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1.1: The Development of Anthropological Ideas (Nader)
The Development of Anthropological Ideas

Laura Nader, The University of California, Berkeley

Identify the central concepts of cultural anthropology and describe how each of these concepts contributed to the
development of the discipline.
Describe the role anthropologists play in examining cultural assumptions and explain how the anthropological perspective
differs from both ethnocentrism and American exceptionalism.
Explain the relationship between early anthropology and colonialism and assess the ways in which the demise of
colonialism changed the practice of anthropology.
Evaluate the topical or thematic specializations that exist within contemporary anthropology as examples of the range of
questions and concerns anthropologists address.

Anthropology is the study of humankind, otherwise known as Homo sapiens, the wise primate. It is about our history, our
prehistory before written records, our biology, our language, our distribution of peoples all over the planet, and the cultural and
social aspects of our existence. The methods we use on this journey are varied and eclectic—an unusual discipline. What is perhaps
unique about anthropology is its global quality, its comparative potential, and its integrative possibilities, which result from its
examination of histories, biologies, languages, and socio-cultural variations. As a discipline, it is unusual because it is both soft and
hard, including science as well as the humanities, between nature and culture, the past and the present, searching for new ways to
understand the human condition. We are an academic discipline with porous boundaries that has refused to specialize and as a
result can claim to have made enormous contributions to understanding what it means to be human. Anthropology is a young
discipline, in only its fourth generation, one of the first of the new sciences along with ecology.

In the nineteenth century, archaeology challenged short chronologies of biblical origin with longer time depth, while biological and
cultural anthropology questioned stereotyped thinking about race and ethnicity. Socio-cultural anthropology moved from armchair
theorizing to first-hand fieldwork and, with the concept of cultural relativism, challenged predominant theories of the day,
including scientific theories. We know that science is created by humans so it is bound to have human limitations, human error,
human ignorance. Such realizations made us think about how knowledge is created and challenge the idea that western ways of
thinking are the only source of truth. Early climate predictions were available in Peru before the arrival of European colonizers.

CENTRAL CONCEPTS

Culture

A central concept in our discipline is the idea of culture, a concept that changed how we explain human differences. Edward
Burnett Tylor (1832–1917) was an English Quaker who, because of religious prejudice, could not enroll in any English universities
and so went to work in his father’s business. However, in his mid-twenties he became ill, and his doctor recommended rest and
travel. Tylor traveled first to Cuba and then to Mexico for six months. While the idea of culture was not new, Tylor used the
concept to make sense of what he learned from his travels. In his 1871 book, Primitive Culture, he defined the idea: “Culture or
civilization, taken in its ethnographic sense, is that complex whole which includes knowledge, beliefs, art, morals, law, custom, and
any other capabilities and habits acquired by man as a member of society.”1 We are all human, something that Columbus was not
so sure about in 1492 when he first encountered the Caribs or, more generally, the Amerindians. Before Tylor, differences were
explained as due to climate differences or even as God’s choice, wrong-headed ideas about difference. Tylor’s cross-cultural
approach opened new vistas in nineteenth-century anthropology.

In North America, Lewis Henry Morgan (1818–1881), a lawyer who had grown up amid the Iroquois, wrote League of the Iroquois
in 1851. He noticed that their terms for kinfolk were not classified in the same way as English terms. Terminology for cousins was
different depending on whether the maternal or fraternal line was credited. As a lawyer for the New York Central Railroad, he had
noticed other differences among speakers of other languages as well. Morgan began to collect kinship terminologies from all over
the world, and in 1871 he published his master work, Systems of Consanguinity and Affinity, which would influence French
anthropologist Claude Lévi-Strauss.
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New questions arose. Could terminology be a key to understanding the social organization of small societies? The Iroquois were
matrilineal; membership in a clan was determined by female links only, and one’s father and his sisters and brothers belonged to a
different clan. Without going into further detail, it should be clear that the invention of the concept of culture paved the way for
explaining differences among peoples. Culture differentiates peoples, but in the process, we need to remember we are all members
of the same species. We might identify others according to their color, but all peoples everywhere share the need to survive disease.
Every society has primary groups, such as families, whose primary function is to have and raise children.

Holism

Another important founding father of American anthropology was German-born Franz Boas (1858–1942), a scholar originally
trained in physics. He turned to anthropology after a year-long expedition to Baffin Island, land of the Inuit in the Canadian Arctic.
He began to study their language. He came to the United States, where he is recognized as the father of cultural anthropology. More
than anyone, Boas framed the discipline around the concept of holism: taking a broad view of the historical and cultural
foundations of behavior rather than attributing differences to biology dismantling the concept of race. Although he stressed cultural
differences, he explained such differences in terms of the historical development of each culture. In his book Race, Language, and
Culture (1940), he stressed the idea that there is no necessary correlation between race, language, and culture, that one’s physical
appearance does not determine one’s culture or ability to learn any language.

Boas is also noted for his development of the concepts of cultural relativism and cultural determinism—that all behavioral
differences among peoples result from cultural, not racial or genetic causes. It was Boas who grounded the discipline in four fields
and founded the American Anthropological Association. The four fields—archeological, cultural, linguistic, and physical
anthropology—defined most departments in the United States until more recently when four became five with medical
anthropology. Throughout the development of anthropology in the United States, there was a fear of fragmentation for holistic
thinkers. As Boas noted in 1905, “there are indications of [anthropology] breaking up. The biologic, linguistic, and ethnologic-
archeological methods are so distinct.”2 It must be noted that Boas trained many women anthropologists such as Margaret Mead
and Ruth Benedict, knowing that diversifying fieldworkers by including people of all genders was important to successful
fieldwork.

Plasticity

Talking about biologically superior and inferior races was common to colonialists who carried the notion of the “white man’s
burden,” in which it was their mission to civilize the savages or, among some groups, to classify groups according to their
perceived slots, as for example, the idea that some “races” were thought to be biologically intended to be solely servants! The
scientific study of race has often floundered in confusion and misunderstanding over the past 200 years even though
anthropologists have repeatedly stressed the observation that people can be equally endowed without being alike. In spite of our
efforts, race bigots are alive and well. It is apparently comforting to believe that “we” are the best, a belief that is not restricted to
Euro-Americans. After all, Navajo means people and many groups think they are superior to others. Thus, Boas’ assessment was
that all healthy individuals of the Homo sapiens species had the capacity to learn any language or culture, that plasticity is part of
our species.

In the contemporary world, difference is treated as if it were a problem. Why? Some say it is due to the movement of cheap labor,
debates over racism and tolerance in the midst of refugee crises, the power of the Islamic “scarf.” In other words, to colonialist
language in modern garb, state management of diversity and far-right politics, institutionalized racism, and the primacy of
difference, especially in the context of Europe and the United States. In early 2001, a volume by historian Elisabeth Lasch-Quinn
was published. Race Experts, Etiquette, Sensitivity Training, and New Age Therapy Hijacked the Civil Rights Revolution
examined the racial-problem industry and racial-solution industry that have flourished and have had difficulty acknowledging that
any differences between people may be superficial compared with what they have in common. The concept of race also avoids
discussion of class and inequality associated with poverty. Such social-engineering is deeply interested in difference as a problem.
The pursuit of homogeneity by state structures is something that has been observed all over Europe and the western worlds,
especially at the contemporary moment when refugees are pouring into western countries from North Africa and the Middle East.

Participant Observation

With European colonization of peoples around the globe, more anthropological research around the planet began to happen. Better
data collection came to be referred to as participant observation meaning that the ethnographers participated in the daily lives of the
people they studied, learned their languages, and became immersed in the ordinary workings of others’ societies. A Polish
anthropologist, Bronislaw Malinowski (1884–1942), is often credited with setting the standard for ethnography with wide-angled
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vision. Malinowski had studied in London, and during World War I, he found himself in the Trobriand Islands, then a British
dependency. Although he was a Pole, he was allowed to remain in the Trobriands. He had to learn the language—had to because
the local people were his only companions. He moved among native people, speaking to them in their language. He studied their
gardens, magic, science, law—all with the tools of participant observing. Malinowski wrote a number of ethnographies based on
his work there: Argonauts of the Western Pacific (1922) on trade and the economy involving multiple sites, The Sexual Life of the
Savages (1929) about kinship and sexuality, Coral Gardens and their Magic (1935) on gardens and farming, and Crime and Custom
in a Savage Society (1926) dealt with problems of law and social order. Malinowski set a very high standard for participatory
ethnographic fieldwork that stands to this day, a standard in which ethnography was theory, not mere description. The ethnography
itself, as well as its explanatory uses, is a theoretical endeavor, a combination of loose and strict thinking.3

The invention of new technologies facilitates new frontiers of ethnography. In linguistic anthropology, the appearance of the
cassette tape recorder and “shotgun” microphones in the early 1970s, of video cameras in the early 1980s, and of the internet and
other electronic inventions in the past 25 years has allowed people to seek connections hitherto unnoticed. Similarly, geographic
information systems, so important to archeologists and ecological anthropologists, are also used to locate the people we study. In
the process, fieldworkers have lost the possibility of immersion in other cultures with little contact from home sites. Technological
innovations connect us all, for better or for worse.

Area Studies and Beyond

By the mid-twentieth century, the major concepts were in place for the discipline—culture, comparison, and ethnography as
participation fieldwork. The organizing concept is area studies. Anthropology departments commonly organize their curriculums
around area studies courses taught about Africa, the Middle East, East Asia, China, Latin America, Europe, and so forth. Students
learn about the geography and history and delve into specific topics such as religion, kinship, minorities, and language—subjects
that equip them for a general understanding of a particular geographic area. Area specialties are useful for gaining funding, job
searching, and hires especially in large departments.

In more recent times, critical research has investigated the origins of area studies in museums and in association with the military. It
was American imperialist, Alfred Thayer Mahan, who first called the area between Europe and India the Middle East. Area studies
are useful, but they can cause intellectual blindness that limits the anthropological analysis and imagination. At times, those who go
beyond the boundaries of a region have been censored, raising the question: Can we be both area scholars and comparativists
searching for similarities and differences between cultures, or even diffusionists who study the spread of cultural ideas from one
area to another. The study of the colonized and not the colonizers still haunts our work. In 1989, Sir Edmund Leach had to reiterate
that social systems are open, not bounded. We live in a globalized world, and, as Sidney Mintz reminded us in his 1996
distinguished lecture to the American Anthropological Association, we have been globalized for a very long time.4

The subject matter of anthropological research was expanding from isolated locales to the urban ethnography of cities such as S. F.
Nadel’s ethnography of urban Nigeria in A Black Byzantium (1942) and Cora Du Bois’ investigation of the link between culture
and personality and Euro-American colonialism in The People of Alor (1944). In 1949, Clyde Kluckhohn published Mirror for
Man—The Relation of Anthropology to Modern Life. It was time to use the study of others to examine their own cultures and to
test assumptions that might be ethnocentric. Margaret Mead had already published Coming of Age in Samoa (1928) in which she
examined the adolescence problem as originating in culture, not as a physical and inevitable result of hormones as commonly
thought in the United States at the time. Thus, through the comparative method we may learn that while human populations face
some common problems, such as growing up, each addresses those problems in different ways. Mead’s findings were considered
controversial by some; thus, it is not surprising that some years later John and Beatrice Whiting carried out a controlled comparison
of Six Cultures: Studies of Child Rearing (1963) one of which was in New England.

Gradually, anthropology was no longer the study of “savages” or “primitives;” it became the study of all human cultures. As Ruth
Benedict pointed out in her bestselling Patterns of Culture (1934), people of different cultures interpret life differently. Her
observation implied that one cannot judge one culture as superior to another. Both Boas and Malinowski elaborated on cultural
relativism. Boas in particular pushed hard against the common tendency to judge others by one’s own culture rather than by the
basic assumptions of the culture being studied. He was fighting the phenomenon called ethnocentrism, seeing the world through
one’s own glasses. Ethnocentrism allowed people to see or categorize others as somehow less than or inferior, as “primitive” and in
need of aid or development.5
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Examining Cultural Assumptions

The fight against ethnocentrism—what in the United States today is sometimes called exceptionalism (we are always better)—is
what motivates anthropologists to examine assumptions commonly used by Americans for example, or even embedded in the work
of anthropologists themselves. Indeed, as fieldworkers, anthropologists must understand themselves, understand the eyes doing the
recording of others. Does an anthropologist’s gender influence what he or she “sees”? Does an aversion to conflict affect the
record, the choice of research interests? Do the bilingual or bicultural characteristics of anthropologists increase sensitivity in the
field? The ethnographies that we produce are, in the final analysis, the theory of what we do and why, and what the people we
study do and why: a Mirror for Man.

A frequently cited example of analyzing the underlying premises is E. E. Evans-Pritchard (1902–1973), a British anthropologist
who published Witchcraft, Oracles, and Magic among the Azande (1937), a work of ethnography as theory. His study of the
Azande of the southern Sudan was meant to indicate why and how Azande beliefs in magic and witchcraft made perfect sense
according to Azande premises (and to many peoples everywhere who wanted to understand human ills such as disease and death).
He avoided ethnocentric notions like “they are ignorant primitives.” His point was that their beliefs made sense given their
premises, and that they were as logical as any other people. The main reason the Azande work is so much cited is that the main
discovery is that we are all caught in our premises, our unchallenged assumptions. This idea applies to any thought including
western science, as for example, the “nuclear religion”—the belief that President Eisenhower’s atoms for peace made up for
dropping nuclear bombs on Japan during World War II, in spite of scientists’ inability to deal with nuclear waste and other
associated problems. In Evans-Pritchard’s case, he was writing not merely about the Azande or, later, about the Nuer herdsmen; he
was also writing about how a particular ethnography is theoretically comparative, raising issues about our ingrained premises.

By mid-century, ethnographies had begun to include power as with The Political Systems of Highland Burma by Sir Edmund
Leach (1954). Although there was general agreement in anthropology, scholars in academia were hesitant to deal with the
phenomenon of power in anything but abstract terms. Also around the same time, Gregory Bateson’s Naven was re-issued (1958)
and ethnographers began to understand the many different lenses useful for interpreting the lives and rituals of people under study.
By the 1960s, the unease in American academia began to be affected by the Civil Rights Movement, the war in Vietnam, the
American Indian Movement, and sexual and gender liberations.

Dell Hymes edited a book (1972) called Reinventing Anthropology which called anthropologists to a revised or reinvented
anthropology, one that took into consideration race, newly independent states, and what might be called the vertical slice. Laura
Nader wrote “Up the Anthropologist: Perspectives Gained from Studying Up,” a thought piece about the need to study up, down,
and sideways as a way to liberate anthropologists from narrow concerns and exclusions. For example, she argued for studying the
colonizers as well as the colonized, for understanding poverty and ghettos in connection with bank’s redlining practices, which
were essentially illegal, for understanding the enormous role corporations play in raising our children through the foods they
prepare or the technologies required of children as part of their normal schooling. Today, some anthropologists study up while
others study up, down, and sideways simultaneously.6

Moving into the twenty-first century, anthropologists had major intellectual interests in political economy, gender, representation,
the Cold War, the Native American Grave Protection and Repatriation Act (NAGPRA), the anthropology of science, colonialism,
tourism and more. The story of how the study of humankind advanced over a century does not move in steady progression. Science
is prickly and contentious, and anthropology, more than most disciplines, is not only contentious but also self-reflexive. Indeed, the
self-critical tradition has helped us adapt to the incoherent conditions of accelerated history and the new technologies that have
come with it. So one might conclude that what changed least was what scholars in 1929 called “the anthropological attitude,”
which values both detachment and involvement as a mode of rethinking assumptions, while the changed relationship between those
who study and those being studied forced anthropologists to reconsider the conditions under which their knowledge had been
acquired. In addition, anthropology has increasingly become a worldwide discipline.

THE FALL OF COLONIALISM AND THE RISE OF NEWLY INDEPENDENT STATES
About 500 years ago, the first major colonization movements by western Europeans were a result of Portugal, Spain, and England
looking for new resources. Colonies were implanted in Africa, Asia, and the New World. A second major colonial movement arose
after the Industrial Revolution, motivated in part by a search for cheap labor and resources. By the end of the nineteenth century,
Britain, France, Belgium, and Germany had divided up Africa, and Britain, France, and the United States were acquiring territories
in the Pacific. Especially in Britain and France, ethnographic research was encouraged as a function of colonialism. Thus, well into
the 1950s, anthropologists were employed by colonial offices. The demise of colonialism and emergence of new independent states
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gave rise to issues such as plundering of resources, and the new nations produced their own ethnographers whose approaches to
anthropology were different from the approaches used by the Euro-American colonial powers. Anthropologists from Mexico,
Brazil, and the Indian subcontinent primarily studied their own people. Only the travelers from these former colonial countries
thought about the colonialists as their “other.” In part, these post-colonial anthropologists set about correcting previously set
anthropological agendas. More or less quiet debates are now occurring as to what a “global anthropology” should entail.

Colleagues outside of the Anglo-American world have criticized our biases and ethnocentrisms. Their polite admonishments
underscored the need for self-awareness and the calibration of the instrument—in this instance, the anthropologist. Anthropologists
in France, the Middle East, India, Pakistan, and elsewhere are pointing to Anglo-Americans’ difficulty in coming to terms with
power. The French fieldwork tradition sees research as inherently fraught with power relations. Our foreign colleagues are raising
questions about scientific validity. The small social groups that classical anthropologists examined as stable or static units are now
recognized as part of larger worlds that reconstitute them and are reconstituted in turn: The World Bank, the International Monetary
Fund, and trade deals such as the North American Free Trade Agreement (NAFTA) and trade deals with Europe and the Asian-
Pacific.

Akbar Ahmed, an anthropologist from Pakistan who trained in Britain, indicates what new dimensions can be gleaned by non-
Anglo-American anthropologists in The Thistle and the Drone: How American’s War on Terror Became a Global War on Islam
(2013). Ahmed’s work, the third in a trilogy, combines ethnographic analysis with history and comparison and uses his wide-
ranging experience, which includes work as a Pakistani government agent and later as ambassador to Waziristan. Ahmed is also a
poet, a playwright, a film producer, and an inexhaustible public speaker. He is presently the Ibn Khaldun chair for Islamic Studies
at the American University of Washington, D.C. He is what some call a public anthropologist—someone whose work is accessible
to anthropologists as well as to the public in general.

In his book, Ahmed includes the tribal peoples, the state, the American empire, and technology to understand the problems that
began with European colonization and continued through the post-colonial period of nation-building, when the periphery became
attached or connected to a state that gave them few rights. Ahmed’s book reflects a paradigm shift in the twenty-first century—
contemporary analyses of states and empires as well as the tribes, which were the traditional subject for ethnography. Thus, he
includes not only the tribes, but also Osama bin Laden, the president of Pakistan, the president of the American empire, and the
agonies of the anthropologist who discovers the horrors and hurts. Ahmed is a humanist anthropologist arguing for mutual respect
and co-existence. Perhaps he can be thought of as an Islamic anthropologist in contrast to a Christian or Jewish anthropologist: he
is objective and subjective and includes “us” and “them.” The book discusses 40 examples of peripheral Islamic groups and their
relations with state authorities to illustrate the relationship between center and periphery from Waziristan to Yemen Somalia and
across North Africa to Indonesia and the Philippines. Ahmed concludes that drone strikes and cruel invasions by the central
government will not work towards peace and mutual respect given that brutal revenge attacks from the periphery will continue in
reaction to state and empire aggressions. Experts on terrorism ignore both culture and historical context. When anthropologists
have dealt with the periphery, we have too often supported state assimilation, maneuvered the creation of reservations, and
sometimes closed our eyes to mass killings.

The new dimensions mentioned above must not detract from the solid contributions of anthropologists of the British functionalist
schools to our understanding of political and social processes in Africa, New Guinea, Burma, and elsewhere. In Africa, they were
the first to address problems of order in societies of tens of thousands of people with no government, no police, and no
constabulary—places where social control was achieved by means of social relationships. The concept of cross-linkage was used to
understand African modes of maintaining peace through feuding, another piece of the picture of order in stateless societies that
might be useful to the United Nations. The British focus was more on the concept of social organization than culture, on the
colonized rather than the colonizers.

SPECIALIZATION—A WIDE RANGE
In the mid-twentieth century, Norwegian anthropologist Fredrik Barth (1928–2016) challenged the British school’s work on Africa
and their position that social systems transcended individual actors. On the contrary, Barth argued that political systems were
generated by individual actors seeking to maximize their positions. In his ethnography on the Swat Pathans in northern Pakistan,
Barth (1959) was moving away from the functionalist equilibrium analysis toward examinations of processes of change. Others
followed suit in their arguments. According to Talal Asad, the notion that individuals strategize to maximize power is a distortion
of history. In Anthropology and the Colonial Encounter (1973), Asad notes that Barth’s conclusions were accelerated by British
colonial practices in India and the northern frontier. Asad’s critique made a critical point: the political system must be seen as part
of a wider system that is based on a historical perspective that also includes class as an important variable but does not nullify
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individual choices. Control is both political and economic. The conversations about Barth’s work were to continue later in the work
of Pakistani anthropologist Akbar Ahmed. Anthropology can now be said to be a cosmopolitan dialogue.

As the number of anthropologists expanded so did the number of specialties, especially in large departments. Indeed the small
departments are most likely to teach anthropology from a generalist point of view. While kinship and religion were the major
specialties more than half a century ago, we now find professors specialized in fields like tourism, political economics, law, gender,
folklore, as well as areas such as the Middle East, for example, or southern Africa, or Mexico (previously Mesoamerica), and so
forth. In addition, there are many kinds of anthropology, such as applied and practicing. These specializations are found in
dedicated journals for cognitive anthropology, law and politics, and musicology while general reports may be found in the British
journal Anthropology Today or in Anthropology News in the United States, and in journals such as American Anthropologist or
JRAI, the journal of the Royal Anthropological Institute. The following examples give some insight into the general range of
questions being addressed.

Political Economy

A political economy approach contextualizes the world as an open system, as process not statis. To understand how power works in
the world today requires comparison, paying attention to the intersection of power and culture. One example of this approach is
found in the work of Ashraf Ghani, whose research focused on the history of power, particularly in Afghanistan, and who later
became president of Afghanistan.7 To understand how power works requires attention to disintegration as well as integration, on a
local and global levels, which are then compared in terms of process, not essentialized societies. Work in this area has brought
radical changes to traditional ethnography. An economic system such as corporate capitalism is treated as a type of economy that
may change in particular context, such as contemporary China, in direct contrast to world system theorists who track the
distribution of a system across the globe. There are many kinds of capitalism—penny capitalism, regional capitalism, and corporate
capitalism. In Worked Over: The Corporate Sabotage of an American Community, for example, Dimitra Doukas (2003) covered
dramatic changes in northern New York mill towns in the Mohawk River Valley with the move from regional to corporate or global
capitalism. She documented the impact of hit-and-run corporate capitalism on the American workers on whose back American
industry was built. Over 100 years, these vibrant industrial centers had become impoverished deindustrialized communities. Earlier
still, Anthony F. C. Wallace, in his underappreciated book Rockdale (1978) wrote the story of Rockdale: “An account of the
coming of the machines, the making of a new way of life in the mill hamlets, the triumph of evangelical capitalists over socialists
and infidels, and the transformation of the workers into Christian soldiers in a cotton-manufacturing district in Pennsylvania in the
years before and during the Civil War.”

Power and Politics

Continuing examination of power centered on control as the dynamic of power. Laura Nader’s early study, “Controlling Processes”
(1997), focused on means of exercising power, a catalyst for analyzing the role of free will in power relations in American society.
Examples were taken from the alternative dispute-resolution movement in U.S. law, which diminished the civil justice system in
the United States and then went global, the standardization of definitions of beauty, which has spread globally, or the content of
museum exhibits, or examining how marketing firms influence teenagers’ perceptions of parental authority. The study of
controlling processes enabled readers to understand control as indirect means to power and to recognize the fragility of both culture
and its human carriers. In Buddha is Hiding – Refugees, Citizenship, The New America, Aihwa Ong (2003) followed the everyday
lives of Cambodian refugees in California as they dealt with American values that contradicted Cambodian values in a story of
Cambodian Americans experiencing American citizenship, a bottom up study about the impact of U.S. medical, social welfare,
judicial, religious, and economic institutions of citizen making. This ethnography is about Cambodian Americans and about the
types of controls operating across American institutions seeking to mold a certain type of citizen and the book is a tour-de-force
examination of the reconfiguring of citizenship in a world of wars and movements.

World events are critical to academic pursuits, and anthropology had successes in World War II because of previous
anthropological work in areas that became war zones. The Cold War following World War II also wrought critical changes. The
number of anthropologists expanded, as did funding, and access to military technology revolutionized our methodologies in all
fields, although differently. For socio-cultural anthropologists, the Cold War raised issues of race, war, genocide,
counterinsurgency, and natural resources. We realized that anthropology was not an autonomous pursuit; instead, all of academia
was embedded in politics. Anthropologists such as Hugh Gusterson (1996) and Joseph Masco (2006) began to write about nuclear
laboratory cultures.8
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During a decade in which nuclear and alternative energy systems have played critical roles in world events, a wide-angled
anthropology was a requirement. Anthropology has integrated holism, appreciation of history and the depth of time, and the
consequences arising from how language frames thought. The discourse of energy specialists, for example, was rooted in models of
growth that assumed an unlimited supply of natural resources and undervalued ecosystems. The idea that energy experts might be
part of the problem was novel, as was the idea that energy problems have human dimensions, a theme explored in works such as
The Energy Reader (Nader 2010), Cultures of Energy: Power, Practices, and Technologies (Strauss, Rupp and Love 2013), and
“Energopolitics and the Anthropology of Energy” (Boyer 2011). All of us were influenced by campus struggles in the 1960 and
1970s over militarism, multi-national capitalism, scientific racism, and the politics of gender. But a larger question remains: What
makes people human?

Subdividing and Specializing

Expanded funding in the four basic fields and in medical anthropology led to specializations and topical expertise. In socio-cultural
anthropology, these include specializations in the law, politics, the economy, religion, ecology, medical issues, art, and education.
Anthropologist Eric Wolf (1923–1999) was critical of the tendency to specialize: “We subdivide and subdivide and call it
anthropology.”9 The history of anthropology now goes far beyond disciplinary boundaries to include the impact of national
policies, militarism, and priorities in funding. Credit goes to David Price, who singlehandedly examined the history of
anthropology in its widest context in his book Anthropological Intelligence: The Deployment and Neglect of American
Anthropology in the Second World War (2008). After all, our nationalities are reflected in the work we do. However, as
anthropologists specialized, the concept of culture spread beyond the discipline to sociology, psychology, business schools, law
schools, and beyond. Culture as a concept was loose on the streets! We now have cultural sociology, cultural psychology, cultural
geography, cultural law. Changes in the field, which included fascination with French philosophers such as Michel Foucault and
Jacques Derrida and French anthropologist Pierre Bourdieu, stimulated vigorous critiques. Others used the changes to enrich
ethnography. People built on June Nash’s ethnography of a Bolivian tin mine, We Eat the Mines and the Mines Eat Us (1979),
which followed industrial mining that came with Spanish conquest, still causing internal problems today since controls continue to
operate on Bolivia from beyond its borders. Some call this global development theory.

Because of all of this intellectual ferment, we now realize that anthropology has much to say about our own lives. Our
ethnographies are written about the Shanghai stock market and the invention of derivatives on Wall Street.10 Examinations of law
and finance have moved from the earlier intersections of anthropology and law primarily associated with resolution of disputes in
small locales to connecting legal knowledge (that is, state-level knowledge) to global financial markets and their legal and
regulatory practices in which traders deal with probabilities and legal fictions.11 Also in the vein of banking is the interest in
Islamic banking. Though Islam forbids collecting interest, Islamic financial concerns operate in some 70 countries and have assets
in the range of $200 billion.12 Studies of the alternative currencies of Islamic banks are part and parcel of law, economics, and
finance and the anthropologist’s subject goes beyond the tribe, village, state, and even geographic region. The anthropology of
policy worlds is an emerging field that covers the politics of financialization, the rise of audit cultures and their impacts on culture
and society, and the spread of diseases such as cholera epidemics.13 In Global Assemblages, Technology, Politics, and Ethics as
Anthropological Problems (2005), Aihwa Ong and Stephen Collier integrate issues that are globalizing, including concern with
ethics. Anthropologists are asking, for example, why some informants waste time with anthropologists and what exactly the
collaborative engagement of anthropologists and subjects is in terms of ethics.

New concerns with dichotomies of nature and culture led to studies of mythologies of menopause in Japan and North America and
the pharmaceutical business. Can menopause really be a disease if it happens to all women? Similar questions are asked of aging in
India.14 The examination of energy use in culture and society is rapidly expanding along with studies of emerging industrial
businesses that use bio-power for commercial and regulatory purposes.15 Thus, anthropologists like Nancy Scheper-Hughes and
Loïc Wacquant, are are studying the buying, selling, and theft of human body parts, the significance of the concept of “brain dead,”
and who owns the body in books like Commodifying Bodies (2002). Building on ethics and human rights issues are decades of
research by Nancy Scheper-Hughes. In Death without Weeping (1992), she addressed violence in everyday life and how violence
and even death become normal and routine. She has made her work public by sharing with journalists wherever possible, testifying
in court regarding crimes against humanity, and working hand in hand with Israeli colleagues. The work is multi-sited, sometimes
conducting research undercover while examining criminal networks and transplant tourism. Though power need not be the central
theme for all anthropology, it is critical for understanding central dogmas.
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Audiences for Anthropology

Our audiences are unpredictable. Anthropologists who speak to a public wider than members of the discipline often have a greater
immediate impact outside the discipline than in it. When I began writing and speaking about coercive harmony, interest among
anthropologists was slow to develop (for reasons I examine elsewhere) while those who had felt the sting of being coercively
harmonized—our public—quickly recognized its power in the workplace with quality circles, with “facilitators” in environmental
movements at loggerheads with Clinton-style negotiation, and on Native American reservations when dealing with negotiations
over nuclear waste. Grade schools regularly taught harmony ideology dispute-resolution and in global arenas lawyers were up
against new international negotiators selling psychology rather than the rule of law.16 And in the 2016 presidential election, the
Republican candidate used language that would be considered uncivil under the harmony model but received positive responses
from voters.

If we remain ignorant of debates outside of academia, we will increasingly find ourselves talking mainly to each other, trapped in a
diminished space and working in cramped quarters.17 It took an anthropologist, David Graeber, to notice that debt was on the mind
of many, especially economically insecure Americans and the young who were in heavy debt for their costs in higher education.18
Graeber’s book Debt: The First 5000 Years (2011) was an instant bestseller worldwide. Debt is a problem that affects all societies
that employ money. His analysis helps us understand the present economic situation by means of a long-term perspective. In
similar critical efforts, Graeber has moved to other issues on people’s minds. In 2001, he published Toward an Anthropological
Theory of Value (2001) and more recently he explored political ideologies and exotic practices by self-destructive tribes in The
Utopia of Rules: On Technology, Stupidity, and the Secret Joys of Bureaucracy (2015). Though Graeber is thought of as a specialist
in studies of the Occupy Wall Street movement, his initial fieldwork was conducted in Madagascar.

Some of the most distinguished anthropologists in the nineteenth and twentieth centuries were effective spokespeople for the
demarcation of science from other forms of knowledge such as magic and religion. As represented by Boas and Malinowski, who
were trained in physics and mathematics, anthropological work in the late twentieth century was grounded in the ethnographic
study of the practice of science, which did not always privilege western science. Modern scientists are crossing paths with
indigenous peoples; biologists are side by side with indigenous peoples whose ecological knowledge they covet. Rapid
globalization makes considerations of intermingling of knowledge systems inevitable. There is power in juxtaposing how
traditional knowledge is produced in very different cultures, such as comparing our own culture with that of the Inuit or with
peoples of the Amazon. We study not only Amazonians’ indigenous plants and Pacific marine biology (and their appropriation of
that knowledge) but physics and biotechnology laboratories and immunologists as well. Malinowski wrote about magic, science,
and religion among the Trobrianders; we (following Leach’s advice) examine magic, science, and religion in national laboratories.

Science

Emerging ethnographies of science are having as powerful an effect on contemporary anthropology as earlier studies of political
economy and colonialism. Comparison of American high-energy physicists with Japanese high-energy physicists or Japanese and
American primatologists show that science is not free of culture but, rather, is full of it.19 Meanwhile, anthropologists working in
African agriculture have noted the devastating effects of a cultural preference for universal explanations that override ecological
particularism and site-specific knowledge.20 It sounds counterintuitive, but “based on measures of energy expended per calorie of
food produced, industrial agriculture is the most inefficient form of food production in the history and prehistory of humankind.”21
The principles of a physical model may not be true at all times or in all places since, even in Europe, there are many scientific
traditions. When western approaches and technologies are transferred elsewhere, there can be downsides. In Naked Science –
Anthropological Inquiry into Boundaries, Power, and Knowledge (1996), Laura Nader discusses the power of western science over
other sciences around the world, revealing a cultural framework for understanding “what science is really like.” Ethno-science and
techno-science are examined comparatively rather than hierarchically.

Even the science of race has changed dramatically in the past 50 years. During the post-Civil Rights movement, many scholars and
scientists thought of race as nothing more than a social construction. By the twenty-first century, race as a social, legal, and medical
category had been explored as a result of the Human Genome Project. Degrees of variation came to be debated. One example is Ian
Whitmarsh and David Jones’What’s the Use of Race – Modern Governance and the Biology of Difference (2010), which examines
the uses of race in the courtroom, law enforcement, and scientific views in attempts to address human diversity in relation to
inequities in health and disease without using race as a basis for discrimination. Matters of race are not settled yet. Forensics,
ancestry, testing, and medicine are hopefully innovating pathways to better medical treatments and health outcomes—and
simultaneously advancing our conversations about “race” as a useful category.
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Anthropological contributions to science debates can be critical in relocating and rethinking the future of western science traditions
for variations exist there as well. The issues relate to the function of western science, its cultural ascendancy, its ethnocentricity,
and its universality as they pertain to the charting of more-productive science paradigms.22 As previously mentioned,
anthropologists working in African agriculture have observed the devastating effects of a scientific preference for universal
explanations that override ecological particularisms and site-specific subsistence knowledge. The assumption that western science
functions autonomously is contradicted by findings in archaeology and ethnology, such as the observation that science does not
develop independent of the influence of non-scientists. Is the anthropology of science a scientific effort or a humanistic one? Does
it matter since “humanistic” and “scientific” are adjectives of convenience that are not mutually exclusive? The notion that people
in a particular political context could consciously construct a cultural tradition should be important to the structurally minded,
along with conscious linguistic code-switching for those interested in the consequences of differences in school settings.

Violence and War

The search for explanations for violence—especially the kind of intercommunal violence seen in places like Rwanda, Northern
Ireland, Israel, Sri Lanka, and the former Yugoslavia and now seen throughout the Islamic world in the Middle East—involves the
understanding of a holistic ethnography. Does it relate to competition for scarce resources, such as oil in the 2003 U.S. war on Iraq,
or to dislocation of colonial legacies as seen in Waziristan in northern Pakistan? How do such forces translate into violence? Some
scholars have invoked identity politics as a prerequisite to intercommunal violence, the implication being that it depends on identity
formation that contrasts with another group. An alternative approach might be to examine the role of the international arms industry
and of regimes that encourage hostilities. What kept Iraq together under Saddam Hussein? In a word, nationalism. When Saddam
Hussein was at war with Iran, all Iraqi citizens—Shia, Sunni, Kurdish, and Christian fought together as one Iraqi people. After the
U.S. invasion of Iraq in 2003, American forces used the old colonial technique of divide and conquer by pitting Shia against Sunni.
A decade later, we have seen the rise of an Islamic Caliphate (ISIS) waging war on Iraq and Syria. Gillian Tett refers to the peril of
expertise as The Silo Effect (2015)—an inability to “connect the dots” as one consequence of the 2003 American invasion of Iraq.

Certainly, no agreement has been reached among anthropologists on issues of violence and aggression, especially between those
who stress biological origins of aggressive behavior and those who note that humans are not uniformly aggressive and warlike.
Human populations can be peaceful or almost continuously engaged in aggressive encounters. The violence between East and West
Germany, for example, is explained not by old antagonisms but by new phenomena—the ideologies associated with the Cold War
and the Soviet Union. A nation can change from warlike to peaceful in a remarkably short period. Consider Sweden, which,
particularly under Gustavus Adolphus, was the scourge of Europe but now has been largely peaceful for many decades. France
under Napoleon was the most feared country in Europe, but a century later, the aggressive position had shifted to Germany. On the
other hand, however, humans can also learn to be aggressive, as the record of feuds, raids, tortures, and wars amply testifies. There
is no empirical evidence that individuals in warlike nations are genetically more aggressive than individuals in peaceful nations,
and the complex institutions of war, which depend on uniquely human organizations, cannot be understood in terms of individual
aggression (although conflicts in animal societies can be so understood). Only human animals make war, and only human animals
kill themselves.

The current violence in the Middle East cannot be explained without implicating states and history. Afghanistan was invaded first
by the British Empire, then by the Soviets, and by the Americans in 2001. All three stated that they wanted to bring development to
the Afghans, a better life. What followed instead was violence continuing to this day in the case of American invasion. Thousands
have died and sectarian violence has erupted. The word jihad is commonly used in reference to the Islamic state and is sometimes
translated as holy war. Perhaps all of the contemporary wars in the Middle East from Afghanistan to Somalia are holy wars—
Islamic, Christian, and Jewish—all monotheistic religions emanating from the Middle East. What we may be experiencing in the
early twenty-first century are religious wars posing as secular for Christians and Jews and as jihad holy wars for Muslims.

It behooves anthropologists to unveil the contemporary scene that has been appropriated by politicians and pundits because the
consequences of failing to do so are so great in terms of mass killings and destruction. For some Arabs, Israel is a western
beachhead in the Middle East; for some Israelis, it is a return and compensation for the Nazi killings of Jews in World War II. In
2001, President George W. Bush referred to a “crusade” against terrorism. Terrorism is a general word, not specific, but used in
carrying out American drone strikes in Waziristan, Somalia, Yemen, and Palestinian Gaza. Explanations such as resource wars have
been generally avoided, except in joking that if Iraq grew broccoli instead of having oil we would not have invaded. As
comparatists, anthropologists are well-equipped to contribute to the public’s understanding of these issues by connecting the
dots.23
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Law

In the 1960s, anthropological research on law and anthropology involved ethnographies of particular peoples such as the Barotse,
Tiv, and Arusha in Africa, the Cheyenne in the United States, the Trobrianders in Melanesia, and the Ifugao in the Philippines. The
first generation of scholars—Bronislaw Malinowski, Max Gluckman, Paul Bohannan, Philip Gulliver, Karl Llewellyn, and E.
Adamson Hoebel—had a local world view. They examined the functions of law, its presence or absence, processes of negotiation,
mediation, adjudication, or retaliation. The generation that followed wanted to increase the number of quality ethnographies and
local ethnographies such as those on the Zapotec of Oaxaca, Mexico, or the Zinacantan of Chiapas, Mexico, and new locales from
Africa to New Guinea and Hawaii.24 Variation was examined within these places but, when teaching anthropology of law in the
early years, the central core was ethnography in place.25

However, as peoples who had been colonized by European powers gained independence, the number of new states worldwide
increased rapidly, and those states were incorporating the local people into state law. Attention turned to globalization, the diffusion
of legal ideologies such as the rule of law to new states and law and modernization. Research and teaching changed and by the
latter part of the twentieth century and particularly after the end of the Cold War, students were eager to learn about the new states,
legal imperialism, military law, and legal rights. The war on terror was also on their minds after the U.S. invasions of Afghanistan
and Iraq in terms of due process, fairness, and imposition of foreign laws. Thus, teaching law and anthropology in 2016 bore little
resemblance to such teachings in the 1960s although documentary films such as Little Injustices (1981) and Losing Knowledge
(2012), give students a sense of how much has changed with the loss of local sovereignty. Assigned readings have also changed.
One of the favorites is Leach’s Custom, Law, and Terrorist Violence (1977).

One anthropologist who has tried to analyze the fantasy sources of terror wars is Joseba Zulaika, a Basque anthropologist, author of
many books on terrorism. His most recent is Terrorism – the Self-Fulfilling Prophecy (2009). Well into his argument about counter-
terrorism producing terrorism, Zulaika refers to a medieval component of U.S. policy. He invokes the fear of witches prevalent
historically in Europe to understand current counter-terrorism behavior and a premodern type of thinking that denies contrary
evidence and sees all as either black or white, as good or evil. Zulaika refers to Evans-Pritchard’s Witchcraft, Oracles, and Magic
among the Azande (1937) to help us understand the belief in the mystical power of some individuals to harm others. Finally, he
notes that what was normal and unquestionable in medieval Europe gave way to skepticism.

Wherever anthropologists have studied witchcraft and witch-hunting, fear is present—fear of sickness, fear of violence.26 In
contemporary Africa, according to Elizabeth Colson, witchcraft accusations have increased along with apparently unexplainable
HIV deaths.27 Questions of “Why me? Why us?” must be answered. In explaining the fear of “terrorism” in the United States,
some have argued that connecting those dots may be a new challenge for anthropologists working in the West. Witch-hunting in
more-complex settings require broader contexts than that of pre-literate societies in which witchcraft may be taken for granted. In
complex societies such as the United States, beliefs based on irrational or illogical thinking are not accepted as part of being
modern, or so it is said.

Urban Anthropology

The interest in violence and war might be connected to the growing interest in urban spaces. The proportion of the world’s
population living in urban areas has been increasing over the past 200 years, starting, some would say, with the Industrial
Revolution. In 1800, only about 3 percent of all humans lived in cities. By 1900, 13 percent lived in urban areas. A mere 80 years
later, the proportion had risen to 40 percent, and today it stands at more than 50 percent. The percentages of urban dwellers are
highest in highly developed societies. One source suggests that in 1900 the world had only 16 cities with more than a million
inhabitants, while by 2015, the number had grown to over 300 such cities and still increasing. New cities are being built as in
Brasília.28 Thus, it is not surprising that there has been comparable growth in urban anthropology. A stunning find in urban
archaeology is that of Cahokia, a city of 83 hectares at the convergence of the Missouri, Mississippi, and Illinois rivers, a city once
occupied by some 20,000 people, larger in the eleventh and twelfth centuries than London and Paris.29

Urban anthropology has both theoretical and applied dimensions and the topics range from immigration, poverty, class, ethnicity,
drugs, and urban violence and investigates societies in Canada, the United States, Africa, Brazil and other locales. The work is
comparative as well as deeply ethnographic and documents the bringing of rural customs to cities and urban traits to rural areas.
For instance, Erik Harms’ Saigon’s EdgeOn the Margins of Ho Chi Min City (2011) shows how people live in zones of urban-rural
divides in the wasteland of urban industrial expansion, between worlds and transformations linked to global markets. Los Angeles
has the largest Samoan immigrant population anywhere outside of the Pacific region. Different customs influence questions of law,
such as individuals who commit crimes when In Search of Respect, the title of an ethnography of crack dealers in Harlem, New
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York, by Philippe Bourgois (1995). Gangs and gang violence make headlines and inspire applied anthropologists, as do new
interests in drug and sex trafficking and widespread stress caused by debt and inequalities.

Health and Medicine

As the reader can see, all behaviors, institutions, and ideas related to human populations are of interest. For example, all societies
construct beliefs about the causes of illnesses and systems for preserving health. The sub-specialty of medical anthropology
includes anthropologists from all sub fields. In many areas of the world colonialism, warfare, diseases, and changes in diet
contribute to health problems. Hunter-gatherer societies have been relatively isolated from other groups and have not suffered from
the epidemics of infectious diseases that have affected agrarian and urban societies, especially in this age of widespread travel. The
spread of malaria, for example, has been linked to population growth and changes associated with food production. Obesity and
diabetes have spread with economic development and globalization, and diseases such as HIV infections appear more in Africa
than in other parts of the world.30 Cultural factors enter as HIV spreads more often among men who are circumcised than those
who are not. Then there are emotional diseases such as susto, an illness caused by anxiety or fright, or widespread stress caused by
debt and inequalities. Underlying explanations of human behavior are based on unstated assumptions.

CONCLUSION
What is anthropology? The question can be answered in many ways depending on the particular anthropologist-author. A linguistic
anthropologist might start with a reference to Boas’ student, Edward Sapir, whose work on Language (1921) is as good today as it
was when he wrote it. Sapir’s work spanned the subjects of Amerindian languages and their connections and distributions as they
pertain to anthropology, the interdisciplinary nature of the study of language from earliest times to the contemporary use of speech.
Language and culture studies encompass both technical aspects of language and socio-linguistics—the study of language in
context.31 The founding of the Summer Institute of Linguistics in the 1930s also played an important role in educating
anthropologists of all stripes in the techniques of linguistic study whether we were specialists or not. Such broad education would
include folklorists for whom language is key. Forever forward-thinking, Alan Dundes demonstrated the important but disputed
point that folklore is not necessarily transmitted and expressed orally, particularly folklore of the electronic age.32

For all of anthropologists’ divergences and disagreements, we share the “anthropological attitude,” which values both detachment
and involvement as modes of rethinking existing assumptions. Such shared values have not changed much since the nineteenth
century, nor have the social prejudices that anthropologists have challenged: ethnocentrism, racism, sexism, and inadequate
measures of human worth. What has changed is the world around us, a world that affects who we are, what we study, and what
consequences result, forcing us to question why we take the stands we do. Factors external to the profession that have been a
critical part of doing anthropology in the United States are still with us and merit remembering. Anthropology, more than any other
discipline, has the capacity to generate the kind of introspection that can influence the future role of human beings on earth—to
impart the lessons of history, the experience of Homo sapiens on the planet.

Discussion Questions
1. Laura Nader explains that examining cultural assumptions is the main motivation for anthropologists. Why is this kind of

examination important? What does she mean when she says that anthropologists should study “up, down, and sideways”?
2. This chapter describes several specializations, or areas of expertise, that have developed in anthropology, including

investigations of both science and law. In what ways can science and law be analyzed as products of culture?
3. In the conclusion, Laura Nader writes that anthropology “values both detachment and engagement.” Why is this particularly

challenging in a profession that relies on participant observation research?

GLOSSARY

Area studies: a way of organizing research and academic programs around world regions such as Africa, the Middle East, East
Asia, China, Latin America, and Europe.

Coercive harmony: an approach to dispute resolution that emphasizes compromise and consensus rather than confrontation and
results in the marginalization of dissent (harmony ideology) and the repression of demands for justice.

Cultural determinism: the idea that behavioral differences are a result of cultural, not racial or genetic causes.

Cultural relativism: the idea that we should seek to understand another person’s beliefs and behaviors from the perspective of their
own culture and not our own.

https://libretexts.org/
https://creativecommons.org/licenses/by-nc/4.0/
https://socialsci.libretexts.org/@go/page/118194?pdf


1.1.12 https://socialsci.libretexts.org/@go/page/118194

Ethnocentrism: the tendency to view one’s own culture as most important and correct and as the stick by which to measure all other
cultures.

Functionalist: an approach developed in British anthropology that emphasized the ways that the parts of a society work together to
support the functioning of the whole.

Holism: taking a broad view of the historical, environmental, and cultural foundations of behavior.

Participant observation: a type of observation in which the anthropologist observes while participating in the same activities in
which her informants are engaged.

Plasticity: refers to the human capacity to learn any language or culture.

World Systems Theory: an approach to social science and history that involves examination of the development and functioning of
the world economic system.
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SECTION OVERVIEW

1.2: Globalization

By the end of the chapter, you should be able to answer the following questions:

What is globalization?
How did the modern era of globalization develop?
What is the relationship between culture and globalization?

We will skim the surface of globalization with a particular emphasis of the history of modern era of globalization and its effects on
indigenous peoples. Modern economic and political development is driven by the assumption that modernization and development
will be beneficial for all people; however, cultural differences are not taken into consideration, often leading to the destruction of
indigenous cultures. Understanding the context of modern development enables us to understand our own place in an increasingly
interconnected world.

1.2.1: Introduction to Globalization

1.2.2: Globalization

1.2.3: Modernization

1.2.4: Development

1.2.5: GNI Per Capita, Atlas Method (Current US $)

1.2.6: Technology

1.2.7: The Global Digital Divide

1.2.8: Global Life Expectancy and Mortality Statistics

1.2.9: Global Warming

1.2.10: Indigenous People

1.2.11: Cultural Survival

1.2.12: Multiculturalism

Thumbnail: Counter service in a McDonald's restaurant in Dukhan, Qatar. (CC BY-SA 3.0; Vincent van Zeijst).
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1.2.1: Introduction to Globalization
"We talk about globalization today as if it’s some great big new thing that we’ve all just discovered. But there’s really nothing new
about it." - Jacqueline Winspear

In this section, we will skim the surface of globalization with a particular emphasis of the history of modern era of globalization
and its effects on indigenous peoples. Modern economic and political development is driven by the assumption that modernization
and development will be beneficial for all people; however, cultural differences are not taken into consideration, often leading to
the destruction of indigenous cultures. Understanding the context of modern development enables us to understand our own place
in an increasingly interconnected world.

Figure  - Mall culture in Jakarta

Start with this TedTalk video of Wade Davis, anthropologist in residence at the National Geographic Society, speaking about
endangered cultures [run time: 22.04].
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1.2.2: Globalization

What is Globalization?

The answer to this question is not a simple one. There are various definitions of globalization depending on the perspective with
which the topic is approached. Many think of globalization as processes that cause changes that make people more interconnected
and interdependent. Others think of it as “…a reorganization of time and space in which many movements of peoples, things, and
ideas throughout much of the world have become increasingly faster and effortless (Morris 2010: 865). Still others focus on the
interaction and integration promoted by international trade, investment, and information technology (The Levin Institute 2015).

Figure : English and Hebrew Coke labels. (CC BY-SA 3.0 unported; Yoninah).

Anthropologists acknowledge that all of these definitions are relevant to the study of globalization and use long-term ethnographic
studies to understand the dynamics of globalization. One of the things that make anthropological research on globalization
important is that it remains focused on the impact of these global processes on individuals and cultures. Anthropologists do not
assume that globalization is “natural and unavoidable” as that approach is steeped in Social Darwinist ideology and obscures how
power and privilege are constructed and maintained (Morris 2010). It is an experiential process, meaning that it is different for each
person. In an anthropological sense, globalization is “…an intensification of global interconnectedness, suggesting a world full of
movement and mixture, contact and linkages, and persistent cultural interaction and exchange” (Inda and Rosaldo 2002: 2).

Enmeshed in the concept of globalization are modernization, development, and the legacy of European colonialism.
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1.2.3: Modernization
What it means to be modern is a concept that has changed over time. In the 5th century AD, Roman converts to Christianity used
term to differentiate themselves from “barbarians.” Barbarians were non-Christian peoples, particularly people of the Jewish faith.
During the Renaissance to be modern one had to cultivate a lifestyle based on classical Greek and Roman civilizations, while in the
Enlightenment period rationalism, science-based knowledge, and the pursuit of “progress” was the hallmark of modernity. What all
of these definitions have in common is that the people in power defined what it meant to be modern. This practice continues today
with “modern” being synonymous with the Western industrial world led by the United States. Time must be reckoned in a linear
manner; scientific knowledge and legal-rational institutions reign supreme. Technology, a capitalist economy, and a democratic
political system are considered characteristics of modernity. Modernization then is a process of cultural and socio-economic
change whereby less developed countries (LDCs) acquire characteristics of western, industrialized societies. It should be noted that
this definition is used primarily by European-derived cultures. Modernization implies that other societies should be more like “us;”
otherwise, that society is inferior. This is the legacy of European colonialism.

Legacy of Colonialism
In a broad view, colonialism, like globalization, is not new. Since the first hominins left Africa some 1.8 million years ago, people
have been colonizing the earth. Sometimes that movement across the globe involved people encroaching on areas already inhabited
by other humans. Archaeologists have been documenting the movement of peoples throughout prehistory and history, using a
variety of data to reconstruct what those interactions may have looked like. Colonialism refers to the domination of one culture,
society, or nation over another. In the context of modern globalization and to oversimplify, colonialism specifically refers to
Western European domination over much of the world starting in the fifteenth century, but the origins of that movement is in the
Asian overland-trade routes previously established. In the remainder of this article, any reference to colonialism refers specifically
to Western European colonialism.

Figure  - Map of the Silk Road.

The process of colonialism left a legacy that infuses modern globalization. As Western European nations overtook control of
various areas, leaders and merchants moved many indigenous peoples from their homelands to solve labor shortages faced by the
colonial powers. The African slave trade is the example that comes to mind for most people, but other peoples were also enslaved,
e.g., Chinese and Indian. The slave trade was possible because there was a belief that anyone not living in the manner of Western
Europeans was inherently backward or lesser than white Europeans. This dehumanization, or denial of humanness, was essential
to colonial practices as it provided a justification for aggressive and morally questionable practices (Haslam et al. 2007). We can
still see the effects of this ideology today in various social movements such as Occupy and the green movement.
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Figure  - Group of men and women being taken to a slave market.

Under European colonial rule, political and economic systems were reorganized. High-status Europeans were in charge of the
colonies. By the end of the nineteenth century, colonial administrations were self-financing systems. Local indigenous leaders were
bribed with titles, land, and tax breaks. This created an atmosphere of privilege that would create problems after decolonization.
Local leaders then helped colonial administrators to force the local population into a capitalist economic system. Primary
commodity production, or the production of raw materials, became the enforced norm, undermining traditional crafts and mixed
farming systems. Following the pattern of the forced-enclosure movement in Europe where communal lands were enclosed and
used privately for the production of market-based agriculture, farmers were forced into growing cash-crops instead of growing
crops for personal use. A culture of export monoculture where a country produces one or more primary commodity became
established, a practice that is still at the heart of international trade today. South Africa became known for gold and diamonds,
Mexico for corn, and, India for cotton, tea, peanuts, and sugar cane. As a result of this reorganization, many indigenous farmers lost
their land to commercial agricultural production. Men were frequently removed from their homes to work on these industrial farms
in order to meet the growing demands for goods of European urban populations. The families left behind struggled to make ends
meet. Malnutrition and social unrest grew among indigenous groups.

Colonial administrators rarely acknowledged traditional female gender roles if they did not mirror the female gender role in
Europe, which stated that women were the property of men, either fathers or husbands. In areas where women had property rights,
they were ignored by the colonial powers. In Kenya, Kikuyu women had rights to inherit land. After European domination, men
were removed to work on European-owned farms and the land assumed to be owned by those men confiscated. Women lost control
of the ability to grow sufficient food for their families and lost their status, wealth, and authority.

Figure  - Frontispiece from the book Saint-Domingue, ou Histoire de Ses Révolutions. ca. 1815.

The loss of self-governance and status, disruption of gender roles and family, and the loss of resources led to social unrest as large
segments of indigenous populations were enslaved, killed, or died due to disease. Decolonization movements began in Haiti in
1791. The Haitian revolt was started by slaves on sugar plantations and was the only slave revolt to result in the founding of a state.
Independence movements gained momentum over time, spreading to Latin America, Asia, and Africa even as late as the 1990s
(South Africa). After the end of World War II, colonial subjects who had fought in the war returned with the ideologies of freedom
and self-determination. As colonies gained their independence, new leaders were expected to operate on the global stage in the
same manner as and with their former colonial rulers in order to be considered legitimate. Frequently, people had some power in
the colonial administration due to bribery or having some relationship to the former powers gained power in the newly independent
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states. Many newly emerged states required economic stimulation that came in the form proscribed by the only nation that had
economic growth during WWII, the United States. This model of economic development is sometimes referred to as
neocolonialism; in other words, the new states were closely tied to former colonial powers economically.

We still see the lingering effects of colonial cultural imperialism, or expansion of one culture at the expense of others, in the
languages, customs, and worldviews of former colonies. In Haiti, French is the national language; in Brazil, Portuguese. Spanish is
spoken in most South and Central American countries, English in a wide-geographic distribution resulting from that nation’s
imperialist expansion.
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1.2.4: Development
In this context, development refers to “change directed toward improving human welfare” (Miller 2011: 260). What this definition
fails to mention is that the change is based on a model developed by former colonial powers the result of which is “dislocated
cultural space” (Inda and Rosaldo 2002:25). While western culture has historically taken precedence through the process of
colonialism in more recent years that dominance has been challenged resulting in interconnected cultural space (Inda and Rosaldo
2002:26).

Post WWII, development focused on rebuilding countries devastated by the global conflict. Impacting the course of development
were two polarizing social ideologies: communism and democracy. Much of the economic and political development pursued by
the United States was geared toward stopping the spread of communism. The goal was to help underdeveloped countries, or
countries that did not economically use all their available resources to the degree deemed appropriate by the former colonial
powers, become modern. The assumption was that all countries were on a universal path to modernity, an idea straight out of
eighteenth century philosophies like social evolution (see theories section from the beginning of the quarter) and Social Darwinism.
Several institutions were started to aid in development, particularly on the economic level: United Nations (UN), World Bank
(WB), and International Monetary Fund (IMF).

The UN was chartered in 1945 with fifty-one countries as original members. The UN and its family of organizations work to
promote respect for human rights, protect the environment, fight disease, foster development, and reduce poverty. It oversees
progress and works to foster cooperation among nations. The UN has also become a “neutral” peacekeeper in more recent years,
but it is totally dependent upon member nations to provide military and financial resources to fulfill its mission. The UN currently
has 193 member states each of which has a single vote in the General Assembly. The UN Security Council, which is responsible for
overseeing international peace and security, has fifteen members: five permanent members (China, France, Russian Federation,
United Kingdom, and United States) and ten non-permanent members who are elected for a term of two-years by the General
Assembly. Any nation can take part in discussions of the Security Council, but only the fifteen members have a vote. A student of
history might recognize that the five permanent members of the Security Council were allies during WWII and represent the two
post-WWII social ideologies mentioned above.

Figure  - United Nations building, New York City.

At the same time that the UN was being organized, it was decided that an international banking system was integral to reconstruct
the post-war world economy. In July 1944 at Bretton Woods, NH, a conference of forty-four financial ministers from Allied nations
met to discuss the rebuilding of the world economy. The United States encouraged the foundation of the “twin sisters” – the World
Bank and International Monetary Fund. The WB focused on making loans to governments in order to rebuild railroads, highways,
bridges, ports, and other infrastructures. Its initial focus would be on rebuilding Western Europe and Japan, and then the focus
would shift to the underdeveloped world. In 2015, the WB had 188 member countries, or shareholders, each of which is required to
be a member of the IMF as well. Those members with the largest shares tend to have more influence in both institutions. The IMF’s
initial goal was to stabilize international currency exchange. In 2012, the IMF’s mandate was modified to include economic and
financial issues related to global stability.

The WB and IMF come under harsh criticism for their lending practices. In order to borrow money from the IMF or WB, debtor
countries must agree to implement structural adjustment policies “…ensure open market access for corporations while cutting
social spending on programs such as education, health care, and production credits for poor farmers” (Global Exchange 2011).
Debtor countries must also privatize publicly owned utilities and industries. Critics claim that the institutions are setting social and
economic policy without representation by elected representatives.
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Why was all this control deemed necessary? Walt Rostow, a preeminent development economist remarked in 1956 that the natural
resources located in underdeveloped nations should be kept safe from Communist control in order for the United States, Western
Europe, and Japan to maintain their way of life.

Development Models
Since the end of WWII, models of development have changed based on political, economic, and social needs. The earliest
development models were developed using several assumptions:

1. The model works anywhere; it can be universally applied without regard to specific cultural patterns – this is referred to
underdifferentiation, or the failure to recognize that cultural norms vary.

2. Non-monetary systems are “backward.” Any economic exchange that did not rely on the market system was inherently inferior.
Modernization = monetization. Traditional lifeways were viewed as an impediment to development because wealth was often
community based and not individually based.

3. There is a common destiny of society and the common good arises out of the pursuit of individual self-interests.
4. Living standards can be quantified with a monetary index, e.g., Gross National Product (GNP) and life expectancy. Basically,

they assumed that wealth is equal to happiness.

Modernization Model: This model is focused on change through economic growth. It is the basic model outlined above in the
background information on the World Bank and International Monetary Fund. Material progress through industrialization, market
expansion, and technological innovation are key components as is a democratic political system with consolidated power vested in
the state. Material progress would result in better lives for the citizenry even if the environment and society suffered. Critics of this
cookie-cutter approach to development claim that it is not sustainable because of the high consumption levels of resources.
Anthropological research indicates that this model is detrimental to indigenous peoples as their land and resources are subsumed by
the state and sold or leased to corporations for resource extraction, leading to destruction of their cultures. This model also
encourages reduction in both cultural and bio-diversity (Miller 2011). See Optional: Further Reading for information on specific
studies.

Growth-Oriented Development Model: Drawing on the modernization model and Rostow’s stages of growth theory (see Rostow’s
Theory of Modernization Development https://www.academia.edu/3596310/Rostows_theory_of_modernization_development), the
growth-oriented development model proposes that a trickle-down effect will occur when there is investment in economic growth.
As wealth increases for those investing in economic growth, some of the wealth will make its way down to those less well off
thereby positively impacting human welfare. Participation in the international market and industrialization of both agriculture and
manufacturing are key elements. Privatization of public services is also imperative. This may be familiar as these ideas are
incorporated in the World Bank and IMF structural adjustment policies (Miller 2011). One of the criticisms of this model is that it
ignores the fact that “underdeveloped nations” did not have a history of development. Such is not the case. Many indigenous
societies had well-established trade with other groups both close by and long distance. There were also lucrative indigenous
industries such as the Indian textile industry mentioned previously. This model concentrates resources into the hands of the few,
creating marked inequality in society. Recent research and criticism focuses on the unsustainability of this model of development.

Distributional Development Model: Growing out of criticism of the trickle-down effect, the distributional development model is
concerned with social equity. The distributional development model claims that no development program will work without
ensuring that there is equitable access to resources for all (Miller 2011).

Human Development Model: In this model, the focus is on investment in human welfare, better education, health care, security,
and safety, with the belief that it will lead to economic growth (Miller 2011).

Sustainable Development Model: Probably the most recent development model, sustainable development focuses on the
conservation of non-renewable resources and, in some cases, survival of indigenous peoples. This model also proposes investment
in development projects that are financially sustainable over time.

Indigenous Development Model: Indigenous development models draw on local cultural practices to promote realistic change and
not overinnovation (too much change in daily life).
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Figure  - Traditional cultivation in Bangladesh.

What is clear is that the development projects that work best are socially compatible and recognize that the economy is part of a
culture and not a separate entity. Culture fit or the practice of “…taking the local culture into account in project design” (Miller
2011: 369) is at the heart of a development project failure in rural Bangladesh. A farming cooperative program with support from
the government was begun with adult males, ignoring the traditional role of women in farming practices (male bias in development
is common) and requiring the use of crop seeds, fertilizers and pesticides. Over time, the pesticides entered the food chain through
seepage into local rivers and streams, which then were absorbed by fish and eventually people, causing an increase in birth defects.
The local people noticed that their livestock became sick and died after the increased use of pesticides for farming. The people
rejected the development program after some years and returned to their traditional ways of organic farming, sparking a “new
agricultural” movement, Nayakrishi, with the help of the Center for Development Alternatives, a non-governmental organization
based in Dhaka, the capital of Bangladesh (McKibben 2001). Since the Nayakrishi began over 300,000 Bengali families have
returned to organic farming and development projects focused on culture fit like that of Hunger Free World
(www.hungerfree.net/english/wh...desh/lcbd.html ) have been successful.

Figure  - Pastoralists, Lake Turkana, 1979.

In East Africa, the World Bank sponsored an irrigation and settlement project geared to transform local pastoralists into small-scale
sedentary farmers. Pastoralists were expected to simply abandon their traditional way of life and their territory turned over to new
commercial farms. While this would have benefitted the commercial farmers it required the pastoralists to work “…three times
harder growing rice and picking cotton for the bosses,” a case of overinnovation (Kottak 1990: 725). This project failed and was
canceled and redesigned. World Bank projects in South Asia, South America, the Middle East, and West Africa also failed when
culture fit was not considered. Unfortunately, there are numerous development projects that result in the loss of land and resources
for local, indigenous populations; from hydroelectric dams and logging (Kayapo, Amazon rainforest) to fish-processing factories in
pastoral areas of Kenya and international trade agreements like the North American Free Trade Agreement – NAFTA (Zapatista,
Mexico), traditional lifeways are at risk due to development aggression, the “imposition of development projects and policies
without the free, prior, and informed consent of the affected people (Miller 2011: 377).

Anthropology and Development
Anthropologists specializing in development studies may call themselves applied anthropologists, economic anthropologists,
environmental anthropologists, ecological anthropologists, or development anthropologists. Anthropological approaches to
development are important because,
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…[anthropology provides] the analytical means to understand the heterogeneity of loca/
actors and their interests, to see the multiple links in their social lives and appreciate
their everyday strategies, to tap into local understandings and comprehend resistance to
perceived outside interference (Sillitoe 2007: 154 quoted in O’Driscoll 2009: 17).

While anthropology might not have a monopoly on insight into multidisciplinary approaches or insight into the benefits of
including indigenous knowledge, it is at the forefront of anthropological approaches. Involvement in development projects may
create an ethical dilemma for anthropologists, as the tenet that is drilled into every anthropology student’s head is not to change the
cultures we study and to do no harm. As outlined above there are development projects that do not help people in the way that the
planners envision. Frankly, it is not uncommon for the interests of development planners and local peoples to conflict. Some argue
that it is imperative for anthropologist to be involved in development discourse to work with local people to help them assess their
needs and ideas for change or to even advocate for localized, community-specific initiatives. Some anthropologists suggest that we
should not be involved with international development agencies, but only with indigenous rights movements. Still others suggest
that anthropologists study both small and large development institutions in order to better understand the development system.
Anthropological data can help development projects maximize social and economic benefits by ensuring projects are a cultural fit,
respond to local needs, involve the appropriate local social actors and organizations in the project, and are flexible (Gezen and
Kottak 2014).

Optional: Further Reading
Chollett, Donna L. Neoliberalism, Social Exclusion, and Social Movements. Lanham, MD: Lexington Books, 2013.

Corbridge, Stuart and Alpa Shah, eds. The Underbelly of the Indian Boom. London: Routledge, 2015.

Crate, Susan A. Cows, Kin, and Globalization: An Ethnography of Sustainability. Lanham, MD: AltaMira Press, 2006.

Dentan, Robert Knox, Kirk Endicott, Alberto G. Gomes, and M. B. Hooker. Malaysia and the “Original People”: A Case of Study
of the Impact of Development on Indigenous Peoples. Boston: Allyn and Bacon, 1997.

Edelman, Marc. Peasants Against Globalization: Rural Social Movements in Costa Rica. Stanford, CA: Stanford University Press,
1999. Ford, Lisa and Tim Rowse. Between Indigenous and Settler Governance. London: Routledge, 2014.

Fratkin, Elliot M. Ariall Pastoralists of Kenya: Surviving Drought and Development in Africa’s Arid Lands. Boston: Allyn and
Bacon, 1998.

Freeman, Milton M. R., Ingmar Egede, Lyudmila Bogoslovskaya, Igor I. Krupnik, Richard A. Caulfield, and Marc G. Stevenson.
Inuit, Whaling, and Sustainability. Walnut Creek, CA: AltaMira Press, 1998.

Gomes, Alberto. Modernity and Malaysia: Settling the Menraq Forest Nomads. London: Routledge, 2010.

Olsen, Kjell. “When Ethnic Identity Is a Private Matter.” Journal of Ethnology and Folkloristics 1, no. 1 (2007): 75-99.

Rudiak-Gould, Peter. Climate Change and Tradition in a Small Island State: The Rising Tide. London: Routledge, 2013.

Sahoo, Ahaya Kumar and Gabriel Sheffer, eds. Diaspora and Identity: Perspectives on South Asian Diaspora. London: Routledge,
2015.

Sejersen, Frank. Rethinking Greenland and the Arctic in the Era of Climate Change: New Northern Horizons. London: Routledge,
2015.

Stearman, ALlyn MacLean. Yuqui: Forest Nomads in a Changing World. New York: Holt, Rinehart, and Winston, 1989.

Suggs, David N. A Bagful of Locusts and the Baboon Woman: Constructions of Gender, Change, and Continuitu in Botswana. Fort
Worth, TX: Harcourt College Publishers, 2002.

Turner, Terence. “An Indigenous People’s Struggle for Social Equitable and Ecologically Sustainable Production: The Kayapo
Revolt Against Extractivism.” Journal of Latin American Anthropology 1, no. 1 (1995): 98-121.

Van Der Haar, Gemma. “Land Reform, the State, and the Zapatista Uprising in Chiapas.” Journal of Peasant Studies 32, no. 3-4
(2005): 484-507.
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1.2.5: GNI Per Capita, Atlas Method (Current US $)
GNI per capita (formerly GNP per capita) is the gross national income, converted to U.S. dollars using the World Bank Atlas
method, divided by the midyear population. GNI is the sum of value added by all resident producers plus any product taxes (less
subsidies) not included in the valuation of output plus net receipts of primary income (compensation of employees and property
income) from abroad. GNI, calculated in national currency, is usually converted to U.S. dollars at official exchange rates for
comparisons across economies, although an alternative rate is used when the official exchange rate is judged to diverge by an
exceptionally large margin from the rate actually applied in international transactions. To smooth fluctuations in prices and
exchange rates, a special Atlas method of conversion is used by the World Bank. This applies a conversion factor that averages the
exchange rate for a given year and the two preceding years, adjusted for differences in rates of inflation between the country, and
through 2000, the G-5 countries (France, Germany, Japan, the United Kingdom, and the United States). From 2001, these countries
include the Euro area, Japan, the United Kingdom, and the United States.

Figure  - Ten Poorest Nations in 2014. GNI Per Capita According to the World Bank.

Figure  - Ten Richest Nations in 2014. GNI Per Capita According to the World Bank.

Alphabetical List of Countries GNI Per Capita

Country name 2011 2012 2013 2014

Afghanistan 570 720 730 680

Albania 4,390 4,360 4,480 4,450

Algeria 4,590 5,200 5,510 5,490

American Samoa     

Andorra 40,580 41,010 43,270  

Angola     
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Country name 2011 2012 2013 2014

Antigua and Barbuda 12,370 12,850 13,030 13,300

Argentina 11,840 13,060 14,110 13,480

Armenia 3,420 3,760 3,930 4,020

Aruba     

Australia 50,130 59,810 65,500 64,600

Austria 50,310 49,830 50,600 49,600

Azerbaijan 5,530 6,290 7,350 7,600

Bahamas, The 21,290 21,430 21,190 20,980

Bahrain 17,860 19,470 21,060  

Bangladesh 870 950 1,010 1,080

Barbados 15,740 15,310   

Belarus 6,130 6,400 6,790 7,340

Belgium 47,010 47,090 47,240 47,240

Belize 4,140 4,260 4,350  

Benin 770 790 860 890

Bermuda 107,530 106,080 106,140  

Bhutan 2,170 2,320 2,340 2,370

Bolivia 2,010 2,280 2,620 2,870

Bosnia and Herzegovina 4,780 4,700 4,870 4,840

Botswana 6,510 7,190 7,370 7,240

Brazil 11,010 12,020 12,180 11,790

Brunei Darussalam  37,320   

Bulgaria 7,080 7,270 7,500 7,620

Burkina Faso 610 640 690 700

Burundi 220 240 250 270

Cabo Verde 3,540 3,470 3,530 3,450

Cambodia 810 880 960 1,020

Cameroon 1,210 1,230 1,290 1,350

Canada 47,090 51,030 52,570 51,630

Cayman Islands     

Central African Republic 480 480 310 320

Chad 890 960 980 980

Chile 12,350 14,350 15,270 14,910

China 5,000 5,870 6,710 7,400

Colombia 6,180 7,140 7,770 7,970

Comoros 770 770 790 790

Congo, Dem. Rep. 310 350 370 380

Congo, Rep. 2,230 2,510 2,620 2,720
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Country name 2011 2012 2013 2014

Costa Rica 7,980 9,040 9,780 10,120

Cote d’Ivoire 1,150 1,260 1,360 1,450

Croatia 14,050 13,460 13,460 12,980

Cuba 5,880    

Curacao     

Cyprus 31,490 28,890 27,520 26,370

Czech Republic 19,400 19,270 19,170 18,350

Denmark 61,490 60,680 61,740 61,330

Djibouti     

Dominica 6,890 6,760 6,710 6,930

Dominican Republic 5,430 5,680 5,860 6,040

Ecuador 4,900 5,410 5,810 6,090

Egypt, Arab Rep. 2,590 2,850 3,040 3,210

El Salvador 3,600 3,730 3,850 3,920

Equatorial Guinea 9,710 12,460 11,890 10,210

Eritrea 480    

Estonia 15,880 17,040 18,390 19,010

Ethiopia 390 410 470 550

Faroe Islands     

Fiji 3,610 4,020 4,660 4,870

Finland 49,910 48,670 49,050 48,440

France 44,220 43,030 43,530 42,950

French Polynesia     

Gabon 8,890 9,460 9,910 9,720

Gambia, The 520 520 500 460

Georgia 3,300 3,860 4,230 4,490

Germany 46,480 46,680 46,390 47,590

Ghana 1,410 1,570 1,740 1,590

Greece 25,020 23,860 22,810  

Greenland     

Grenada 7,180 7,160 7,450 7,910

Guam     

Guatemala 2,830 3,070 3,290 3,430

Guinea 400 430 450 470

Guinea-Bissau 590 580 570 550

Guyana 3,190 3,600 3,940  

Haiti 700 750 800 820

Honduras 2,090 2,200 2,250 2,270
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Country name 2011 2012 2013 2014

Hong Kong SAR, China 35,690 36,320 38,520 40,320

Hungary 13,050 12,850 13,350 13,340

Iceland 37,590 40,530 46,350  

India 1,410 1,500 1,530 1,570

Indonesia 3,010 3,580 3,740 3,630

Iran, Islamic Rep. 6,730 7,010 7,120  

Iraq 4,800 6,130 6,900 6,530

Ireland 43,100 42,160 44,450 46,520

Isle of Man     

Israel 31,190 32,470 34,310 35,320

Italy 37,690 36,000 35,370 34,580

Jamaica 4,790 5,200 5,250 5,150

Japan 45,190 47,830 46,330 42,000

Jordan 4,370 4,660 4,940 5,160

Kazakhstan 8,190 9,780 11,560 11,850

Kenya 1,040 1,090 1,180 1,290

Kiribati 1,940 2,420 2,710 2,950

Korea, Dem. People’s Rep.     

Korea, Rep. 22,620 24,640 25,870 27,090

Kuwait 42,860 49,600 52,060 49,300

Kyrgyz Republic 880 1,040 1,220 1,250

Lao PDR 1,120 1,300 1,490 1,660

Latvia 13,140 13,790 14,930 15,250

Lebanon 9,070 9,410 9,610 10,030

Lesotho 1,370 1,460 1,550 1,330

Liberia 320 340 370 370

Libya 4,660 10,860 10,520 7,820

Liechtenstein     

Lithuania 13,020 13,950 15,140 15,410

Luxembourg 75,650 73,980 73,510 75,960

Macao SAR, China 55,400 61,920 71,130 76,270

Macedonia, FYR 4,820 4,760 4,980 5,150

Madagascar 420 430 440 440

Malawi 370 320 280 250

Malaysia 9,080 10,200 10,850 11,120

Maldives 5,850 5,930 5,980 6,410

Mali 610 600 620 650

Malta 20,100 20,000 21,000  
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Country name 2011 2012 2013 2014

Marshall Islands 3,880 3,940 4,250 4,390

Mauritania 1,200 1,290 1,330 1,270

Mauritius 8,320 9,010 9,580 9,630

Mexico 8,870 9,560 9,720 9,870

Micronesia, Fed. Sts. 3,050 3,220 3,280 3,200

Moldova 1,990 2,140 2,470 2,560

Monaco     

Mongolia 2,600 3,670 4,360 4,280

Montenegro 7,240 7,000 7,330 7,320

Morocco 2,980 2,960 3,080 3,070

Mozambique 480 520 590 600

Myanmar    1,270

Namibia 4,970 5,450 5,740 5,630

Nepal 610 690 730 730

Netherlands 54,120 52,500 52,470 51,860

New Caledonia     

New Zealand 31,890 36,320 39,340 41,070

Nicaragua 1,600 1,700 1,790 1,870

Niger 360 390 400 410

Nigeria 1,720 2,470 2,700 2,970

Northern Mariana Islands     

Norway 90,270 99,100 104,010 103,620

Oman 15,160 16,640 16,870  

Pakistan 1,150 1,260 1,360 1,400

Palau 9,530 9,920 10,000 11,110

Panama 8,240 9,170 10,860 11,130

Papua New Guinea 1,520 1,820 2,040 2,240

Paraguay 3,250 3,430 4,190 4,400

Peru 4,870 5,650 6,230 6,360

Philippines 2,640 3,000 3,340 3,500

Poland 12,940 13,290 13,490 13,680

Portugal 22,660 21,150 21,340 21,360

Puerto Rico 17,320 18,420 19,310  

Qatar 71,850 80,340 89,210 92,200

Romania 8,610 8,750 9,270 9,520

Russian Federation 10,820 12,730 13,810 13,220

Rwanda 590 640 670 700

Samoa 3,590 3,860 3,960 4,060
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Country name 2011 2012 2013 2014

San Marino     

Sao Tome and Principe 1,260 1,360 1,540 1,670

Saudi Arabia 20,450 23,690 25,140  

Senegal 1,030 1,040 1,040 1,050

Serbia 5,910 5,700 6,050 5,820

Seychelles 11,060 12,200 13,540 14,120

Sierra Leone 500 520 680 700

Singapore 48,330 51,390 54,580 55,150

Sint Maarten (Dutch part)     

Slovak Republic 17,210 17,450 17,910 17,750

Slovenia 24,590 23,300 23,190 23,580

Solomon Islands 1,120 1,520 1,830 1,830

Somalia     

South Africa 7,050 7,640 7,410 6,800

South Sudan 910 820 970 970

Spain 31,140 29,850 29,540 29,390

Sri Lanka 2,520 2,910 3,150 3,440

St. Kitts and Nevis 13,010 13,070 14,000 14,920

St. Lucia 6,900 6,960 7,110 7,260

St. Martin (French part)     

St. Vincent and the
Grenadines

6,070 6,350 6,540 6,610

Sudan 1,410 1,650 1,670 1,710

Suriname 8,430 9,070 9,650 9,950

Swaziland 3,010 3,460 3,680 3,550

Sweden 56,090 58,680 61,340 61,570

Switzerland 79,290 84,590 88,120 84,720

Syrian Arab Republic     

Tajikistan 790 890 1,000 1,080

Tanzania 740 780 850 920

Thailand 5,000 5,610 5,840 5,780

Timor-Leste 3,630 3,940 3,680 2,680

Togo 460 490 520 570

Tonga 3,830 4,210 4,300 4,260

Trinidad and Tobago 14,160 15,390 16,920 20,070

Tunisia 4,000 4,120 4,200 4,230

Turkey 10,490 10,800 10,970 10,830

Turkmenistan 4,660 5,410 6,880 8,020
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Country name 2011 2012 2013 2014

Turks and Caicos Islands     

Tuvalu 5,080 5,650 5,840 5,720

Uganda 610 630 630 670

Ukraine 3,110 3,500 3,760 3,560

United Arab Emirates 35,250 40,130 43,440 44,600

United Kingdom 40,190 41,010 42,040 43,390

United States 50,450 52,530 53,720 55,230

Uruguay 12,010 13,910 15,640 16,350

Uzbekistan 1,510 1,730 1,940 2,090

Vanuatu 2,860 2,950 3,200 3,160

Venezuela, RB 11,790 12,500   

Vietnam 1,390 1,550 1,740 1,890

Virgin Islands (U.S.)     

West Bank and Gaza 2,560 3,070 3,060 3,060

Yemen, Rep. 1,060 1,180 1,300  

Zambia 1,400 1,650 1,700 1,680

Zimbabwe 690 770 820 840

This page titled 1.2.5: GNI Per Capita, Atlas Method (Current US $) is shared under a not declared license and was authored, remixed, and/or
curated by Lumen Learning.
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1.2.6: Technology
Technology is an important aspect of Cultural Anthropology. Anthropologists have studied the examples of material life
established in different human civilizations. Some examples of these universal differences are in shelter, attire, tools and methods
for acquiring food and producing material goods. Some anthropologists focus their main concern on studying technology in diverse
societies or the progression of technology. Individuals concerned with material life also illustrate the primary environment for
which technologies have been revolutionized. In Anthropology, technology is often studied in relationship to the natural
environment that it was developed in.

Different cultures use technology in different ways. Western technology that is used in non-Western cultures are being used in new
and creative ways. Although some of the new uses for the technology are unexpected, it makes sense in the context of the different
cultures. An example would be the ipod in the African country of Benin in which predominantly students of higher education, who
speak French as well as their native language and go to a Private University. The Ipods are shipped from England, France, and the
United States. The country of Benin is sometimes referred to as “little America” because the country has a good economic system
and isn’t involved in wars, ethnic cleansing, or starvation like other countries. Students here try to imitate students from European
and American schools. This trend is not concurrent throughout Africa, due to political differences.

Figure 

Some anthropologists analyze the ways in which technologies and settings shape each other, and others analyze the way non-
Western civilizations have reacted in regards to political and economic strife of colonialism and capitalist industrialized technology.
With globalization, all people increasingly consume material goods and technologies manufactured beyond their own culture.
Anthropologists have proven that non-Western inhabitants do not mindlessly imitate Western customs for the use of technology;
instead they utilize Western technologies in creative ways, which are often unforeseen and can be adaptive or maladaptive. A cargo
cult could be considered an example of the creative use of new technology.

An example of differences in culture can also be found within the same culture. For example, the differences between generations
in the American culture. For the adult generation it is much harder to do the simple tasks that young adults do daily with
technology. This is because they were not raised with the technology constantly surrounding them like this generation has been.
Today teenagers rarely go a day without using either their cell phone, laptop, ipod, or a television.
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1.2.7: The Global Digital Divide
The global digital divide describes global disparities, primarily between developed and developing countries, in regards to access
to computing and information resources such as the Internet and the opportunities derived from such access.  As with a smaller
unit of analysis, this gap describes an inequality that exists, referencing a global scale.

The Internet is expanding very quickly, and not all countries—especially developing countries—are able to keep up with the
constant changes. The term “digital divide” doesn’t necessarily mean that someone doesn’t have technology; it could mean that
there is simply a difference in technology. These differences can refer to, for example, high-quality computers, fast Internet,
technical assistance, or telephone services. The difference between all of these is also considered a gap.

Figure  - Internet users in 2012 as a percentage of a country’s population. Source: International Telecommunications Union.

Figure  - Internet users per 100 inhabitants. Source: International Telecommunications Union.

Worldwide Internet users

 2005 2010 2014

World population 6.5 billion 6.9 billion 7.2 billion

Not using the Internet 84% 70% 60%

Using the Internet 16% 30% 40%

Users in the developing world 8% 21% 32%

[64]
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Users in the developed world 51% 67% 78%

 Estimate. 

Source: International Telecommunications Union.

Internet users by region

 2005 2010 2014

Africa 2% 10% 19%

Americas 36% 49% 65%

Arab States 8% 26% 41%

Asia and Pacific 9% 23% 32%

Commonwealth of 
Independent States

10% 34% 56%

Europe 46% 67% 75%

 Estimate. 

Source: International Telecommunications Union.

Figure  - Fixed broadband Internet subscriptions in 2012 as a percentage of a country’s population. Source: International
Telecommunications Union.

Figure  - Mobile broadband Internet subscriptions in 2012 as a percentage of a country’s population. Source: International
Telecommunications Union.

Worldwide broadband subscriptions
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 2007 2010 2014

World population 6.6 billion 6.9 billion 7.2 billion

Fixed broadband 5% 8% 10%

Developing world 2% 4% 6%

Developed world 18% 24% 27%

Mobile broadband 4% 11% 32%

Developing world 1% 4% 21%

Developed world 19% 43% 84%

 Estimate. 

Source: International Telecommunications Union.

Broadband subscriptions by region

Fixed subscriptions: 2007 2010 2014

Africa 0.1% 0.2% 0.4%

Americas 11% 14% 17%

Arab States 1% 2% 3%

Asia and Pacific 3% 6% 8%

Commonwealth of 
Independent States

2% 8% 14%

Europe 18% 24% 28%

Mobile subscriptions: 2007 2010 2014

Africa 0.2% 2% 19%

Americas 6% 23% 59%

Arab States 0.8% 5% 25%

Asia and Pacific 3% 7% 23%

Commonwealth of 
Independent States

0.2% 22% 49%

Europe 15% 29% 64%

 Estimate. 

Source: International Telecommunications Union.

Thhe Global Digital Divide versus the Digital Divide
The global digital divide is a special case of the digital divide, the focus is set on the fact that “Internet has developed unevenly
throughout the world”  causing some countries to fall behind in technology, education, labor, democracy, and tourism. The
concept of the digital divide was originally popularized in regard to the disparity in Internet access between rural and urban areas of
the United States of America; the global digital divide mirrors this disparity on an international scale.

The global digital divide also contributes to the inequality of access to goods and services available through technology. Computers
and the Internet provide users with improved education, which can lead to higher wages; the people living in nations with limited
access are therefore disadvantaged.  This global divide is often characterized as falling along what is sometimes called the north-
south divide of “northern” wealthier nations and “southern” poorer ones.

Obstacles to Overcoming the Global Digital Divide
Some people argue that basic necessities need to be considered before achieving digital inclusion, such as an ample food supply
and quality health care. Minimizing the global digital divide requires considering and addressing the following types of access:

a
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Physical Access

Involves, “the distribution of ICT devices per capita…and land lines per thousands”. Individuals need to obtain access to
computers, landlines, and networks in order to access the Internet. This access barrier is also addressed in Article 21 of the
Convention on the Rights of Persons with Disabilities by the United Nations.

Financial Access

The cost of ICT devices, traffic, applications, technician and educator training, software, maintenance and infrastructures require
ongoing financial means.

Socio-demographic Access

Empirical tests have identified that several socio-demographic characteristics foster or limit ICT access and usage. Among different
countries, educational levels and income are the most powerful explanatory variables, with age being a third one.  Others, like
gender, don’t seem to have much of an independent effect.

Cognitive Access

In order to use computer technology, a certain level of information literacy is needed. Further challenges include information
overload and the ability to find and use reliable information.

Design Access

Computers need to be accessible to individuals with different learning and physical abilities including complying with Section 508
of the Rehabilitation Act as amended by the Workforce Investment Act of 1998 in the United States.

Institutional Access

In illustrating institutional access, Wilson states “the numbers of users are greatly affected by whether access is offered only
through individual homes or whether it is offered through schools, community centers, religious institutions, cybercafés, or post
offices, especially in poor countries where computer access at work or home is highly limited”.

Political Access

Guillen & Suarez argue that that “democratic political regimes enable a faster growth of the Internet than authoritarian or
totalitarian regimes”.  The Internet is considered a form of e-democracy and attempting to control what citizens can or cannot
view is in contradiction to this. Recently situations in Iran and China have denied people the ability to access certain website and
disseminate information. Iran has also prohibited the use of high-speed Internet in the country and has removed many satellite
dishes in order to prevent the influence of western culture, such as music and television.

Cultural Access

Many experts claim that bridging the digital divide is not sufficient and that the images and language needed to be conveyed in a
language and images that can be read across different cultural lines.
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1.2.8: Global Life Expectancy and Mortality Statistics

Figure  - Life Expectancy at Birth, 2015. Top and Bottom 5 Countries. Source: World Health Organization (WHO) World
Health Statistics 2016: Monitoring health for the SDGs Publication

Figure  - Countries with the highest and lowest life expectancy at birth (in years), by sex, 2015. Source: World Health
Organization (WHO) World Health Statistics 2016: Monitoring health for the SDGs Publication

Global Life Expectancy

Global life expectancy in 2015 was 71.4 years. On average, women live longer than men. Female life expectancy is 73.8 years.
Male life expectancy is 69.1 years.
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Figure  - Life expectancy at birth and healthy life expectancy at birth (years), both sexes, 2015. Source: World Health
Organization (WHO) World Health Statistics 2016: Monitoring health for the SDGs Publication

Maternal Mortality
Mothers are more likely to die in Africa due to complications from childbirth and pregnancy.

Hemorrhage, hypertension, and infection are most likely causes of death.
Most of these deaths are preventable.
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Figure  - Maternal mortality ratio (per 100 000 live births), 2015: Source World Health Organization (WHO) World Health
Statistics 2016: Monitoring health for the SDGs Publication

Under-Five Mortality and Neonatal Mortality

In 2015, 45% of deaths that occurred to children under-five were newborn. Main causes of neonatal deaths are prematurity, sepsis
and birth-related complications.

Main causes of post neonatal deaths are pneumonia, diarrhea, injuries and malaria.
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Figure  - Under-five mortality and neonatal mortality rates (per 1000 live births), 2015: Source World Health Organization
(WHO) World Health Statistics 2016: Monitoring health for the SDGs Publication
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World Health Statistics 2016: Monitoring health for the SDGs Publication 
http://www.who.int/gho/publications/world_health_statistics/2016/en/

1.2.8: Global Life Expectancy and Mortality Statistics is shared under a not declared license and was authored, remixed, and/or curated by
LibreTexts.

14.8: Global Life Expectancy and Mortality Statistics by Lumen Learning is licensed CC BY-SA 4.0. Original source:
https://www.collegesidekick.com/study-guides/culturalanthropology.

1.2.8.5

https://libretexts.org/
https://socialsci.libretexts.org/@go/page/118203?pdf
https://remote.rsccd.edu/gho/publications/world_health_statistics/2016/en/,DanaInfo=www.who.int+
https://socialsci.libretexts.org/Courses/Diablo_Valley_College/ANTHRO_130%3A_Intro_to_Cultural_Anthropology_(Bazua)/01%3A_Development_of_Anthropological_Ideas/1.02%3A_Globalization/1.2.08%3A_Global_Life_Expectancy_and_Mortality_Statistics
https://socialsci.libretexts.org/Courses/Diablo_Valley_College/ANTHRO_130%3A_Intro_to_Cultural_Anthropology_(Bazua)/01%3A_Development_of_Anthropological_Ideas/1.02%3A_Globalization/1.2.08%3A_Global_Life_Expectancy_and_Mortality_Statistics?no-cache
https://socialsci.libretexts.org/@go/page/6021
https://creativecommons.org/licenses/by-sa/4.0/
https://www.collegesidekick.com/study-guides/culturalanthropology


1.2.9.1 https://socialsci.libretexts.org/@go/page/118204

1.2.9: Global Warming
Global warming and climate change are terms for the observed century-scale rise in the average temperature of the Earth’s
climate system and its related effects.  Multiple lines of scientific evidence show that the climate system is warming.
Although the increase of near-surface atmospheric temperature is the measure of global warming often reported in the popular
press, most of the additional energy stored in the climate system since 1970 has gone into ocean warming. The remainder has
melted ice and warmed the continents and atmosphere.  Many of the observed changes since the 1950s are unprecedented over
tens to thousands of years.  On 12 November 2015, NASA scientists reported that human-made carbon dioxide (CO ) continues
to increase above levels not seen in hundreds of thousands of years: currently, about half of the carbon dioxide released from the
burning of fossil fuels is not absorbed by vegetation and the oceans and remains in the atmosphere.

Figure  - Global mean surface temperature change from 1880 to 2015, relative to the 1951–1980 mean. The black line is the
annual mean and the red line is the 5-year running mean. Source: NASA GISS.

Figure  - World map showing surface temperature trends (°C per decade) between 1950 and 2014. Source: NASA GISS.

Scientific understanding of global warming is increasing. The Intergovernmental Panel on Climate Change (IPCC) reported in
2014 that scientists were more than 95% certain that global warming is mostly being caused by increasing concentrations of
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greenhouse gases (GHG) and other human (anthropogenic) activities.  Climate model projections summarized in the
report indicated that during the 21st century the global surface temperature is likely to rise a further 0.3 to 1.7 °C (0.5 to 3.1 °F) for
their lowest emissions scenario using stringent mitigation and 2.6 to 4.8 °C (4.7 to 8.6 °F) for their highest.  These findings have
been recognized by the national science academies of the major industrialized nations  and are not disputed by any scientific
body of national or international standing.

Figure  - Fossil fuel related carbon dioxide (CO2) emissions compared to five of the IPCC’s “SRES” emissions scenarios,
published in 2000. The dips are related to global recessions. Image source: Skeptical Science.

Figure  - Fossil fuel related carbon dioxide emissions over the 20th century. Image source: EPA.

Future climate change and associated impacts will differ from region to region around the globe.  Anticipated effects include
warming global temperature, rising sea levels, changing precipitation, and expansion of deserts in the subtropics.  Warming is
expected to be greater over land than over the oceans and greatest in the Arctic, with the continuing retreat of glaciers, permafrost
and sea ice. Other likely changes include more frequent extreme weather events including heat waves, droughts, heavy rainfall with
floods and heavy snowfall;  ocean acidification; and species extinctions due to shifting temperature regimes. Effects significant
to humans include the threat to food security from decreasing crop yields and the abandonment of populated areas due to rising sea
levels.  Because the climate system has a large inertia and CO  will stay in the athmosphere for a long time, many of these
effects will not only exist for decades or centuries, but will persist for tens of thousands of years.

Possible societal responses to global warming include mitigation by emissions reduction, adaptation to its effects, building systems
resilient to its effects, and possible future climate engineering. Most countries are parties to the United Nations Framework
Convention on Climate Change (UNFCCC),  whose ultimate objective is to prevent dangerous anthropogenic climate change.
The UNFCCC have adopted a range of policies designed to reduce greenhouse gas emissions  and to assist in
adaptation to global warming.  Parties to the UNFCCC have agreed that deep cuts in emissions are required,  and that
future global warming should be limited to below 2.0 °C (3.6 °F) relative to the pre-industrial level.

Public reactions to global warming and general fears of its effects are also steadily on the rise, with a global 2015 Pew Research
Center report showing a median of 54% who consider it “a very serious problem”. There are, however, significant regional
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differences. Notably, Americans and Chinese, whose economies are responsible for the greatest annual CO2 emissions, are among
the least concerned.

Figure  - Map of the Earth with a six-meter sea level rise represented in red. Credit: NASA Source:
www.livescience.com/19212-sea...nt-future.html

Notes
1. Scientific journals use “global warming” to describe an increasing global average temperature just at earth’s surface, and most

of these authorities further limit “global warming” to such increases caused by human activities or increasing greenhouse gases.
2. The 2001 joint statement was signed by the national academies of science of Australia, Belgium, Brazil, Canada, the Caribbean,

the People’s Republic of China, France, Germany, India, Indonesia, Ireland, Italy, Malaysia, New Zealand, Sweden, and the
UK.  The 2005 statement added Japan, Russia, and the U.S. The 2007 statement added Mexico and South Africa. The
Network of African Science Academies, and the Polish Academy of Sciences have issued separate statements. Professional
scientific societies include American Astronomical Society, American Chemical Society, American Geophysical Union,
American Institute of Physics, American Meteorological Society, American Physical Society, American Quaternary
Association, Australian Meteorological and Oceanographic Society, Canadian Foundation for Climate and Atmospheric
Sciences, Canadian Meteorological and Oceanographic Society, European Academy of Sciences and Arts, European
Geosciences Union, European Science Foundation, Geological Society of America, Geological Society of Australia, Geological
Society of London-Stratigraphy Commission,InterAcademy Council, International Union of Geodesy and Geophysics,
International Union for Quaternary Research, National Association of Geoscience Teachers, National Research Council (US),
Royal Meteorological Society, and World Meteorological Organization.

3. Earth has already experienced almost 1/2 of the 2.0 °C (3.6 °F) described in the Cancún Agreement. In the last 100 years,
Earth’s average surface temperature increased by about 0.8 °C (1.4 °F) with about two thirds of the increase occurring over just
the last three decades.

4. The greenhouse effect produces an average worldwide temperature increase of about 33 °C (59 °F) compared to black body
predictions without the greenhouse effect, not an average surface temperature of 33 °C (91 °F). The average worldwide surface
temperature is about 14 °C (57 °F).

5. A rise in temperature from 10 °C to 20 °C is not a doubling of absolute temperature; a rise from (273 + 10) K = 283 K to (273 +
20) K = 293 K is an increase of (293 − 283)/283 = 3.5 %.
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1.2.10: Indigenous People

Figure  - A Navajo man on horseback in Monument valley, Arizona.

Figure  - Some Inuit people on a traditional qamutik (dog sled) in Cape Dorset,Nunavut, Canada.

Indigenous people, aboriginal people, or native people, are groups protected in international or national legislation as having a
set of specific rights based on their linguistic and historical ties to a particular territory, their cultural and historical distinctiveness
from other populations.  The legislation is based on the conclusion that certain indigenous people are vulnerable to exploitation,
marginalization, oppression, forced assimilation, and genocide by nation states formed from colonizing populations or by
politically dominant, different ethnic groups.

A special set of political rights in accordance with international law have been set forth by international organizations such as the
United Nations, the International Labour Organization and the World Bank.  The United Nations has issued a Declaration on the
Rights of Indigenous Peoplesto guide member-state national policies to collective rights of indigenous people—such as culture,
identity, language, and access to employment, health, education, and natural resources. Estimates put the total population of
indigenous peoples from 220 million to 350 million.
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A defining characteristic for an indigenous group is that it has preserved traditional ways of living, such as present or historical
reliance upon subsistence-based production (based on pastoral, horticultural and/or hunting and gathering techniques), and a
predominantly non-urbanized society. Not all indigenous groups share these characteristics. Indigenous societies may be either
settled in a given locale/region or exhibit a nomadic lifestyle across a large territory, but are generally historically associated with a
specific territory on which they depend. Indigenous societies are found in every inhabited climate zone and continent of the world.

Indigenous peoples are increasingly faced with threats to their sovereignty, environment, and access to natural resources. Examples
of this can be the deforestation of tropical rainforests where several of the native tribe’s subsistence and their normal lifestyle are
threatened. Assimilative colonial policies resulted in ongoing issues related to aboriginal child protection.

Indigenous Rights and Other Issues

Figure  - The New Zealand delegation endorses the United Nations Declaration on the Rights of Indigenous Peoples in
April 2010.

Indigenous peoples confront a diverse range of concerns associated with their status and interaction with other cultural groups, as
well as changes in their inhabited environment. Some challenges are specific to particular groups; however, other challenges are
commonly experienced.  These issues include cultural and linguistic preservation, land rights, ownership and exploitation of
natural resources, political determination and autonomy, environmental degradation and incursion, poverty, health, and
discrimination.

The interaction between indigenous and non-indigenous societies throughout history has been complex, ranging from outright
conflict and subjugation to some degree of mutual benefit and cultural transfer. A particular aspect of anthropological study
involves investigation into the ramifications of what is termed first contact, the study of what occurs when two cultures first
encounter one another. The situation can be further confused when there is a complicated or contested history of migration and
population of a given region, which can give rise to disputes about primacy and ownership of the land and resources.

Wherever indigenous cultural identity is asserted, common societal issues and concerns arise from the indigenous status. These
concerns are often not unique to indigenous groups. Despite the diversity of Indigenous peoples, it may be noted that they share
common problems and issues in dealing with the prevailing, or invading, society. They are generally concerned that the cultures of
Indigenous peoples are being lost and that indigenous peoples suffer both discrimination and pressure to assimilate into their
surrounding societies. This is borne out by the fact that the lands and cultures of nearly all of the peoples listed at the end of this
article are under threat. Notable exceptions are the Sakha and Komi peoples (two of the northern indigenous peoples of Russia),
who now control their own autonomous republics within the Russian state, and the Canadian Inuit, who form a majority of the
territory of Nunavut (created in 1999). In Australia, a landmark case, Mabo v Queensland (No 2),  saw the High Court of
Australia reject the idea of terra nullius. This rejection ended up recognizing that there was a pre-existing system of law practiced
by the Meriam people.
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It is also sometimes argued that it is important for the human species as a whole to preserve a wide range of cultural diversity as
possible, and that the protection of indigenous cultures is vital to this enterprise.

Human Rights Violations
The Bangladesh Government has stated that there are “no Indigenous Peoples in Bangladesh”.  This has angered the Indigenous
Peoples of Chittagong Hill Tracts, Bangladesh, collectively known as the Jumma. Experts have protested against this move of
the Bangladesh Government and have questioned the Government’s definition of the term “Indigenous Peoples”.  This move
by the Bangladesh Government is seen by the Indigenous Peoples of Bangladesh as another step by the Government to further
erode their already limited rights.

Both Hindu and Chams have experienced religious and ethnic persecution and restrictions on their faith under the current
Vietnamese government, with the Vietnamese state confisticating Cham property and forbidding Cham from observing their
religious beliefs. Hindu temples were turned into tourist sites against the wishes of the Cham Hindus. In 2010 and 2013 several
incidents occurred in Thành Tín and Phươc Nhơn villages where Cham were murdered by Vietnamese. In 2012, Vietnamese police
in Chau Giang village stormed into a Cham Mosque, stole the electric generator, and also raped Cham girls.  Cham in the
Mekong Delta have also been economically marginalised, with ethnic Vietnamese settling on land previously owned by Cham
people with state support.

The French, the Communist North Vietnamese, and the anti-Communist South Vietnamese all exploited and persecuted the
Montagnards. North Vietnamese Communists forcibly recruited “comfort girls” from the indigenous Montagnard peoples of the
Central Highlands and murdered those who didn’t comply, inspired by Japan’s use of comfort women. The Vietnamese viewed
and dealt with the indigenous Montagnards in the CIDG from the Central Highlands as “savages” and this caused a Montagnard
uprising against the Vietnamese.  The Vietnamese were originally centered around the Red River Delta but engaged in conquest
and seized new lands such as Champa, the Mekong Delta (from Cambodia) and the Central Highlands during Nam Tien, while the
Vietnamese received strong Chinese influence in their culture and civilization and were Sinicized, and the Cambodians and
Laotians were Indianized, the Montagnards in the Central Highlands maintained their own native culture without adopting external
culture and were the true indigenous natives of the region, and to hinder encroachment on the Central Highlands by Vietnamese
nationalists, the term Pays Montagnard du Sud-Indochinois PMSI emerged for the Central Highlands along with the natives being
addressed by the name Montagnard.  The tremendous scale of Vietnamese Kinh colonists flooding into the Central Highlands
has significantly altered the demographics of the region.  The anti-ethnic minority discriminatory policies by the Vietnamese,
environmental degradation, deprivation of lands from the natives, and settlement of native lands by a massive amount of
Vietnamese settlers led to massive protests and demonstrations by the Central Highland’s indigenous native ethnic minorities
against the Vietnamese in January–February 2001 and this event gave a tremendous blow to the claim often published by the
Vietnamese government that in Vietnam There has been no ethnic confrontation, no religious war, no ethnic conflict. And no
elimination of one culture by another.

Health Issues

In December 1993, the United Nations General Assembly proclaimed the International Decade of the World’s Indigenous People,
and requested UN specialized agencies to consider with governments and indigenous people how they can contribute to the success
of the Decade of Indigenous People, commencing in December 1994. As a consequence, the World Health Organization, at its
Forty-seventh World Health Assembly established a core advisory group of indigenous representatives with special knowledge of
the health needs and resources of their communities, thus beginning a long-term commitment to the issue of the health of
indigenous peoples.

The WHO notes that “Statistical data on the health status of indigenous peoples is scarce. This is especially notable for indigenous
peoples in Africa, Asia and eastern Europe”, but snapshots from various countries, where such statistics are available, show that
indigenous people are in worse health than the general population, in advanced and developing countries alike: higher incidence of
diabetes in some regions of Australia;  higher prevalence of poor sanitation and lack of safe water among Twa households in
Rwanda; a greater prevalence of childbirths without prenatal care among ethnic minorities in Vietnam;  suicide rates among
Inuit youth in Canada are eleven times higher than the national average; infant mortality rates are higher for indigenous peoples
everywhere.
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1.2.11: Cultural Survival
Cultural Survival (founded 1972) is a nonprofit group based in Cambridge, Massachusetts, US, which is dedicated to defending
the human rights of indigenous peoples.

History
Cultural Survival was founded by anthropologist David Maybury-Lewis and his wife, Pia,  in response to the opening up of the
Amazonian and South American hinterlands during the 1960s, and the drastic effects this had on Indigenous inhabitants. It has
since worked with Indigenous communities in Asia, Africa, South America, North America, and Australia, becoming the leading
US-based organization defending the rights of Indigenous Peoples around the world. Headquartered in Cambridge, Massachusetts,
Cultural Survival also has a satellite office for the Guatemala Radio Project in Guatemala. As of 2012, Cultural Survival had a four-
star rating from Charity Navigator.

Goals
To increase global understanding of indigenous peoples’ rights, cultures, and concerns
To empower indigenous peoples to be better self-advocates, and to partner with them to advocate for their human rights.

Publications
Cultural Survival Quarterly magazine has covered indigenous rights issues for nearly 30 years. Each issue includes feature
articles focused on themes of concern to indigenous peoples, as well as news pieces, interviews, and book reviews. All of the
authors are indigenous or are professionals who work closely with indigenous peoples.
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2. “Cultural Survival”. Charity Navigator. Archived from the original on 8 December 2012. Retrieved 8 December2012.
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1.2.12: Multiculturalism

Figure  - The Monument to Multiculturalism by Francesco Perilli in Toronto, Ontario, Canada. Four identical sculptures
are located in Buffalo City, South Africa; Changchun, China; Sarajevo, Bosnia and Sydney, Australia.

Multiculturalism describes the existence, acceptance, or promotion of multiple cultural traditions within a single jurisdiction,
usually considered in terms of the culture associated with an ethnic group. This can happen when a jurisdiction is created or
expanded by amalgamating areas with two or more different cultures (e.g. French Canada and English Canada) or through
immigration from different jurisdictions around the world (e.g. Australia, Canada,United States, United Kingdom, and many other
countries).

Multicultural ideologies and policies vary widely,  ranging from the advocacy of equal respect to the various cultures in a society,
to a policy of promoting the maintenance of cultural diversity, to policies in which people of various ethnic and religious groups are
addressed by the authorities as defined by the group to which they belong.

Multiculturalism that promotes maintaining the distinctiveness of multiple cultures is often contrasted to other settlement policies
such as social integration, cultural assimilation and racial segregation. Multiculturalism has been described as a “salad bowl” and
“cultural mosaic”.

Two different and seemingly inconsistent strategies have developed through different government policies and strategies. The first
focuses on interaction and communication between different cultures; this approach is also often known as interculturalism. The
second centers on diversity and cultural uniqueness which can sometimes result in intercultural competition over jobs among other
things and may lead to ethnic conflict.  Cultural isolation can protect the uniqueness of the local culture of a nation or area and
also contribute to global cultural diversity.  A common aspect of many policies following the second approach is that they avoid
presenting any specific ethnic, religious, or cultural community values as central.
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2.1: Culture Concept (Cowall and Mederios)
The Culture Concept

Emily Cowall, McMaster University

cowallee@mcmaster.ca 
Priscilla Medeiros, McMaster University

medeirp@mcmaster.ca

Compare and contrast the ideas of ethnocentrism and cultural relativism.
Describe the role that early anthropologists Sir James Frazer and Sir E. B. Tylor played in defining the concept of culture in
anthropology.
Identify the differences between armchair anthropology and participant-observer fieldwork and explain how Bronislaw
Malinowski contributed to the development of anthropological fieldwork techniques.
Identify the contributions Franz Boas and his students made to the development of new theories about culture.
Assess some of the ethical issues that can arise from anthropological research.

THOUGHTS ON CULTURE OVER A CUP OF COFFEE
Do you think culture can be studied in a coffee shop? Have you ever gone to a coffee shop, sat down with a book or laptop, and
listened to conversations around you? If you just answered yes, in a way, you were acting as an anthropologist. Anthropologists
like to become a part of their surroundings, observing and participating with people doing day-to-day things. As two
anthropologists writing a chapter about the culture concept, we wanted to know what other people thought about culture. What
better place to meet than at our community coffee shop?

Our small coffee shop was filled with the aroma of coffee beans, and the voices of people competed with the sound of the coffee
grinder. At the counter a chalkboard listed the daily specials of sandwiches and desserts. Coffee shops have their own language,
with vocabulary such as macchiato and latte. It can feel like entering a foreign culture. We found a quiet corner that would allow us
to observe other people, and hopefully identify a few to engage with, without disturbing them too much with our conversation. We
understand the way that anthropologists think about culture, but we were also wondering what the people sitting around us might
have to say. Would having a definition of culture really mean something to the average coffee-shop patron? Is a definition
important? Do people care? We were very lucky that morning because sitting next to us was a man working on his laptop, a service
dog lying at his feet.

Meeting Bob at the Coffee Shop

Having an animal in a food-service business is not usually allowed, but in our community people can have their service dogs with
them. This young golden retriever wore a harness that displayed a sign stating the owner was diabetic. This dog was very friendly;
in fact, she wanted to be touched and would not leave us alone, wagging her tail and pushing her nose against our hands. This is
very unusual because many service dogs, like seeing eye dogs, are not to be touched. Her owner, Bob, let us know that his dog
must be friendly and not afraid to approach people: if Bob needs help in an emergency, such as a diabetic coma, the dog must go to
someone else for help.

We enjoyed meeting Bob and his dog, and asked if he would like to answer our question: what is culture? Bob was happy to share
his thoughts and ideas.

Bob feels that language is very important to cultural identity. He believes that if one loses language, one also loses important
information about wildlife, indigenous plants, and ways of being. As a member of a First Nations tribe, Bob believes that words
have deep cultural meaning. Most importantly, he views English as the language of commerce. Bob is concerned with the influence
of Western consumerism and how it changes cultural identity.

Bob is not an anthropologist. He was just a person willing to share his ideas. Without knowing it though, Bob had described some
of the elements of anthropology. He had focused on the importance of language and the loss of tradition when it is no longer
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spoken, and he had recognized that language is a part of cultural identity. He was worried about globalization and consumerism
changing cultural values.

With Bob’s opinions in mind, we started thinking about how we, two cultural anthropologists, would answer the same question
about culture. Our training shapes our understandings of the question, yet we know there is more to culture concepts than a simple
definition. Why is asking the culture concept question important to anthropologists? Does it matter? Is culture something that we
can understand without studying it formally?

In this chapter, we will illustrate how anthropology developed the culture concept. Our journey will explore the importance of
storytelling and the way that anthropology became a social science. This will include learning about the work of important
scholars, how anthropology emerged in North America, and an overview of the importance of ethics.

STORIES AS A REFLECTION ON CULTURE
Stories are told in every culture and often teach a moral lesson to young children. Fables are similar, but often set an example for
people to live by or describe what to do when in a dangerous situation. They can also be a part of traditions, help to preserve ways
of life, or explain mysteries. Storytelling takes many different forms such as tall tales and folktales. These are for entertainment or
to discuss problems encountered in life. Both are also a form of cultural preservation, a way to communicate morals or values to the
next generation. Stories can also be a form of social control over certain activities or customs that are not allowed in a society.

A fable becomes a tradition by being retold and accepted by others in the community. Different cultures have very similar stories
sharing common themes. One of the most common themes is the battle between good and evil. Another is the story of the quest.
The quest often takes the character to distant lands, filled with real-life situations, opportunities, hardships, and heartaches. In both
of these types of stories, the reader is introduced to the anthropological concept known as the Other. What exactly is the Other? The
Other is a term that has been used to describe people whose customs, beliefs, or behaviors are different from one’s own.

Can a story explain the concept of the Other? Jonathan Swift’s Gulliver’s Travels is about four different voyages that Gulliver
undertakes. His first adventure is the most well-known; in the story, Lemuel Gulliver is a surgeon who plans a sea voyage when his
business fails. During a storm at sea, he is shipwrecked, and he awakens to find himself bound and secured by a group of captors,
the Lilliputians, who are six inches tall. Gulliver, having what Europeans consider a normal body height,

Figure 1: Travel writer Lemuel Gulliver is
captured and tied down by the Lilliputians.

suddenly becomes a giant. During this adventure, Gulliver is seen as an outsider, a stranger with different features and language.
Gulliver becomes the Other.

What lessons about culture can we learn from Gulliver’s Travels? Swift’s story offers lessons about cultural differences, conflicts
occurring in human society, and the balance of power. It also provides an important example of the Other. The Other is a matter of
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perspective in this story: Gulliver thinks the Lilliputians are strange and unusual. To Gulliver, the Lilliputians are the Other, but the
Lilliputians equally see Gulliver as the Other—he is a their captive and is a rare species of man because of his size.

The themes in Gulliver’s Travels describe different cultures and aspects of storytelling. The story uses language, customary
behaviors, and the conflict between different groups to explore ideas of the exotic and strange. The story is framed as an adventure,
but is really about how similar cultures can be. In the end, Gulliver becomes a member of another cultural group, learning new
norms, attitudes, and behaviors. At the same time, he wants to colonize them, a reflection of his former cultural self.

Stories are an important part of culture, and when used to pass on traditions or cultural values, they can connect people to the past.
Stories are also a way to validate religious, social, political, and economic practices from one generation to another. Stories are
important because they are used in some societies to apply social pressure, to keep people in line, and are part of shaping the way
that people think and behave.

Anthropologists as Storytellers

People throughout recorded history have relied on storytelling as a way to share cultural details. When early anthropologists
studied people from other civilizations, they relied on the written accounts and opinions of others; they presented facts and
developed their stories, about other cultures based solely on information gathered by others. These scholars did not have any direct
contact with the people they were studying. This approach has come to be known as armchair anthropology. Simply put, if a culture
is viewed from a distance (as from an armchair), the anthropologist tends to measure that culture from his or her own vantage point
and to draw comparisons that place the anthropologist’s culture as superior to the one being studied. This point of view is also
called ethnocentrism. Ethnocentrism is an attitude based on the idea that one’s own group or culture is better than any other.

 Figure 2: Sir James Frazer is among the founders of modern anthropology.
Early anthropological studies often presented a biased ethnocentric interpretation of the human condition. For example, ideas about
racial superiority emerged as a result of studying the cultures that were encountered during the colonial era. During the colonial era
from the sixteenth century to the mid–twentieth century, European countries (Britain, France, Germany, Belgium, Dutch Republic,
Spain, Portugal) asserted control over land (Asia, Africa, the Americas) and people. European ideas of wrong and right were used
as a measuring stick to judge the way that people in different cultures lived. These other cultures were considered primitive, which
was an ethnocentric term for people who were non-European. It is also a negative term suggesting that indigenous cultures had a
lack of technological advancement. Colonizers thought that they were superior to the Other in every way.

Armchair anthropologists were unlikely to be aware of their ethnocentric ideas because they did not visit the cultures they studied.
Scottish social anthropologist Sir James Frazer is well-known for his 1890 work The Golden Bough: A Study of Comparative
Religions. Its title was later changed to A Study in Magic and Religion, and it was one of the first books to describe and record
magical and religious beliefs of different culture groups around the world. Yet, this book was not the outcome of extensive study in
the field. Instead, Frazer relied on the accounts of others who had traveled, such as scholars, missionaries, and government
officials, to formulate his study.

Another example of anthropological writing without the use of fieldwork is Sir E. B. Tylor’s 1871 work Primitive Culture. Tylor,
who went on to become the first professor of anthropology at Oxford University in 1896, was an important influence in the
development of sociocultural anthropology as a separate discipline. Tylor defined culture as “that complex whole which includes
knowledge, belief, art, law, morals, custom, and any other capabilities and habits acquired by man as a member of society.”1 His
definition of culture is still used frequently today and remains the foundation of the culture concept in anthropology.

Tylor’s definition of culture was influenced by the popular theories and philosophies of his time, including the work of Charles
Darwin. Darwin formulated the theory of evolution by natural selection in his 1859 book On the Origin of Species. Scholars of the
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time period, including Tylor, believed

 Figure 3: Drawing of a Mother and Child in Malaysia from Anthropology: An
Introduction to the Study of Man and Civilization, E.B. Tyler. 1904

that cultures were subject to evolution just like plants and animals and thought that cultures developed over time from simple to
complex. Many nineteenth century anthropologists believed that cultures evolved through distinct stages. They labeled these stages
with terms such as savagery, barbarism, and civilization.2 These theories of cultural evolutionism would later be successfully
refuted, but conflicting views about cultural evolutionism in the nineteenth century highlight an ongoing nature versus nurture
debate about whether biology shapes behavior more than culture.

Both Frazer and Tylor contributed important and foundational studies even though they never went into the field to gather their
information. Armchair anthropologists were important in the development of anthropology as a discipline in the late nineteenth
century because although these early scholars were not directly experiencing the cultures they were studying, their work did ask
important questions that could ultimately only be answered by going into the field.

Anthropologists as Cultural Participants

The armchair approach as a way to study culture changed when scholars such as Bronislaw Malinowski, Alfred Radcliffe-Brown,
Franz Boas, and Margaret Mead took to the field and studied by being participants and observers. As they did, fieldwork became
the most important tool anthropologists used to understand the “complex whole” of culture.

Bronislaw Malinowski, a Polish anthropologist, was greatly influenced by the work of Frazer. However, unlike the armchair
anthropology approach Frazer used in writing The Golden Bough, 
Malinowski used more innovative ethnographic techniques, and his fieldwork took him off the veranda to study different cultures.
The off the veranda approach is different from armchair anthropology because it includes active participant-observation: traveling
to a location, living among people, and observing their day-to-day lives.

What happened when Malinowski came off the veranda? The Argonauts of the Western Pacific (1922) was considered the first
modern ethnography and redefined the approach to fieldwork. This book is part of Malinowski’s trilogy on the Trobriand Islanders.
Malinowski lived with them and observed life in their villages. By living among the islanders, Malinowski was able to learn about
their social life, food and shelter, sexual behaviors, community economics, patterns of kinship, and family.3

Malinowski went “native” to some extent during his fieldwork with the Trobriand Islanders. Going native means to become fully
integrated into a cultural group: taking leadership positions and assuming key roles in society; entering into a marriage or spousal
contract; exploring sexuality or fully participating in rituals. When an anthropologist goes native, the anthropologist is personally

https://libretexts.org/
https://creativecommons.org/licenses/by-nc/4.0/
https://socialsci.libretexts.org/@go/page/118209?pdf


2.1.5 https://socialsci.libretexts.org/@go/page/118209

Figure 4: Bronislaw Malinowski in the Trobriand Islands, 19g5—1918

involved with locals. In The Argonauts of the Western Pacific, Malinowski suggested that other anthropologists should “grasp the
native’s point of view, his relations to life, to realize his vision of his world.”4 However, as we will see later in this chapter,
Malinowski’s practice of going native presented problems from an ethical point of view. Participant-observation is a method to
gather ethnographic data, but going native places both the anthropologist and the culture group at risk by blurring the lines on both
sides of the relationship.

THE DEVELOPMENT OF THEORIES OF CULTURE

Anthropology in Europe

The discipline of cultural anthropology developed somewhat differently in Europe and North America, in particular in the United
States, during the nineteenth and early twentieth centuries with each region contributing new dimensions to the concept of culture.
Many European anthropologists were particularly interested in questions about how societies were structured and how they
remained stable over time. This highlighted emerging recognition that culture and society are not the same. Culture had been
defined by Tylor as knowledge, beliefs, and customs, but a society is more than just shared ideas or habits. In every society, people
are linked to one another through social institutions such as families, political organizations, and businesses. Anthropologists across
Europe often focused their research on understanding the form and function of these social institutions.

European anthropologists developed theories of functionalism to explain how social institutions contribute to the organization of
society and the maintenance of social order. Bronislaw Malinowski believed that cultural traditions were developed as a response to
specific human needs such as food, comfort, safety, knowledge, reproduction, and economic livelihood. One function of
educational institutions like schools, for instance, is to provide knowledge that prepares people to obtain jobs and make
contributions to society. Although he preferred the term structural-functionalism, the British anthropologist A.R. Radcliffe-Brown
was also interested in the way that social structures functioned to maintain social stability in a society over time.5 He suggested that
in many societies it was the family that served as the most important social structure because family relationships determined much
about an individual’s social, political, and economic relationships and these patterns were repeated from one generation to the next.
In a family unit in which the father is the breadwinner and the mother stays home to raise the children, the social and economic
roles of both the husband and the wife will be largely defined by their specific responsibilities within the family. If their children
grow up to follow the same arrangement, these social roles will be continued in the next generation.

In the twentieth century, functionalist approaches also became popular in North American anthropology, but eventually fell out of
favor. One of the biggest critiques of functionalism is that it views cultures as stable and orderly and ignores or cannot explain
social change. Functionalism also struggles to explain why a society develops one particular kind of social institution instead of
another. Functionalist perspectives did contribute to the development of more sophisticated concepts of culture by establishing the
importance of social institutions in holding societies together. While defining the division between what is cultural and what is
social continues to be complex, functionalist theory helped to develop the concept of culture by demonstrating that culture is not
just a set of ideas or beliefs, but consists of specific practices and social institutions that give structure to daily life and allow human
communities to function.

Anthropology in the United States
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 Figure 5: Franz Boas, one of the founders of American anthropology, 1915
During the development of anthropology in North America (Canada, United States, and Mexico), the significant contribution made
by the American School of Anthropology in the nineteenth and twentieth centuries was the concept of cultural relativism, which is
the idea that cultures cannot be objectively understood since all humans see the world through the lens of their own culture.
Cultural relativism is different than ethnocentrism because it emphasizes understanding culture from an insider’s view. The focus
on culture, along with the idea of cultural relativism, distinguished cultural anthropology in the United States from social
anthropology in Europe.

The participant-observation method of fieldwork was a revolutionary change to the practice of anthropology, but at the same time it
presented problems that needed to be overcome. The challenge was to move away from ethnocentrism, race stereotypes, and
colonial attitudes, and to move forward by encouraging anthropologists to maintain high ethical standards and open minds.

Franz Boas, an American anthropologist, is acknowledged for redirecting American anthropologists away from cultural
evolutionism and toward cultural relativism. Boas first studied physical science at the University of Kiel in Germany. Because he
was a trained scientist, he was familiar with using empirical methods as a way to study a subject. Empirical methods are based on
evidence that can be tested using observation and experiment.

In 1883, Franz Boas went on a geographical expedition to Baffin Island in the Canadian Arctic. The Central Eskimo (1888) details
his time spent on Baffin Island studying the culture and language of the central Eskimo (Inuit) people. He studied every aspect of
their culture such as tools, clothing, and shelters. This study was Boas’ first major contribution to the American school of
anthropology and convinced him that cultures could only be understood through extensive field research. As he observed on Baffin
Island, cultural ideas and practices are shaped through interactions with the natural environment. The cultural traditions of the Inuit
were suited for the environment in which they lived. This work led him to promote cultural relativism: the principle that a culture
must be understood on its own terms rather than compared to an outsider’s standard. This was an important turning point in
correcting the challenge of ethnocentrism in ethnographic fieldwork.6

Boas is often considered the originator of American anthropology because he trained the first generation of American
anthropologists including Ruth Benedict, Margaret Mead, and Alfred Kroeber. Using a commitment to cultural relativism as a
starting point, these students continued to refine the concept of culture. Ruth Benedict, one of Boas’ first female students, used
cultural relativism as a starting point for investigating the cultures of the American northwest and southwest. Her best-selling book
Patterns of Culture (1934) emphasized that culture gives people coherent patterns for thinking and behaving. She argued that
culture affects individuals psychologically, shaping individual personality traits and leading the members of a culture to exhibit
similar traits such as a tendency toward aggression, or calmness.
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 Figure 6: Ruth Benedict, 1936

Benedict was a professor at Columbia University and in turn greatly influenced her student Margaret Mead, who went on to
become one of the most well-known female American cultural anthropologists. Mead was a pioneer in conducting ethnographic
research at a time when the discipline was predominately male. Her 1925 research on adolescent girls on the island of Ta‘ū in the
Samoan Islands, published as Coming of Age in Samoa (1928), revealed that teenagers in Samoa did not experience the same stress
and emotional difficulties as those in the United States. The book was an important contribution to the nature versus nurture debate,
providing an argument that learned cultural roles were more important than biology. The book also reinforced the idea that
individual emotions and personality traits are products of culture.

Alfred Louis Kroeber, another student of Boas, also shared the commitment to field research and cultural relativism, but Kroeber
was particularly interested in how cultures change over time and influence one another. Through publications like The Nature of
Culture (1952), Kroeber examined the historical processes that led cultures to emerge as distinct configurations as well as the way
cultures could become more similar through the spread or diffusion of cultural traits. Kroeber was also interested in language and
the role it plays in transmitting culture. He devoted much of his career to studying Native American languages in an attempt to
document these languages before they disappeared.

Anthropologists in the United States have used cultural relativism to add depth to the concept of culture in several ways. Tylor had
defined culture as including knowledge, belief, art, law, morals, custom, capabilities and habits. Boas and his students added to this
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definition by emphasizing the importance of enculturation, the process of learning culture, in the lives of individuals. Benedict,
Mead, and others established that through enculturation culture shapes individual identity, self-awareness, and emotions in
fundamental ways. They also emphasized the need for holism, approaches to research that considered the entire context of a society
including its history.

Kroeber and others also established the importance of language as an element of culture and documented the ways in which
language was used to communicate complex ideas. By the late twentieth century, new approaches to symbolic anthropology put
language at the center of analysis. Later on, Clifford Geertz, the founding member of postmodernist anthropology, noted in his
book The Interpretation of Cultures (1973) that culture should not be seen as something that was “locked inside people’s heads.”
Instead, culture was publically communicated through speech and other behaviors. Culture, he concluded, is “an historically
transmitted pattern of meanings embodied in symbols, a system of inherited conceptions expressed in symbolic forms by means of
which men communicate, perpetuate, and develop their knowledge about and their attitudes toward life.”7 This definition, which
continues to be influential today, reflects the influence of many earlier efforts to refine the concept of culture in American
anthropology.

ETHICAL ISSUES IN TRUTH TELLING

As anthropologists developed more sophisticated concepts of culture, they also gained a greater understanding of the ethical
challenges associated with anthropological research. Because participant-observation fieldwork brings anthropologists into close
relationships with the people they study, many complicated issues can arise. Cultural relativism is a perspective that encourages
anthropologists to show respect to members of other cultures, but it was not until after World War II that the profession of
anthropology recognized a need to develop formal standards of professional conduct.

The Nuremberg trials, which began in 1946 Nuremberg, Germany, were conducted under the direction of France, the Soviet Union,
the United Kingdom, and the United States, prosecuted members of the Nazi regime for war crimes. In addition to military and
political figures, physicians and scientists were also prosecuted for unethical human experimentation and mass murder. The trials
demonstrated that physicians and other scientists could be dangerous if they used their skills for abusive or exploitative goals. The
Nuremberg Code that emerged from the trials is considered a landmark document in medical and research ethics. It established
principles for the ethical treatment of the human subjects involved in any medical or scientific research.

Because of events such as the Nuremberg trials, many universities embraced research ethical guidelines for the treatment of human
subjects. Anthropologists and students who work in universities where these guidelines exist are obliged to follow these rules. The
American Anthropological Association (AAA), along with many anthropology organizations in other countries, developed codes of
ethics describing specific expectations for anthropologists engaged in research in a variety of settings. The principles in the AAA
code of ethics include: do no harm; be open and honest regarding your work; obtain informed consent and necessary permissions;
ensure the vulnerable populations in every study are protected from competing ethical obligations; make your results accessible;
protect and preserve your records; and maintain respectful and ethical professional relationships. These principles sound simple,
but can be complicated in practice.

Bronislaw Malinowski

The career of Bronislaw Malinowski provides an example of how investigations of culture can lead anthropologists into difficult
ethical areas. As discussed above, Malinowski is widely regarded as a leading figure in the history of anthropology. He initiated the
practice of participant-observation fieldwork and published several highly regarded books including The Argonauts of the Western
Pacific. Following his death, the private diary he kept while conducting fieldwork was discovered and published as A Diary in the
Strictest Sense of the Term (1967). The diary described Malinowski’s feelings of loneliness and isolation, but also included a great
deal of information about his sexual fantasies as well his some insensitive and contemptuous opinions about the Trobriand
Islanders. The diary provided valuable insight into the mind of an important ethnographer, but also raised questions about the
extent to which his personal feelings, including bias and racism, were reflected in his official conclusions.

Most anthropologists keep diaries or daily notes as a means of keeping track of the research project, but these records are almost
never made public. Because Malinowski’s diary was published after his death, he could not explain why he wrote what he did, or
assess the extent to which he was able to separate the personal from the professional. Which of these books best reflects the truth
about Malinowski’s interaction with the Trobriand Islanders? This rare insight into the private life of a field researcher
demonstrates that even when anthropologists are acting within the boundaries of professional ethics, they still struggle to set aside
their own ethnocentric attitudes and prejudices.
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 Figure 7: Yanomami Woman and Child, 1997 

Napoleon Chagnon

A more serious and complicated incident concerned research conducted among the Yanomami, an indigenous group living in the
Amazon rainforest in Brazil and Venezuela. Starting in the 1960s, the anthropologist Napoleon Chagnon and James Neel, a
geneticist, carried out research among the Yanomami. Neel was interested in studying the effects of radiation released by nuclear
explosions on people living in remote areas. Chagnon was investigating theories about the role of violence in Yanomami society. In
2000, an American journalist, Patrick Tierney, published a book about Chagnon and Neel’s research: Darkness in El Dorado: How
Scientists and Journalists Devastated the Amazon. The book contained numerous stunning allegations, including a claim that the
pair had deliberately infected the Yanomami with measles, starting an epidemic that killed thousands of people. The book also
claimed that Neel had conducted medical experiments without the consent of the Yanomami and that Chagnon had deliberately
created conflicts between Yanomami groups so he could study the resulting violence.

These allegations were brought to the attention of the American Anthropological Association, and a number of inquiries were
eventually conducted. James Neel was deceased, but Napoleon Chagnon steadfastly denied the allegations. In 2002, the AAA
issued their report; Chagnon was judged to have misrepresented the violent nature of Yanomami culture in ways that caused them
harm and to have failed to obtain proper consent for his research. However, Chagnon continued to reject these conclusions and
complained that the process used to evaluate the evidence was unfair. In 2005, the AAA rescinded its own conclusion, citing
problems with the investigation process. The results of several years of inquiry into the situation satisfied few people. Chagnon was
not definitively pronounced guilty, nor was he exonerated. Years later, debate over this episode continues.8 The controversy
demonstrates the extent to which truth can be elusive in anthropological inquiry. Although anthropologists should not be
storytellers in the sense that they deliberately create fictions, differences in perspective and theoretical orientation create
unavoidable differences in the way anthropologists interpret the same situation. Anthropologists must try to use their toolkit of
theory and methods to ensure that the stories they tell are truthful and represent the voice of the people being studied using an
ethical approach.

BACK IN THE COFFEE SHOP
This chapter has looked at some historic turning points in the way anthropologists have defined culture. There is not one true,
absolute definition of culture. Anthropologists respect traditions such as language; the development of self, especially from infancy
to adulthood; kinship; and the structure of the social unit, or the strata of a person within their class structure; marriage, families,
and rites of passage; systems of belief; and ritual. However, anthropologists also look at change and the impact it has on those
traditions.

With globalization moving at a dramatic pace, and change unfolding daily, how will emerging trends redefine the culture concept?
For example, social media and the Internet connect the world and have created new languages, relationships, and an online culture
without borders. This leads to the question: is digital, or cyber anthropology the future? Is the study of online cultures, which are
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encountered largely through reading text, considered armchair or off the veranda research? Is the cyber world a real or virtual
culture? In some ways, addressing online cultures takes anthropology back to its roots as anthropologists can explore new worlds
without leaving home. At the same time, cyberspaces and new technologies allow people to see, hear, and communicate with others
around the world in real time.

Back in the coffee shop, where we spent time with Bob, we discovered that he hoped to keep familiar aspects of his own culture,
traditions such as language, social structure, and unique expressions of values, alive. The question, what is culture, caused us to
reflect on our own understandings of the cultural self and the cultural Other, and on the importance of self and cultural awareness.

Emily

My cultural self has evolved from the first customary traditions of my childhood, yet my life with the Inuit caused me to consider
that I have similar values and community traits as my friends in the North. My childhood was focused on caring, acceptance, and
working together to achieve the necessities of life. Life on the land with the Inuit was no different, and throughout the years, I have
seen how much we are the same, just living in different locations and circumstances. My anthropological training has enriched my
life experiences by teaching me to enjoy the world and its peoples. I have also experienced being the cultural Other when working
in the field, and this has always reminded me that the cultural self and the cultural Other will always be in conflict with each other
on both sides of the experience.

Priscilla

Living with different indigenous tribes in Kenya gave me a chance to learn how communities maintain their traditional culture and
ways of living. I come from a Portuguese- Canadian family that has kept strong ties to the culture and religion of our ancestors.
Portuguese people believe storytelling is a way to keep one’s traditions, cultural identity, indigenous knowledge, and language
alive. When I lived in Nairobi Province, Kenya, I discovered that people there had the same point of view. I found it odd that
people still define their identities by their cultural history. What I have learned by conducting cultural fieldwork is that the
meanings of culture not only vary from one group to another, but that all human societies define themselves through culture.

Our Final Reflection

Bob took us on a journey to understand what is at the heart of the culture concept. Clearly, the culture concept does not follow a
straight line. Scholars, storytellers, and the people one meets in everyday life have something to say about the components of
culture. The story that emerges from different voices brings insight into what it is to be human. Defining the culture concept is like
putting together a puzzle with many pieces. The puzzle of culture concepts is almost complete, but it is not finished…yet.

Discussion Questions
1. How did the armchair anthropology and the off the veranda approaches differ as methods to study culture? What can be learned

about a culture by experiencing it in person that cannot be learned from reading about it?
2. Why is the concept of culture difficult to define? What do you think are the most important elements of culture?
3. Why is it difficult to separate the “social” from the “cultural”? Do you think this is an important distinction?
4. In the twenty-first century, people have much greater contact with members of other cultures than they did in the past. Which

topics or concerns should be priorities for future studies of culture?

GLOSSARY
Armchair anthropology: an early and discredited method of anthropological research that did not involve direct contact with the
people studied.

Cultural determinism: the idea that behavioral differences are a result of cultural not racial or genetic causes.

Cultural evolutionism: a theory popular in nineteenth century anthropology suggesting that societies evolved through stages from
simple to advanced. This theory was later shown to be incorrect.

Cultural relativism: the idea that we should seek to understand another person’s beliefs and behaviors from the perspective of their
own culture and not our own.

Enculturation: the process of learning the characteristics and expectations of a culture or group

Ethnocentrism: the tendency to view one’s own culture as most important and correct and as the stick by which to measure all other
cultures.
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Functionalism: an approach to anthropology developed in British anthropology that emphasized the way that parts of a society
work together to support the functioning of the whole.

Going native: becoming fully integrated into a cultural group through acts such as taking a leadership position, assuming key roles
in society, entering into marriage, or other behaviors that incorporate an anthropologist into the society he or she is studying.

Holism: taking a broad view of the historical, environmental, and cultural foundations of behavior.

Kinship: blood ties, common ancestry, and social relationships that form families within human groups.

Participant observation: a type of observation in which the anthropologist observes while participating in the same activities in
which her informants are engaged.

Salvage anthropology: activities such as gathering artifacts, or recording cultural rituals with the belief that a culture is about to
disappear.

Structuralism: an approach to anthropology that focuses on the ways in which the customs or social institutions in a culture
contribute to the organization of society and the maintenance of social order.

The Other: a term that has been used to describe people whose customs, beliefs, or behaviors are “different” from one’s own
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3.1: Doing Fieldwork- Methods in Cultural Anthropology (Nelson)
Doing Fieldwork: Methods in Cultural Anthropology

Katie Nelson, Inver Hills Community College 
ktanelson@gmail.com

knelson@inverhills.mnscu.edu

http://kanelson.com/

Discuss what is unique about ethnographic fieldwork and how it emerged as a key strategy in anthropology.
Explain how traditional approaches to ethnographic fieldwork contrast with contemporary approaches.
Identify some of the contemporary ethnographic fieldwork techniques and perspectives.
Discuss some of the ethical considerations in doing anthropological fieldwork.
Summarize how anthropologists transform their fieldwork data into a story that communicates meaning.

FINDING THE FIELD
My first experience with fieldwork as a student anthropologist took place in a small indigenous community in northeastern Brazil
studying the Jenipapo-Kanindé of Lagoa Encantada (Enchanted Lake). I had planned to conduct an independent research project on
land tenure among members of the indigenous tribe and had gotten permission to spend several months with the community. My
Brazilian host family arranged for a relative to drive me to the rural community on the back of his motorcycle. After several hours
navigating a series of bumpy roads in blazing equatorial heat, I was relieved to arrive at the edge of the reservation. He cut the
motor and I removed my heavy backpack from my tired, sweaty back. Upon hearing us arrive, first children and then adults slowly
and shyly began to approach us. I greeted the curious onlookers and briefly explained who I was. As a group of children ran to
fetch the cacique (the chief/political leader), I began to explain my research agenda to several of the men who had gathered. I
mentioned that I was interested in learning about how the tribe negotiated land use rights without any private land ownership. After
hearing me use the colloquial term “ndio” (Indian), a man who turned out to be the cacique’s cousin came forward and said to me,
“Well, your work is going to be difficult because there are no Indians here; we are only Brazilians.” Then, abruptly, another man
angrily replied to him, stating firmly that, in fact, they were Indians because the community was on an Indian reservation and the
Brazilian government had recognized them as an indigenous tribe. A few women then entered the rapid-fire discussion. I took a
step back, surprised by the intensity of my first interaction in the community. The debate subsided once the cacique arrived, but it
left a strong impression in my mind. Eventually, I discarded my original research plan to focus instead on this disagreement within
the community about

Learning Objectives
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who they were and were not. In anthropology, this type of conflict in beliefs is known as contested identity.

I soon learned that many among the Jenipapo-Kanindé did not embrace the Indian identity label. The tribe members were all
monolingual Portuguese-speakers who long ago had lost their original language and many of their traditions. Beginning in the
1980s, several local researchers had conducted studies in the community and had concluded that the community had indigenous
origins. Those researchers lobbied on the community’s behalf for official state and federal status as an indigenous reservation, and
in 1997 the Funai (Fundação Nacional do or National Foundation for the Indian) visited the community and agreed to officially
demarcate the land as an indigenous reservation. More than 20 years later, the community is still waiting for that demarcation.
Some in the community embraced indigenous status because it came with a number of benefits. The state (Ceará), using partial
funding from Funai, built a new road to improve access to the community. The government also constructed an elementary school
and a common well and installed new electric lines. Despite those gains, some members of the community did not embrace
indigenous status because being considered Indian had a pejorative connotation in Brazil. Many felt that the label stigmatized them
by associating them with a poor and marginalized class of Brazilians. Others resisted the label because of long-standing family and
inter-personal conflicts in the community.

Fieldwork is the most important method by which cultural anthropologists gather data to answer their research questions. While
interacting on a daily basis with a group of people, cultural anthropologists document their observations and perceptions and adjust
the focus of their research as needed. They typically spend a few months to a few years living among the people they are studying.
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The “field” can be anywhere the people are—a village in highland Papua New Guinea or a supermarket in downtown Minneapolis.
Just as marine biologists spend time in the ocean to learn about the behavior of marine animals and geologists travel to a mountain
range to observe rock formations, anthropologists go to places where people are.

Doing Anthropology:

In this short film, Stefan Helmreich, Erica James, and Heather Paxson, three members of the Massachusetts Institute of
Technology’s Anthropology Department, talk about their current work and the process of doing fieldwork.

Making the Strange Familiar and the Familiar Strange

The cultural anthropologist’s goal during fieldwork is to describe a group of people to others in a way that makes strange or
unusual features of the culture seem familiar and familiar traits seem extraordinary. The point is to help people think in new ways
about aspects of their own culture by comparing them with other cultures. The research anthropologist Margaret Mead describes in
her monograph Coming of Age in Samoa (1928) is a famous example of this. In 1925, Mead went to American Samoa, where she
conducted ethnographic research on adolescent girls and their experiences with sexuality and growing up. Mead’s mentor,
anthropologist Franz Boas, was a strong proponent of cultural determinism, the idea that one’s cultural upbringing and social
environment, rather than one’s biology, primarily determine behavior. Boas encouraged Mead to travel to Samoa to study
adolescent behavior there and to compare their culture and behavior with that of adolescents in the United States to lend support to
his hypothesis. In the foreword of Coming of Age in Samoa, Boas described what he saw as the key insight of her research: “The
results of her painstaking investigation confirm the suspicion long held by anthropologists that much of what we ascribe to human
nature is no more than a reaction to the restraints put upon us by our civilization.”1

Mead studied 25 young women in three villages in Samoa and found that the stress, anxiety, and turmoil of American adolescence
were not found among Samoan youth. Rather, young women in Samoa experienced a smooth transition to adulthood with relatively
little stress or difficulty. She documented instances of socially accepted sexual experimentation, lack of sexual jealousy and rape,
and a general sense of casualness that marked Samoan adolescence. Coming of Age in Samoa quickly became popular, launching
Mead’s career as one of the most well-known anthropologists in the United States and perhaps the world. The book encouraged
American readers to reconsider their own cultural assumptions about what adolescence in the United States should be like,
particularly in terms of the sexual repression and turmoil that seemed to characterize the teenage experience in mid-twentieth
century America. Through her analysis of the differences between Samoan and American society, Mead also persuasively called for
changes in education and parenting for U.S. children and adolescents.

Another classic example of a style of anthropological writing that attempted to make the familiar strange and encouraged readers to
consider their own cultures in a different way is Horace Miner’s Body Ritual among the Nacirema (1956). The essay described oral
hygiene practices of the Nacirema (“American” spelled backward) in a way that, to cultural insiders, sounded extreme,
exaggerated, and out of context. He presented the Nacirema as if they were a little-known cultural group with strange, exotic
practices. Miner wrote the essay during an era in which anthropologists were just beginning to expand their focus beyond small-
scale traditional societies far from home to large-scale post-industrial societies such as the United States. He wrote the essay
primarily as a satire of how anthropologists often wrote about “the Other” in ways that made other cultures seem exotic and glossed
over features that the Other had in common with the anthropologist’s culture. The essay also challenged U.S. readers in general and
anthropologists in particular to think differently about their own cultures and re-examine their cultural assumptions about what is
“normal.”

Emic and Etic Perspectives

When anthropologists conduct fieldwork, they gather data. An important tool for gathering anthropological data is ethnography—
the in-depth study of everyday practices and lives of a people. Ethnography produces a detailed description of the studied group at
a particular time and location, also known as a “thick description,” a term coined by anthropologist Clifford Geertz in his 1973
book The Interpretation of Cultures to describe this type of research and writing. A thick description explains not only the behavior
or cultural event in question but also the context in which it occurs and anthropological interpretations of it. Such descriptions help
readers better understand the internal logic of why people in a culture behave as they do and why the behaviors are meaningful to
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them. This is important because understanding the attitudes, perspectives, and motivations of cultural insiders is at the heart of
anthropology.

Ethnographers gather data from many different sources. One source is the anthropologist’s own observations and thoughts.
Ethnographers keep field notebooks that document their ideas and reflections as well as what they do and observe when
participating in activities with the people they are studying, a research technique known as participant observation. Other sources of
data include informal conversations and more-formal interviews that are recorded and transcribed. They also collect documents
such as letters, photographs, artifacts, public records, books, and reports.

Different types of data produce different kinds of ethnographic descriptions, which also vary in terms of perspective—from the
perspective of the studied culture (emic) or from the perspective of the observer (etic). Emic perspectives refer to descriptions of
behaviors and beliefs in terms that are meaningful to people who belong to a specific culture, e.g., how people perceive and
categorize their culture and experiences, why people believe they do what they do, how they imagine and explain things. To
uncover emic perspectives, ethnographers talk to people, observe what they do, and participate in their daily activities with them.
Emic perspectives are essential for anthropologists’ efforts to obtain a detailed understanding of a culture and to avoid interpreting
others through their own cultural beliefs.

Etic perspectives refer to explanations for behavior made by an outside observer in ways that are meaningful to the observer. For an
anthropologist, etic descriptions typically arise from conversations between the ethnographer and the anthropological community.
These explanations tend to be based in science and are informed by historical, political, and economic studies and other types of
research. The etic approach acknowledges that members of a culture are unlikely to view the things they do as noteworthy or
unusual. They cannot easily stand back and view their own behavior objectively or from another perspective. For example, you
may have never thought twice about the way you brush your teeth and the practice of going to the dentist or how you experienced
your teenage years. For you, these parts of your culture are so normal and “natural” you probably would never consider questioning
them. An emic lens gives us an alternative perspective that is essential when constructing a comprehensive view of a people.

Most often, ethnographers include both emic and etic perspectives in their research and writing. They first uncover a studied
people’s understanding of what they do and why and then develop additional explanations for the behavior based on
anthropological theory and analysis. Both perspectives are important, and it can be challenging to move back and forth between the
two. Nevertheless, that is exactly what good ethnographers must do.

TRADITIONAL ETHNOGRAPHIC APPROACHES
Early Armchair Anthropology

Before ethnography was a fully developed research method, anthropologists in the nineteenth and early twentieth centuries used
techniques that were much less reliable to gather data about people throughout the world. From the comfort of their homes and
library armchairs, early scholars collected others’ travel accounts and used them to come to conclusions about far-flung cultures
and peoples. The reports typically came from missionaries, colonists, adventurers, and business travelers and were often
incomplete, inaccurate, and/or misleading, exaggerated or omitted important information, and romanticized the culture.

Early scholars such as Wilhelm Schmidt and Sir E. B. Tylor sifted through artifacts and stories brought back by travelers or
missionaries and selected the ones that best fit their frequently pre-conceived ideas about the peoples involved. By relying on this
flawed data, they often drew inaccurate or even racist conclusions. They had no way of knowing how accurate the information was
and no way to understand the full context in which it was gathered.

The work of Sir James Frazer (1854–1941) provides a good example of the problems associated with such anthropological
endeavors. Frazer was a Scottish social anthropologist who was interested in myths and religions around the world. He read
historical documents and religious texts found in libraries and book collections. He also sent questionnaires to missionaries and
colonists in various parts of the world asking them about the people with whom they were in contact. He then used the information
to draw sweeping conclusions about human belief systems. In his most famous book, The Golden Bough, he described similarities
and differences in magical and religious practices around the world and concluded that human beliefs progressed through three
stages: from primitive magic to religion and from religion to science. This theory implied that some people were less evolved and
more primitive than others. Of course, contemporary anthropologists do not view any people as less evolved than another. Instead,
anthropologists today seek to uncover the historical, political, and cultural reasons behind peoples’ behaviors rather than assuming
that one culture or society is more advanced than another.
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The main problem with Frazer’s conclusion can be traced back to the fact that he did not do any research himself and none of the
information he relied on was collected by an anthropologist. He never spent time with the people he was researching. He never
observed the religious ceremonies he wrote about and certainly never participated in them. Had he done so, he might have been
able to appreciate that all human groups at the time (and now) were equally pragmatic, thoughtful, intelligent, logical, and
“evolved.” He might also have appreciated the fact that how and why information is gathered affects the quality of the information.
For instance, if a colonial administrator offered to pay people for their stories, some of the storytellers might have exaggerated or
even made up stories for financial gain. If a Christian missionary asked recently converted parishioners to describe their religious
practices, they likely would have omitted non-Christian practices and beliefs to avoid disapproval and maintain their positions in
the church. A male traveler who attempted to document rite-of-passage traditions in a culture that prohibited men from asking such
questions of women would generate data that could erroneously suggest that women did not participate in such activities. All of
these examples illustrate the pitfalls of armchair anthropology.

Off the Veranda

Fortunately, the reign of armchair anthropology was brief. Around the turn of the twentieth century, anthropologists trained in the
natural sciences began to reimagine what a science of humanity should look like and how social scientists ought to go about
studying cultural groups. Some of those anthropologists insisted that one should at least spend significant time actually observing
and talking to the people studied. Early ethnographers such as Franz Boas and Alfred Cort Haddon typically traveled to the remote
locations where the people in question lived and spent a few weeks to a few months there. They sought out a local Western host
who was familiar with the people and the area (such as a colonial official, missionary, or businessman) and found accommodations
through them. Although they did at times venture into the community without a guide, they generally did not spend significant time
with the local people. Thus, their observations were primarily conducted from the relative comfort and safety of a porch—from
their verandas.

Polish anthropologist Bronislaw Malinowski’s (1884–1942) pioneering method of participant observation fundamentally changed
the relationship between ethnographers and the people under study. In 1914, he travelled to the Trobriand Islands and ended up
spending nearly four years conducting fieldwork among the people there. In the process, he developed a rigorous set of detailed
ethnographic techniques he viewed as best-suited to gathering accurate and comprehensive ethnographic data. One of the hallmarks
of his method was that it required the researcher to get off the veranda to interact with and even live among the natives. In a well-
known book about his research, Argonauts of the Western Pacific (1922), Malinowski described his research techniques and the
role they played in his analysis of the Kula ceremony, an exchange of coral armbands and trinkets among members of the social
elite. He concluded that the ceremonies were at the center of Trobriand life and represented the culmination of an elaborate multi-
year venture called the Kula Ring that involved dangerous expeditions and careful planning. Ultimately, the key to his discovering
the importance of the ceremony was that he not only observed the Kula Ring but also participated in it. This technique of
participant observation is central to anthropological research today. Malinowski did more than just observe people from afar; he
actively interacted with them and participated in their daily activities. And unlike early anthropologists who worked through
translators, Malinowski learned the native language, which allowed him to immerse himself in the culture. He carefully
documented all of his observations and thoughts. Malinowski’s techniques are now central components of ethnographic fieldwork.
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Salvage Ethnography

Despite Malinowski’s tremendous contributions to ethnography and anthropology generally, he was nevertheless a man of his time.
A common view in the first half of the twentieth century was that many “primitive” cultures were quickly disappearing and features
of those cultures needed to be preserved (salvaged) before they were lost. Anthropologists such as Malinowski, Franz Boas, and
many of their students sought to document, photograph, and otherwise preserve cultural traditions in “dying” cultures among
groups such as Native Americans and other traditional societies experiencing rapid change due to modernization, dislocation, and
contact with outside groups. They also collected cultural artifacts, removing property from the communities and placing it in
museums and private collections.

Others who were not formally trained in the sciences or in anthropology also participated in salvage activities. For instance, in his
“documentary” film Nanook of the North (1922), Robery Flaherty filmed the life of an Inuit man named Nanook and his family in
the Canadian Arctic. In an effort to preserve on film what many believed was a traditional way of life soon to be lost, Flaherty took
considerable artistic license to represent the culture as he imagined it was in the past, including staging certain scenes and asking
the Inuit men to use spears instead of rifles to make the film seem more “authentic.”

Photographers and artists have likewise attempted to capture and preserve traditional indigenous life in paintings and photographs.
Renowned painter George Catlin (1796–1872), for example, is known to have embellished scenes or painted them in ways that
glossed over the difficult reality that native people in the nineteenth century were actively persecuted by the government, displaced
from their lands, and forced into unsustainable lifestyles that led to starvation and warfare. Photographer Edward S. Curtis (1868–
1952) has been criticized for reinforcing romanticized images of “authentic” native scenes. In particular, he is accused of having
perpetuated the problematic idea of the noble savage and, in the process, distracted attention from the serious social, political, and
economic problems faced by native people.2

Today, anthropologists recognize that human cultures constantly change as people respond to social, political, economic, and other
external and internal influences—that there is no moment when a culture is more authentic or more primitive. They acknowledge
that culture is fluid and cannot be treated as isolated in time and space. Just as we should not portray people as primitive vestiges of
an earlier stage of human development, we also should not romanticize a culture or idealize another’s suffering as more authentic
or natural.

Holism

In the throes of salvage ethnography, anthropologists in the first half of the twentieth century actively documented anything and
everything they could about the cultures they viewed as endangered. They collected artifacts, excavated ancient sites, wrote
dictionaries of non-written languages, and documented cultural traditions, stories, and beliefs. In the United States, those efforts
developed into what is known today as the four-field approach or simply as general anthropology. This approach integrates multiple
scientific and humanistic perspectives into a single comprehensive discipline composed of cultural, archaeological,
biological/physical, and linguistic anthropology.

A hallmark of the four-field approach is its holistic perspective: anthropologists are interested in studying everything that makes us
human. Thus, they use multiple approaches to understanding humans throughout time and throughout the world. They also
acknowledge that to understand people fully one cannot look solely at biology, culture, history, or language; rather, all of those
things must be considered. The interrelationships between the four subfields of anthropology are important for many
anthropologists today.
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Linguistic anthropologists Edward Sapir and Benjamin Whorf, for instance, examined interrelationships between culture, language,
and cognition. They argued that the language one speaks plays a critical role in determining how one thinks, particularly in terms of
understanding time, space, and matter. They proposed that people who speak different languages view the world differently as a
result. In a well-known example, Whorf contrasted the Hopi and English languages. Because verbs in Hopi contained no future or
past tenses, Whorf argued that Hopi-speakers understand time in a fundamentally different way than English-speakers. An
observation by an English-speaker would focus on the difference in time while an observation by a Hopi-speaker would focus on
validity.3

In another example, Peter Gordon spent many years living among the Pirahã tribe of Brazil learning their language and culture. He
noted that the Pirahã have only three words for numbers: one, two, and many. He also observed that they found it difficult to
remember quantities and numbers beyond three even after learning the Portuguese words for such numbers.4

Pirahã Numerical Terms:

In this short film, linguist Daniel Everett illustrates Pirahã numerical terms.

Although some scholars have criticized Whorf and Gordon’s conclusions as overly deterministic, their work certainly illustrates the
presence of a relationship between language and thought and between cultural and biological influences. Words may not force
people to think a particular way, but they can influence our thought processes and how we view the world around us. The holistic
perspective of anthropology helps us to appreciate that our culture, language, and physical and cognitive capacities for language are
interrelated in complex ways.

ETHNOGRAPHY TODAY
Anthropology’s Distinctive Research Strategy

Ethnography is cultural anthropology’s distinctive research strategy. It was originally developed by anthropologists to study small-
scale, relatively isolated cultural groups. Typically, those groups had relatively simple economies and technologies and limited
access to larger, more technologically advanced societies. Early ethnographers sought to understand the entirety of a particular
culture. They spent months to years living in the community, and in that time, they documented in great detail every dimension of
people’s lives, including their language, subsistence strategies, political systems, formation of families and marriages, and religious
beliefs. This was important because it helped researchers appreciate the interconnectedness of all dimensions of social life. The key
to the success of this ethnographic approach was not only to spend considerable time observing people in their home settings
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engaged in day-to-day activities but also to participate in those activities. Participation informed an emic perspective of the culture,
something that had been missing in earlier social science research.

Because of how useful the ethnographic research strategy is in developing an emic perspective, it has been adopted by many other
disciplines including sociology, education, psychology, and political science. Education researchers, for example, use ethnography
to study children in classrooms to identify their learning strategies and how they understand and make sense of learning
experiences. Sociologists use ethnography to study emerging social movements and how participants in such movements stay
motivated and connected despite their sometimes-conflicting goals.

New Sites for Ethnographic Fieldwork

Like the cultures and peoples studied, anthropology and ethnography are evolving. Field sites for ethnographic research are no
longer exclusively located in far-flung, isolated, non-industrialized societies. Increasingly, anthropologists are conducting
ethnographic research in complex, technologically advanced societies such as the United States and in urban environments
elsewhere in the world. For instance, my doctoral research took place in the United States. I studied identity formation among
undocumented Mexican immigrant college students in Minnesota. Because some of my informants were living in Mexico when my
fieldwork ended, I also traveled to Veracruz, Mexico, and spent time conducting research there. Often, anthropologists who study
migration, diasporas, and people in motion must conduct research in multiple locations. This is known as multi-sited ethnography.

Anthropologists use ethnography to study people wherever they are and however they interact with others. Think of the many ways
you ordinarily interact with your friends, family, professors, and boss. Is it all face-to-face communication or do you sometimes use
text messages to chat with your friends? Do you also sometimes email your professor to ask for clarification on an assignment and
then call your boss to discuss your schedule? Do you share funny videos with others on Facebook and then later make a Skype
video call to a relative? These new technological “sites” of human interaction are fascinating to many ethnographers and have
expanded the definition of fieldwork.

Problem-oriented Research

In the early years, ethnographers were interested in exploring the entirety of a culture. Taking an inductive approach, they generally
were not concerned about arriving with a relatively narrow predefined research topic. Instead, the goal was to explore the people,
their culture, and their homelands and what had previously been written about them. The focus of the study was allowed to emerge
gradually during their time in the field. Often, this approach to ethnography resulted in rather general ethnographic descriptions.

Today, anthropologists are increasingly taking a more deductive approach to ethnographic research. Rather than arriving at the field
site with only general ideas about the goals of the study, they tend to select a particular problem before arriving and then let that
problem guide their research. In my case, I was interested in how undocumented Mexican immigrant youth in Minnesota formed a
sense of identity while living in a society that used a variety of dehumanizing labels such as illegal and alien to refer to them. That
was my research “problem,” and it oriented and guided my study from beginning to end. I did not document every dimension of my
informants’ lives; instead, I focused on the things most closely related to my research problem.

Quantitative Methods

Increasingly, cultural anthropologists are using quantitative research methods to complement qualitative approaches. Qualitative
research in anthropology aims to comprehensively describe human behavior and the contexts in which it occurs while quantitative
research seeks patterns in numerical data that can explain aspects of human behavior. Quantitative patterns can be gleaned from
statistical analyses, maps, charts, graphs, and textual descriptions. Surveys are a common quantitative technique that usually
involves closed-ended questions in which respondents select their responses from a list of pre-defined choices such as their degree
of agreement or disagreement, multiple-choice answers, and rankings of items. While surveys usually lack the sort of contextual
detail associated with qualitative research, they tend to be relatively easy to code numerically and, as a result, can be easier to
analyze than qualitative data. Surveys are also useful for gathering specific data points within a large population, something that is
challenging to do with many qualitative techniques.

Anthropological nutritional analysis is an area of research that commonly relies on collecting quantitative data. Nutritional
anthropologists explore how factors such as culture, the environment, and economic and political systems interplay to impact
human health and nutrition. They may count the calories people consume and expend, document patterns of food consumption,
measure body weight and body mass, and test for the presence of parasite infections or nutritional deficiencies. In her ethnography
Dancing Skeletons: Life and Death in West Africa (1993), Katherine Dettwyler described how she conducted nutritional research in
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Mali, which involved weighing, measuring, and testing her research subjects to collect a variety of quantitative data to help her
understand the causes and consequences of child malnutrition.

Mixed Methods

In recent years, anthropologists have begun to combine ethnography with other types of research methods. These mixed-method
approaches integrate qualitative and quantitative evidence to provide a more comprehensive analysis. For instance, anthropologists
can combine ethnographic data with questionnaires, statistical data, and a media analysis. Anthropologist Leo Chavez used mixed
methods to conduct the research for his book The Latino Threat: Constructing Immigrants, Citizens, and the Nation (2008). He
started with a problem: how has citizenship been discussed as an identity marker in the mainstream media in the United States,
especially among those labeled as Latinos. He then looked for a variety of types of data and relied on ethnographic case studies and
on quantitative data from surveys and questionnaires. Chavez also analyzed a series of visual images from photographs, magazine
covers, and cartoons that depicted Latinos to explore how they are represented in the American mainstream.

Mixed methods can be particularly useful when conducting problem-oriented research on complex, technologically advanced
societies such as the United States. Detailed statistical and quantitative data are often available for those types of societies.
Additionally, the general population is usually literate and somewhat comfortable with the idea of filling out a questionnaire.

ETHNOGRAPHIC TECHNIQUES AND PERSPECTIVES

Cultural Relativism and Ethnocentrism

The guiding philosophy of modern anthropology is cultural relativism—the idea that we should seek to understand another person’s
beliefs and behaviors from the perspective of their culture rather than our own. Anthropologists do not judge other cultures based
on their values nor view other cultural ways of doing things as inferior. Instead, anthropologists seek to understand people’s beliefs
within the system they have for explaining things.

Cultural relativism is an important methodological consideration when conducting research. In the field, anthropologists must
temporarily suspend their own value, moral, and esthetic judgments and seek to understand and respect the values, morals, and
esthetics of the other culture on their terms. This can be a challenging task, particularly when a culture is significantly different
from the one in which they were raised.

During my first field experience in Brazil, I learned firsthand how challenging cultural relativism could be. Preferences for physical
proximity and comfort talking about one’s body are among the first differences likely to be noticed by U.S. visitors to Brazil.
Compared to Americans, Brazilians generally are much more comfortable standing close, touching, holding hands, and even
smelling one another and often discuss each other’s bodies. Children and adults commonly refer to each other using playful
nicknames that refer to their body size, body shape, or skin color. Neighbors and even strangers frequently stopped me on the street
to comment on the color of my skin (It concerned some as being overly pale or pink—Was I ill? Was I sunburned?), the texture of
my hair (How did I get it so smooth? Did I straighten my hair?), and my body size and shape (“You have a nice bust, but if you lost
a little weight around the middle you would be even more attractive!”).

During my first few months in Brazil, I had to remind myself constantly that these comments were not rude, disrespectful, or
inappropriate as I would have perceived them to be in the United States. On the contrary, it was one of the ways that people showed
affection toward me. From a culturally relativistic perspective, the comments demonstrated that they cared about me, were
concerned with my well-being, and wanted me to be part of the community. Had I not taken a culturally relativistic view at the
outset and instead judged the actions based on my cultural perspective, I would have been continually frustrated and likely would
have confused and offended people in the community. And offending your informants and the rest of the community certainly is
not conducive to completing high-quality ethnography! Had I not fully understood the importance of body contact and physical
proximity in communication in Brazil, I would have missed an important component of the culture.

Another perspective that has been rejected by anthropologists is ethnocentrism—the tendency to view one’s own culture as most
important and correct and as a stick by which to measure all other cultures. People who are ethnocentric view their own cultures as
central and normal and reject all other cultures as inferior and morally suspect. As it turns out, many people and cultures are
ethnocentric to some degree; ethnocentrism is a common human experience. Why do we respond the way we do? Why do we
behave the way we do? Why do we believe what we believe? Most people find these kinds of questions difficult to answer. Often
the answer is simply “because that is how it is done.” They believe what they believe because that is what one normally believes
and doing things any other way seems wrong.
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Ethnocentrism is not a useful perspective in contexts in which people from different cultural backgrounds come into close contact
with one another, as is the case in many cities and communities throughout the world. People increasingly find that they must adopt
culturally relativistic perspectives in governing communities and as a guide for their interactions with members of the community.
For anthropologists in the field, cultural relativism is especially important. We must set aside our innate ethnocentrisms and let
cultural relativism guide our inquiries and interactions with others so that our observations are not biased. Cultural relativism is at
the core of the discipline of anthropology.

Objectivity and Activist Anthropology

Despite the importance of cultural relativism, it is not always possible and at times is inappropriate to maintain complete objectivity
in the field. Researchers may encounter cultural practices that are an affront to strongly held moral values or that violate the human
rights of a segment of a population. In other cases, they may be conducting research in part to advocate for a particular issue or for
the rights of a marginalized group.

Take, for example, the practice of female genital cutting (FGC), also known as female genital mutilation (FGM), a practice that is
common in various regions of the world, especially in parts of Africa and the Middle East. Such practices involving modification of
female genitals for non-medical and cultural reasons range from clitoridectomy (partial or full removal of the clitoris) to
infibulation, which involves removal of the clitoris and the inner and outer labia and suturing to narrow the vaginal opening,
leaving only a small hole for the passage of urine and menstrual fluid Anthropologists working in regions where such practices are
common often understandably have a strong negative opinion, viewing the practice as unnecessary medically and posing a risk of
serious infection, infertility, and complications from childbirth. They may also be opposed to it because they feel that it violates the
right of women to experience sexual pleasure, something they likely view as a fundamental human right. Should the anthropologist
intervene to prevent girls and women from being subjected to this practice?

Anthropologist Janice Boddy studied FGC/FGM in rural northern Sudan and sought to explain it from a culturally relativistic
perspective. She found that the practice persists, in part, because it is believed to preserve a woman’s chastity and curb her sexual
desire, making her less likely to have affairs once she is married. Boddy’s research showed how the practice makes sense in the
context of a culture in which a woman’s sexual conduct is a symbol of her family’s honor, which is important culturally.5

Boddy’s relativistic explanation helps make the practice comprehensible and allows cultural outsiders to understand how it is
internally culturally coherent. But the question remains. Once anthropologists understand why people practice FGC/FGM, should
they accept it? Because they uncover the cultural meaning of a practice, must they maintain a neutral stance or should they fight a
practice viewed as an injustice? How does an anthropologist know what is right?

Unfortunately, answers to these questions are rarely simple, and anthropologists as a group do not always agree on an appropriate
professional stance and responsibility. Nevertheless, examining practices such as FGC/FGM can help us understand the debate over
objectivity versus “activism” in anthropology more clearly. Some anthropologists feel that striving for objectivity in ethnography is
paramount. That even if objectivity cannot be completely achieved, anthropologists’ ethnography should be free from as much
subjective opinion as possible. Others take the opposite stance and produce anthropological research and writing as a means of
fighting for equality and justice for disempowered or voiceless groups. The debate over how much (if any) activism is acceptable is
ongoing. What is clear is that anthropologists are continuing to grapple with the contentious relationship between objectivity and
activism in ethnographic research.

Science and Humanism

Anthropologists have described their field as the most humanistic of the sciences and the most scientific of the humanities. Early
anthropologists fought to legitimize anthropology as a robust scientific field of study. To do so, they borrowed methods and
techniques from the physical sciences and applied them to anthropological inquiry. Indeed, anthropology today is categorized as a
social science in most academic institutions in the United States alongside sociology, psychology, economics, and political science.
However, in recent decades, many cultural anthropologists have distanced themselves from science-oriented research and embraced
more-humanistic approaches, including symbolic and interpretive perspectives. Interpretive anthropology treats culture as a body of
“texts” rather than attempting to test a hypothesis based on deductive or inductive reasoning. The texts present a particular picture
from a particular subjective point of view. Interpretive anthropologists believe that it is not necessary (or even possible) to
objectively interrogate a text. Rather, they study the texts to untangle the various webs of meaning embedded in them.
Consequently, interpretive anthropologists include the context of their interpretations, their own perspectives and, importantly, how
the research participants view themselves and the meanings they attribute to their lives.

https://libretexts.org/
https://creativecommons.org/licenses/by-nc/4.0/
https://socialsci.libretexts.org/@go/page/118211?pdf


3.1.11 https://socialsci.libretexts.org/@go/page/118211

Anthropologists are unlikely to conclude that a single approach is best. Instead, anthropologists can apply any and all of the
approaches that best suit their particular problem. Anthropology is unique among academic disciplines for the diversity of
approaches used to conduct research and for the broad range of orientations that fall under its umbrella.

Science in Anthropology:

For a discussion of science in anthropology, see the following article published by  
the American Anthropological Association: AAA Responds to Public Controversy Over  
Science in Anthropology.

Ethnographic Techniques

Observation and Participant Observation

Of the various techniques and tools used to conduct ethnographic research, observation in general and participant observation in
particular are among the most important. Ethnographers are trained to pay attention to everything happening around them when in
the field—from routine daily activities such as cooking dinner to major events such as an annual religious celebration. They
observe how people interact with each other, how the environment affects people, and how people affect the environment. It is
essential for anthropologists to rigorously document their observations, usually by writing field notes and recording their feelings
and perceptions in a personal journal or diary.

As previously mentioned, participant observation involves ethnographers observing while they participate in activities with their
informants. This technique is important because it allows the researcher to better understand why people do what they do from an
emic perspective. Malinowski noted that participant observation is an important tool by which “to grasp the native’s point of view,
his relation to life, to realize his vision of his world.”6

To conduct participant observation, ethnographers must live with or spend considerable time with their informants to establish a
strong rapport with them. Rapport is a sense of trust and a comfortable working relationship in which the informant and the
ethnographer are at ease with each other and agreeable to working together.

Participant observation was an important part of my own research. In 2003, I spent six months living in two Mayan villages in
highland Chiapas, Mexico. I was conducting ethnographic research on behalf of the Science Museum of Minnesota to document
changes in huipil textile designs. Huipiles (pronounced “we-peel-ays”) are a type of hand-woven blouse that Mayan women in the
region weave and wear, and every town has its own style and designs. At a large city market, one can easily identify the town each
weaver is from by the colors and designs of her huipiles. For hundreds of years, huipil designs changed very little. Then, starting
around 1960, the designs and colors of huipiles in some of the towns began to change rapidly. I was interested in learning why
some towns’ designs were changing more rapidly than other towns’ were and in collecting examples of huipiles to supplement the
museum’s existing collection.

I spent time in two towns, Zinacantn and San Andrés Larráinzar. Zinacant was located near the main city, San Cristbal de las Casas.
It received many tourists each year and had regularly established bus and van routes that locals used to travel to San Cristbal to buy
food and other goods. Some of the men in the town had worked in the United States and returned with money to build or improve
their family homes and businesses. Other families were supported by remittances from relatives working in the United States or in
other parts of Mexico. San Andrés, on the other hand, was relatively isolated and much further from San Cristbal. Most families
there relied on subsistence farming or intermittent agricultural labor and had limited access to tourism or to outside communities.
San Andrés was also the site of a major indigenous revolt in the mid-1990s that resulted in greater autonomy, recognition, and
rights for indigenous groups throughout Mexico. Politically and socially, it was a progressive community in many ways but
remained conservative in others.

I first asked people in Zinacantán why their huipil designs, motifs, and colors seemed to change almost every year. Many women
said that they did not know. Others stated that weaving was easy and could be boring so they liked to make changes to keep the
huipiles interesting and to keep weaving from getting dull. When I asked people in San Andrés what they thought about what the
women in Zinacantán had said, the San Andrés women replied that “Yes, perhaps they do get bored easily. But we in San Andrés
are superior weavers and we don’t need to change our designs.” Neither response seemed like the full story behind the difference.

Though I spent hundreds of hours observing women preparing to weave, weaving, and selling their textiles to tourists, I did not
truly understand what the women were telling me until I tried weaving myself. When I watched them, the process seemed so easy
and simple. They attached strings of thread vertically to two ends of the back-strap looms. When weaving, they increased and
decreased the tension on the vertical threads by leaning backward and forward with the back strap and teased individual threads
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horizontally through the vertical threads to create the desired pattern. After each thread was placed, they pushed it down with great
force using a smooth, flat wooden trowel. They did the entire process with great ease and fluidity. When I only watched and did not
participate, I could believe the Zinacantán women when they told me weaving was easy.

When I began to weave, it took me several days simply to learn how to sit correctly with a back-strap loom and achieve the
appropriate tension. I failed repeatedly at setting up the loom with vertically strung threads and never got close to being able to
create a design. Thus, I learned through participant observation that weaving is an exceptionally difficult task. Even expert weavers
who had decades of experience sometimes made mistakes as half-finished weavings and rejected textiles littered many homes.
Although the women appeared to be able to multi-task while weaving (stoking the fire, calling after small children, cooking food),
weaving still required a great deal of concentration to do well.

Through participant observation, I was able to recognize that other factors likely drove the changes in their textiles. I ultimately
concluded that the rate of change in huipil design in Zinacantán was likely related to the pace of cultural change broadly in the
community resulting from interactions between its residents and tourists and relatively frequent travel to a more-urban
environment. Participant observation was an important tool in my research and is central to most ethnographic studies today.

Conversations and Interviews

Another primary technique for gathering ethnographic data is simply talking with people—from casual, unstructured conversations
about ordinary topics to formal scheduled interviews about a particular topic. An important element for successful conversations
and interviews is establishing rapport with informants. Sometimes, engaging in conversation is part of establishing that rapport.
Ethnographers frequently use multiple forms of conversation and interviewing for a single research project based on their particular
needs. They sometimes record the conversations and interviews with an audio recording device but more often they simply engage
in the conversation and then later write down everything they recall about it. Conversations and interviews are an essential part of
most ethnographic research designs because spoken communication is central to humans’ experiences.

Gathering Life Histories

Collecting a personal narrative of someone’s life is a valuable ethnographic technique and is often combined with other techniques.
Life histories provide the context in which culture is experienced and created by individuals and describe how individuals have
reacted, responded, and contributed to changes that occurred during their lives. They also help anthropologists be more aware of
what makes life meaningful to an individual and to focus on the particulars of individual lives, on the tenor of their experiences and
the patterns that are important to them. Researchers often include life histories in their ethnographic texts as a way of intimately
connecting the reader to the lives of the informants.

The Genealogical Method

The genealogical (kinship) method has a long tradition in ethnography. Developed in the early years of anthropological research to
document the family systems of tribal groups, it is still used today to discover connections of kinship, descent, marriage, and the
overall social system. Because kinship and genealogy are so important in many nonindustrial societies, the technique is used to
collect data on important relationships that form the foundation of the society and to trace social relationships more broadly in
communities.

When used by anthropologists, the genealogical method involves using symbols and diagrams to document relationships. Circles
represent women and girls, triangles represent men and boys, and squares represent ambiguous or unknown gender. Equal signs
between individuals represent their union or marriage and vertical lines descending from a union represent parent-child
relationships. The death of an individual and the termination of a marriage are denoted by diagonal lines drawn across the shapes
and equal signs. Kinship charts are diagramed from the perspective of one person who is called the Ego, and all of the relationships
in the chart are based on how the others are related to the Ego. Individuals in a chart are sometimes identified by numbers or
names, and an accompanying list provides more-detailed information.
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Key Informants

Within any culture or subculture, there are always particular individuals who are more knowledgeable about the culture than others
and who may have more-detailed or privileged knowledge. Anthropologists conducting ethnographic research in the field often
seek out such cultural specialists to gain a greater understanding of certain issues and to answer questions they otherwise could not
answer. When an anthropologist establishes a rapport with these individuals and begins to rely more on them for information than
on others, the cultural specialists are referred to as key informants or key cultural consultants.

Key informants can be exceptional assets in the field, allowing the ethnographer to uncover the meanings of behaviors and
practices the researcher cannot otherwise understand. Key informants can also help researchers by directly observing others and
reporting those observations to the researchers, especially in situations in which the researcher is not allowed to be present or when
the researcher’s presence could alter the participants’ behavior. In addition, ethnographers can check information they obtained
from other informants, contextualize it, and review it for accuracy. Having a key informant in the field is like having a research
ally. The relationship can grow and become enormously fruitful.

A famous example of the central role that key informants can play in an ethnographer’s research is a man named Doc in William
Foote Whyte’s Street Corner Society (1943). In the late 1930s, Whyte studied social relations between street gangs and “corner
boys” in a Boston urban slum inhabited by first- and second-generation Italian immigrants. A social worker introduced Whyte to
Doc and the two hit it off. Doc proved instrumental to the success of Whyte’s research. He introduced Whyte to his family and
social group and vouched for him in the tight-knit community, providing access that Whyte could not have gained otherwise.

Field Notes

Field notes are indispensable when conducting ethnographic research. Although making such notes is time-consuming, they form
the primary record of one’s observations. Generally speaking, ethnographers write two kinds of notes: field notes and personal
reflections. Field notes are detailed descriptions of everything the ethnographer observes and experiences. They include specific
details about what happened at the field site, the ethnographer’s sensory impressions, and specific words and phrases used by the
people observed. They also frequently include the content of conversations the ethnographer had and things the ethnographer
overheard others say. Ethnographers also sometimes include their personal reflections on the experience of writing field notes.
Often, brief notes are jotted down in a notebook while the anthropologist is observing and participating in activities. Later, they
expand on those quick notes to make more formal field notes, which may be organized and typed into a report. It is common for
ethnographers to spend several hours a day writing and organizing field notes.

Ethnographers often also keep a personal journal or diary that may include information about their emotions and personal
experiences while conducting research. These personal reflections can be as important as the field notes. Ethnography is not an
objective science. Everything researchers do and experience in the field is filtered through their personal life experiences. Two
ethnographers may experience a situation in the field in different ways and understand the experience differently. For this reason, it
is important for researchers to be aware of their reactions to situations and be mindful of how their life experiences affect their
perceptions. In fact, this sort of reflexive insight can turn out to be a useful data source and analytical tool that improves the
researcher’s understanding.

https://libretexts.org/
https://creativecommons.org/licenses/by-nc/4.0/
https://socialsci.libretexts.org/@go/page/118211?pdf


3.1.14 https://socialsci.libretexts.org/@go/page/118211

The work of anthropologist Renato Rosaldo provides a useful example of how anthropologists can use their emotional responses to
fieldwork situations to advance their research. In 1981, Rosaldo and his wife, Michelle, were conducting research among the
Ilongots of Northern Luzon in the Philippines. Rosaldo was studying men in the community who engaged in emotional rampages
in which they violently murdered others by cutting off their heads. Although the practice had been banned by the time Rosaldo
arrived, a longing to continue headhunting remained in the cultural psyche of the community.

Whenever Rosaldo asked a man why he engaged in headhunting, the answer was that rage and grief caused him to kill others. At
the beginning of his fieldwork, Rosaldo felt that the response was overly simplistic and assumed that there had to be more to it than
that. He was frustrated because he could not uncover a deeper understanding of the phenomenon. Then, on October 11, 1981,
Rosaldo’s wife was walking along a ravine when she tripped, lost her footing, and fell 65 feet to her death, leaving Rosaldo a
grieving single father. In his essay “Grief and a Headhunter’s Rage,” Rosaldo later wrote that it was his own struggle with rage as
he grieved for his wife that helped him truly grasp what the Ilongot men meant when they described their grief and rage.

Only a week before completing the initial draft of an earlier version of this introduction, I rediscovered my journal entry, written
some six weeks after Michelle’s death, in which I made a vow to myself about how I would return to writing anthropology, if I ever
did so, by writing Grief and a Headhunter’s Rage . . . My journal went on to reflect more broadly on death, rage, and headhunting
by speaking of my wish for the Ilongot solution; they are much more in touch with reality than Christians. So, I need a place to
carry my anger – and can we say a solution of the imagination is better than theirs? And can we condemn them when we napalm
villages? Is our rationale so much sounder than theirs? All this was written in despair and rage.7

Only through the very personal and emotionally devastating experience of losing his wife was Rosaldo able to understand the emic
perspective of the headhunters. The result was an influential and insightful ethnographic account.

ETHICAL CONSIDERATIONS

Ethical Guidelines

From the earliest days of anthropology as a discipline, concern about the ethical treatment of people who take part in studies has
been an important consideration. Ethical matters are central to any research project and anthropologists take their ethical
responsibilities particularly seriously. As discussed throughout this chapter, anthropologists are oriented toward developing
empathy for their informants and understanding their cultures and experiences from an emic perspective. Many also have a sense of
personal responsibility for the well-being of the local people with whom they work in the field.

The American Anthropological Association has developed a Code of Ethics that all anthropologists should follow in their work.
Among the many ethical responsibilities outlined in the code, doing no harm, obtaining informed consent, maintaining subjects’
anonymity, and making the results of the research accessible are especially important responsibilities.

Do No Harm

First and foremost, anthropologists must ensure that their involvement with a community does not harm or embarrass their
informants. Researchers must carefully consider any potential harm associated with the research, including legal, emotional,
political, economic, social, and cultural dimensions, and take steps to insulate their informants from such harm. Since it is not
always possible to anticipate every potential repercussion at the outset, anthropologists also must continually monitor their work to
ensure that their research design and methods minimize any risk.

Regrettably, the proscription to do no harm is a deceptively complex requirement. Despite their best efforts, anthropologists have
run into ethical problems in the field. Work by Napoleon Chagnon among an isolated indigenous tribe of the Amazon, the
Yanomami, is a well-known example of ethical problems in anthropological research. In his groundbreaking ethnography
Yanomamö: The Fierce People (1968), Chagnon portrayed the Yanomami as an intensely violent and antagonistic people. The
ethnography was well received initially. However, not long after its publication, controversy erupted. Anthropologists and other
scholars have accused Chagnon of encouraging the violence he documented, staging fights and scenes for documentary films and
fabricating data.

Today, Do No Harm is a central ethical value in anthropology. However, it can be difficult to predict every challenge one may
encounter in the field or after the work is published. Anthropologists must continually reevaluate their research and writing to
ensure that it does not harm the informants or their communities. Before fieldwork begins, researchers from universities, colleges,
and institutions usually must submit their research agendas to an institutional review board (IRB). IRBs review research plans to
ensure that the proposed studies will not harm human subjects. In many cases, the IRB is aware of the unique challenges and
promise of anthropological research and can guide the researcher in eliminating or mitigating potential ethical problems.

https://libretexts.org/
https://creativecommons.org/licenses/by-nc/4.0/
https://socialsci.libretexts.org/@go/page/118211?pdf
http://ethics.americananthro.org/


3.1.15 https://socialsci.libretexts.org/@go/page/118211

Obtain Informed Consent

In addition to taking care to do no harm, anthropologists must obtain informed consent from all of their informants before
conducting any research. Informed consent is the informant’s agreement to take part in the study. Originally developed in the
context of medical and psychological research, this ethical guideline is also relevant to anthropology. Informants must be aware of
who the anthropologist is and the research topic, who is financially and otherwise supporting the research, how the research will be
used, and who will have access to it. Finally, their participation must be optional and not coerced. They should be able to stop
participating at any time and be aware of and comfortable with any risks associated with their participation.

In medical and psychological research settings in the United States, researchers typically obtain informed consent by asking
prospective participants to sign a document that outlines the research and the risks involved in their participation, acknowledging
that they agree to take part. In some anthropological contexts, however, this type of informed consent may not be appropriate.
People may not trust the state, bureaucratic processes, or authority, for example. Asking them to sign a formal legal-looking
document may intimidate them. Likewise, informed consent cannot be obtained with a signed document if many in the community
cannot read. The anthropologist must determine the most appropriate way to obtain informed consent in the context of the
particular research setting.

Maintain Anonymity and Privacy

Another important ethical consideration for anthropologists in the field is ensuring the anonymity and privacy of informants who
need such protection. When I did research among undocumented Mexican immigrant college students, I recognized that my
informants’ legal status put them at considerable risk. I took care to use pseudonyms for all of the informants, even when writing
field notes. In my writing, I changed the names of the informants’ relatives, friends, schools, and work places to protect them from
being identified. Maintaining privacy and anonymity is an important way for anthropologists to ensure that their involvement does
no harm.

Make Results Accessible

Finally, anthropologists must always make their final research results accessible to their informants and to other researchers. For
informants, a written report in the researcher’s native language may not be the best way to convey the results. Reports can be
translated or the results can be converted into a more accessible format. Examples of creative ways in which anthropologists have
made their results available include establishing accessible databases for their research data, contributing to existing databases,
producing films that portray the results, and developing texts or recommendations that provide tangible assistance to the
informants’ communities. Though it is not always easy to make research results accessible in culturally appropriate ways, it is
essential that others have the opportunity to review and benefit from the research, especially those who participated in its creation.

WRITING ETHNOGRAPHY

Analysis and Interpretation of Research Findings

Once all or most of the fieldwork is complete, ethnographers analyze their data and research findings before beginning to write.
There are many techniques for data analysis from which to choose based on the strategy and goals of the research. Regardless of
the particular technique, data analysis involves a systematic interpretation of what the researcher thinks the data mean. The
ethnographer reviews all of the data collected, synthesizes findings from the review, and integrates those findings with prior studies
on the topic. Once the analysis is complete, the ethnographer is ready to write an account of the fieldwork.

Ethnographic Authority

In recent years, anthropologists have expressed concern about how ethnographies should be written in terms of ethnographic
authority: how ethnographers present themselves and their informants in text. In a nonfiction text, the author is a mediator between
readers and the topic and the text is written to help readers understand an unfamiliar topic. In an ethnography, the topic is people,
and people naturally vary in terms of their thoughts, opinions, beliefs, and perspectives. That is, they have individual voices. In the
past, anthropologists commonly wrote ethnographic accounts as if they possessed the ultimate most complete scientific knowledge
on the topic. Subsequently, anthropologists began to challenge that writing style, particularly when it did not include the voices of
their informants in the text and analysis. Some of this criticism originated with feminist anthropologists who noted that women’s
experiences and perspectives frequently were omitted and misrepresented in this style of writing. Others believed that this style of
writing reinforced existing global power dynamics and privileges afforded to Western anthropologists’ voices as most important.
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Polyvocality

In response to criticisms about ethnographic authority, anthropologists have begun to include polyvocality. A polyvocal text is one
in which more than one person’s voice is presented, and its use can range from ensuring that informants’ perspectives are presented
in the text while still writing in the researcher’s voice to including informants’ actual words rather than paraphrasing them and co-
authoring the ethnography with an informant. A good example of polyvocality is anthropologist Ruth Behar’s book Translated
Woman: Crossing the Border with Esperanza’s Story (1993). Behar’s book documents the life story of a Mexican street peddler,
Esperanza Hernández, and their unique friendship. Large sections of the book are in Esperanza’s own words and discuss issues that
are important to her. Behar also includes pieces of her own life story and an anthropological analysis of Esperanza’s story.

By using polyvocality, researchers can avoid writing from the perspective of the ultimate ethnographic authority. A polyvocal style
also allows readers to be more involved in the text since they have the opportunity to form their own opinions about the
ethnographic data and perhaps even critique the author’s analysis. It also encourages anthropologists to be more transparent when
presenting their methods and data.

Reflexivity

Reflexivity is another relatively new approach to ethnographic research and writing. Beginning in the 1960s, social science
researchers began to think more carefully about the effects of their life experiences, status, and roles on their research and analyses.
They began to insert themselves into their texts, including information about their personal experiences, thoughts, and life stories
and to analyze in the accounts how those characteristics affected their research and analysis.

Adoption of reflexivity is perhaps the most significant change in how ethnography is researched and written in the past 50 years. It
calls on anthropologists to acknowledge that they are part of the world they study and thus can never truly be objective. Reflexivity
has also contributed to anthropologists’ appreciation of the unequal power dynamics of research and the effects those dynamics can
have on the results. Reflexivity reminds the ethnographer that there are multiple ways to interpret any given cultural scenario. By
acknowledging how their backgrounds affect their interpretations, anthropologists can begin to remove themselves from the throne
of ethnographic authority and allow other, less-empowered voices to be heard.

Discussion Questions
1. If you were to conduct anthropological fieldwork anywhere in the world, were would you go? What would you study? Why?

Which ethnographic techniques would you use? What kinds of ethical considerations would you likely encounter? How would
you disseminate your research?

2. What is unique about ethnographic fieldwork and how did it emerge as a key strategy in anthropology?
3. How do traditional approaches to ethnographic fieldwork contrast with contemporary approaches?
4. What are some of the contemporary ethnographic fieldwork techniques and perspectives and why are they important to

anthropology?
5. What are some of the ethical considerations in doing anthropological fieldwork and why are they important?
6. How do anthropologists transform their fieldwork data into a story that communicates meaning? How are reflexivity and

polyvocality changing the way anthropologists communicate their work?

GLOSSARY
Contested identity: a dispute within a group about the collective identity or identities of the group.

Cultural relativism: the idea that we should seek to understand another person’s beliefs and behaviors from the perspective of their
own culture and not our own.

Deductive: reasoning from the general to the specific; the inverse of inductive reasoning. Deductive research is more common in
the natural sciences than in anthropology. In a deductive approach, the researcher creates a hypothesis and then designs a study to
prove or disprove the hypothesis. The results of deductive research can be generalizable to other settings.

Diaspora: the scattering of a group of people who have left their original homeland and now live in various locations. Examples of
people living in the diaspora are Salvadoran immigrants in the United States and Europe, Somalian refugees in various countries,
and Jewish people living around the world.

Emic: a description of the studied culture from the perspective of a member of the culture or insider.
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Ethnocentrism: the tendency to view one’s own culture as most important and correct and as the stick by which to measure all other
cultures.

Ethnography: the in-depth study of the everyday practices and lives of a people.

Etic: a description of the studied culture from the perspective of an observer or outsider.

Indigenous: people who have continually lived in a particular location for a long period of time (prior to the arrival of others) or
who have historical ties to a location and who are culturally distinct from the dominant population surrounding them. Other terms
used to refer to indigenous people are aboriginal, native, original, first nation, and first people. Some examples of indigenous
people are Native Americans of North America, Australian Aborigines, and the Berber (or Amazigh) of North Africa.

Inductive: a type of reasoning that uses specific information to draw general conclusions. In an inductive approach, the researcher
seeks to collect evidence without trying to definitively prove or disprove a hypothesis. The researcher usually first spends time in
the field to become familiar with the people before identifying a hypothesis or research question. Inductive research usually is not
generalizable to other settings.

Key Informants: individuals who are more knowledgeable about their culture than others and who are particularly helpful to the
anthropologist.

Kinship: blood ties, common ancestry, and social relationships that form families within human groups.

Land tenure: how property rights to land are allocated within societies, including how permissions are granted to access, use,
control, and transfer land.

Noble savage: an inaccurate way of portraying indigenous groups or minority cultures as innocent, childlike, or uncorrupted by the
negative characteristics of “civilization.”

Participant observation: a type of observation in which the anthropologist observes while participating in the same activities in
which her informants are engaged.

Qualitative: anthropological research designed to gain an in-depth, contextualized understanding of human behavior.

Quantitative: anthropological research that uses statistical, mathematical, and/or numerical data to study human behavior.

Remittances: money that migrants laboring outside of the region or country send back to their hometowns and families. In Mexico,
remittances make up a substantial share of the total income of some towns’ populations.

Thick description: a term coined by anthropologist Clifford Geertz in his 1973 book The Interpretation of Cultures to describe a
detailed description of the studied group that not only explains the behavior or cultural event in question but also the context in
which it occurs and anthropological interpretations of it.

Undocumented: the preferred term for immigrants who live in a country without formal authorization from the state.
Undocumented refers to the fact that these people lack the official documents that would legally permit them to reside in the
country. Other terms such as illegal immigrant and illegal alien are often used to refer to this population. Anthropologists consider
those terms to be discriminatory and dehumanizing. The word undocumented acknowledges the human dignity and cultural and
political ties immigrants have developed in their country of residence despite their inability to establish formal residence
permissions.
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4.1: Language (Light)
Language

Linda Light, California State University, Long Beach

Linda.Light@csulb.edu

Explain the relationship between human language and culture.
Identify the universal features of human languages and the design features that make them unique.
Describe the structures of language: phonemes, morphemes, syntax, semantics, and pragmatics.
Assess the relationship between language variations and ethnic or cultural identity.
Explain how language is affected by social class, ethnicity, gender and other aspects of identity.
Evaluate the reasons why languages change and efforts that can be made to preserve endangered languages.

THE IMPORTANCE OF HUMAN LANGUAGE TO HUMAN CULTURE

Students in my cultural anthropology classes are required to memorize a six-point thumbnail definition of culture, which includes
all of the features most anthropologists agree are key to its essence. Then, I refer back to the definition as we arrive at each relevant
unit in the course. Here it is—with the key features in bold type.

Culture is:

1. An integrated system of mental elements (beliefs, values, worldview, attitudes, norms), the behaviors motivated by those mental
elements, and the material items created by those behaviors;

2. A system shared by the members of the society;
3. 100 percent learned, not innate;
4. Based on symbolic systems, the most important of which is language;
5. Humankind’s most important adaptive mechanism, and
6. Dynamic, constantly changing.

This definition serves to underscore the crucial importance of language to all human cultures. In fact, human language can be
considered a culture’s most important feature since complex human culture could not exist without language and language could
not exist without culture. They are inseparable because language encodes culture and provides the means through which culture is
shared and passed from one generation to the next. Humans think in language and do all cultural activities using language. It
surrounds our every waking and sleeping moments, although we do not usually think about its importance. For that matter, humans
do not think about their immersion in culture either, much as fish, if they were endowed with intelligence, would not think much
about the water that surrounds them. Without language and culture, humans would be just another great ape. Anthropologists must
have skills in linguistics so they can learn the languages and cultures of the people they study.

All human languages are symbolic systems that make use of symbols to convey meaning. A symbol is anything that serves to refer
to something else, but has a meaning that cannot be guessed because there is no obvious connection between the symbol and its
referent. This feature of human language is called arbitrariness. For example, many cultures assign meanings to certain colors, but
the meaning for a particular color may be completely different from one culture to another. Western cultures like the United States
use the color black to represent death, but in China it is the color white that symbolizes death. White in the United States
symbolizes purity and is used for brides’ dresses, but no Chinese woman would ever wear white to her wedding. Instead, she
usually wears red, the color of good luck. Words in languages are symbolic in the same way. The word key in English is
pronounced exactly the same as the word qui in French, meaning “who,” and ki in Japanese, meaning “tree.” One must learn the
language in order to know what any word means.

THE BIOLOGICAL BASIS OF LANGUAGE

The human anatomy that allowed the development of language emerged six to seven million years ago when the first human
ancestors became bipedal—habitually walking on two feet. Most other mammals are quadrupedal—they move about on four feet.
This evolutionary development freed up the forelimbs of human ancestors for other activities, such as carrying items and doing
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more and more complex things with their hands. It also started a chain of anatomical adaptations. One adaptation was a change in
the way the skull was placed on the spine. The skull of quadrupedal animals is attached to the spine at the back of the skull because
the head is thrust forward. With the new upright bipedal position of pre-humans, the attachment to the spine moved toward the
center of the base of the skull. This skeletal change in turn brought about changes in the shape and position of the mouth and throat
anatomy.

Figure 1: Human articulatory anatomy.

Humans have all the same organs in the mouth and throat that the other great apes have, but the larynx, or voice box (you may
know it as the Adam’s apple), is in a lower position in the throat in humans. This creates a longer pharynx, or throat cavity, which
functions as a resonating and amplifying chamber for the speech sounds emitted by the larynx. The rounding of the shape of the
tongue and palate, or the roof of the mouth, enables humans to make a greater variety of sounds than any great ape is capable of
making (see Figure 1).

Speech is produced by exhaling air from the lungs, which passes through the larynx. The voice is created by the vibration of the
vocal folds in the larynx when they are pulled tightly together, leaving a narrow slit for the air to pass through under pressure. The
narrower the slit, the higher the pitch of the sound produced. The sound waves in the exhaled air pass through the pharynx then out
through the mouth and/or the nose. The different positions and movements of the articulators—the tongue, the lips, the jaw—
produce the different speech sounds.

Along with the changes in mouth and throat anatomy that made speech possible came a gradual enlargement and
compartmentalization of the brain of human ancestors over millions of years. The modern human brain is among the largest, in
proportion to body size, of all animals. This development was crucial to language ability because a tremendous amount of brain
power is required to process, store, produce, and comprehend the complex system of any human language and its associated
culture. In addition, two areas in the left brain are specifically dedicated to the processing of language; no other species has them.
They are Broca’s area in the left frontal lobe near the temple, and Wernicke’s area, in the temporal lobe just behind the left ear.

Language Acquisition in Childhood

Linguist Noam Chomsky proposed that all languages share the properties of what he called Universal Grammar (UG), a basic
template for all human languages, which he believed was embedded in our genes, hard-wiring the brains of all human children to
acquire language. Although the theory of UG is somewhat controversial, it is a fact that all normally developing human infants
have an innate ability to acquire the language or languages used around them. Without any formal instruction, children easily
acquire the sounds, words, grammatical rules, and appropriate social functions of the language(s) that surround them. They master
the basics by about age three or four. This also applies to children, both deaf and hearing, who are exposed to signed language.

If a child is not surrounded by people who are using a language, that child will gradually lose the ability to acquire language
naturally without effort. If this deprivation continues until puberty, the child will no longer be biologically capable of attaining
native fluency in any language, although they might be able to achieve a limited competency. This phenomenon has been called the
Critical Age Range Hypothesis. A number of abused children who were isolated from language input until they were past puberty
provide stark evidence to support this hypothesis. The classic case of “Genie” is an example of this evidence.1 Found at the age of
almost 14, Genie had been confined for all of her life to her room and, since the age of two, had been tied to a potty chair during
the day and to a crib at night with almost no verbal interaction and only minimal attention to her physical needs. After her rescue, a
linguist worked with her intensively for about five years in an attempt to help her learn to talk, but she never achieved language
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competence beyond that of a two-year old child. The hypothesis also applies to the acquisition of a second language. A person who
starts the study of another language after puberty will have to exert a great deal of effort and will rarely achieve native fluency,
especially in pronunciation. There is plenty of evidence for this in the U.S. educational system. You might very well have had this
same experience. It makes you wonder why our schools rarely offer foreign language classes before the junior high school level.

The Gesture Call System and Non-Verbal Human Communication

All animals communicate and many animals make meaningful sounds. Others use visual signs, such as facial expressions, color
changes, body postures and movements, light (fireflies), or electricity (some eels). Many use the sense of smell and the sense of
touch. Most animals use a combination of two or more of these systems in their communication, but their systems are closed
systems in that they cannot create new meanings or messages. Human communication is an open system that can easily create new
meanings and messages. Most animal communication systems are basically innate; they do not have to learn them, but some
species’ systems entail a certain amount of learning. For example, songbirds have the innate ability to produce the typical songs of
their species, but most of them must be taught how to do it by older birds.

Figure 2: Chimpanzees and other great apes use gesture—call communicationsystems

Great apes and other primates have relatively complex systems of communication that use varying combinations of sound, body
language, scent, facial expression, and touch. Their systems have therefore been referred to as a gesture-call system. Humans share
a number of forms of this gesture-call, or non-verbal system with the great apes. Spoken language undoubtedly evolved embedded
within it. All human cultures have not only verbal languages, but also non-verbal systems that are consistent with their verbal
languages and cultures and vary from one culture to another. We will discuss the three most important human non-verbal
communication systems.

Kinesics

Kinesics is the term used to designate all forms of human body language, including gestures, body position and movement, facial
expressions, and eye contact. Although all humans can potentially perform these in the same way, different cultures may have
different rules about how to use them. For example, eye contact for Americans is highly valued as a way to show we are paying
attention and as a means of showing respect. But for the Japanese, eye contact is usually inappropriate, especially between two
people of different social statuses. The lower status person must look down and avoid eye contact to show respect for the higher
status person.

Facial expressions can convey a host of messages, usually related to the person’s attitude or emotional state. Hand gestures may
convey unconscious messages, or constitute deliberate messages that can replace or emphasize verbal ones.

Proxemics

Proxemics is the study of the social use of space, specifically the distance an individual tries to maintain around himself in
interactions with others. The size of the “space bubble” depends on a number of social factors, including the relationship between
the two people, their relative status, their gender and age, their current attitude toward each other, and above all their culture. In
some cultures, such as in Brazil, people typically interact in a relatively close physical space, usually along with a lot of touching.
Other cultures, like the Japanese, prefer to maintain a greater distance with a minimum amount of touching or none at all. If one
person stands too far away from the other according to cultural standards, it might convey the message of emotional distance. If a
person invades the culturally recognized space bubble of another, it could mean a threat. Or, it might show a desire for a closer
relationship. It all depends on who is involved.
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Paralanguage

Paralanguage refers to those characteristics of speech beyond the actual words spoken. These include the features that are inherent
to all speech: pitch, loudness, and tempo or duration of the sounds. Varying pitch can convey any number of messages: a question,
sarcasm, defiance, surprise, confidence or lack of it, impatience, and many other often subtle connotations. An utterance that is
shouted at close range usually conveys an emotional element, such as anger or urgency. A word or syllable that is held for an undue
amount of time can intensify the impact of that word. For example, compare “It’s beautiful” versus It’s beauuuuu-tiful!” Often the
latter type of expression is further emphasized by extra loudness of the syllable, and perhaps higher pitch; all can serve to make a
part of the utterance more important. Other paralinguistic features that often accompany speech might be a chuckle, a sigh or sob,
deliberate throat clearing, and many other non-verbal sounds like “hm,” “oh,” “ah,” and “um.”

Most non-verbal behaviors are unconsciously performed and not noticed unless someone violates the cultural standards for them. In
fact, a deliberate violation itself can convey meaning. Other non-verbal behaviors are done consciously like the U.S. gestures that
indicate approval, such as thumbs up, or making a circle with your thumb and forefinger—“OK.” Other examples are waving at
someone or putting a forefinger to your lips to quiet another person. Many of these deliberate gestures have different meanings (or
no meaning at all) in other cultures. For example, the gestures of approval in U.S. culture mentioned above may be obscene or
negative gestures in another culture.

Try this: As an experiment in the power of non-verbal communication, try violating one of the cultural rules for proxemics or eye
contact with a person you know. Choosing your “guinea pigs” carefully (they might get mad at you!), try standing or sitting a little
closer or farther away from them than you usually would for a period of time, until they notice (and they will notice). Or, you could
choose to give them a bit too much eye contact, or too little, while you are conversing with them. Note how they react to your
behavior and how long it takes them to notice.

HUMAN LANGUAGE COMPARED WITH THE COMMUNICATION SYSTEMS OF OTHER SPECIES

Human language is qualitatively and quantitatively different from the communication systems of all other species of animals.
Linguists have long tried to create a working definition that distinguishes it from non-human communication systems. Linguist
Charles Hockett’s solution was to create a hierarchical list of what he called design features, or descriptive characteristics, of the
communication systems of all species, including that of humans.2 Those features of human language not shared with any other
species illustrate exactly how it differs from all other species.

Hockett’s Design Features

The communication systems of all species share the following features:

1. A mode of communication by which messages are transmitted through a system of signs, using one or more sensory systems to
transmit and interpret, such as vocal-auditory, visual, tactile, or kinesic;

2. Semanticity: the signs carry meaning for the users, and
3. Pragmatic function: all signs serve a useful purpose in the life of the users, from survival functions to influencing others’

behavior.

Some communication systems (including humans) also exhibit the following features:

4. Interchangeability: the ability of individuals within a species to both send and receive messages. One species that lacks this
feature is the honeybee. Only a female “worker bee” can perform the dance that conveys to her hive-mates the location of a
newly discovered food source. Another example is the mockingbird whose songs are performed only by the males to attract a
mate and mark his territory.

5. Cultural transmission: the need for some aspects of the system to be learned through interaction with others, rather than being
100 percent innate or genetically programmed. The mockingbird learns its songs from other birds, or even from other sounds in
its environment that appeal to it.

6. Arbitrariness: the form of a sign is not inherently or logically related to its meaning; signs are symbols. It could be said that the
movements in the honeybees’ dance are arbitrary since anyone who is not a honeybee could not interpret their meaning.

Only true human language also has the following characteristics:

7. Discreteness: every human language is made up of a small number of meaningless discrete sounds. That is, the sounds can be
isolated from each other, for purposes of study by linguists, or to be represented in a writing system.

8. Duality of patterning (two levels of combination): at the first level of patterning, these meaningless discrete sounds, called
phonemes, are combined to form words and parts of words that carry meaning, or morphemes. In the second level of patterning,
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morphemes are recombined to form an infinite possible number of longer messages such as phrases and sentences according to
a set of rules called syntax. It is this level of combination that is entirely lacking in the communication abilities of all other
animals and makes human language an open system while all other animal systems are closed.

9. Displacement: the ability to communicate about things that are outside of the here and now made possible by the features of
discreteness and duality of patterning. While other species are limited to communicating about their immediate time and place,
we can talk about any time in the future or past, about any place in the universe, or even fictional places.

10. Productivity/creativity: the ability to produce and understand messages that have never been expressed before or to express new
ideas. People do not speak according to prepared scripts, as if they were in a movie or a play; they create their utterances
spontaneously, according to the rules of their language. It also makes possible the creation of new words and even the ability to
lie.

A number of great apes, including gorillas, chimpanzees, bonobos and orangutans, have been taught human sign languages with all
of the human design features. In each case, the apes have been able to communicate as humans do to an extent, but their linguistic
abilities are reduced by the limited cognitive abilities that accompany their smaller brains.

UNIVERSALS OF LANGUAGE

Languages we do not speak or understand may sound like meaningless babble to us, but all the human languages that have ever
been studied by linguists are amazingly similar. They all share a number of characteristics, which linguists call language universals.
These language universals can be considered properties of the Universal Grammar that Chomsky proposed. Here is a list of some
of the major ones.

1. All human cultures have a human language and use it to communicate.
2. All human languages change over time, a reflection of the fact that all cultures are also constantly changing.
3. All languages are systematic, rule driven, and equally complex overall, and equally capable of expressing any idea that the

speaker wishes to convey. There are no primitive languages.
4. All languages are symbolic systems.
5. All languages have a basic word order of elements, like subject, verb, and object, with variations.
6. All languages have similar basic grammatical categories such as nouns and verbs.
7. Every spoken language is made up of discrete sounds that can be categorized as vowels or consonants.
8. The underlying structure of all languages is characterized by the feature duality of patterning, which permits any speaker to

utter any message they need or wish to convey, and any speaker of the same language to understand the message.

DESCRIPTIVE LINGUISTICS: STRUCTURES OF LANGUAGE

The study of the structures of language is called descriptive linguistics. Descriptive linguists discover and describe the phonemes of
a language, research called phonology. They study the lexicon (the vocabulary) of a language and how the morphemes are used to
create new words, or morphology. They analyze the rules by which speakers create phrases and sentences, or the study of syntax.
And they look at how these features all combine to convey meaning in certain social contexts, fields of study called semantics and
pragmatics.

The Sounds of Language: Phonemes

A phoneme is defined as the minimal unit of sound that can make a difference in meaning if substituted for another sound in a word
that is otherwise identical. The phoneme itself does not carry meaning. For example, in English if the sound we associate with the
letter “p” is substituted for the sound of the letter “b” in the word bit, the word’s meaning is changed because now it is pit, a
different word with an entirely different meaning. The human articulatory anatomy is capable of producing many hundreds of
sounds, but no language has more than about 100 phonemes. English has about 36 or 37 phonemes, including about eleven vowels,
depending on dialect. Hawaiian has only five vowels and about eight consonants. No two languages have the same exact set of
phonemes.

Linguists use a written system called the International Phonetic Alphabet (IPA) to represent the sounds of a language. Unlike the
letters of our alphabet that spell English words, each IPA symbol always represents only one sound no matter the language. For
example, the letter “a” in English can represent the different vowel sounds in such words as cat, make, papa, law, etc., but the IPA
symbol /a/ always and only represents the vowel sound of papa or pop.
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The Units That Carry Meaning: Morphemes

A morpheme is a minimal unit of meaning in a language; a morpheme cannot be broken down into any smaller units that still relate
to the original meaning. It may be a word that can stand alone, called an unbound morpheme (dog, happy, go, educate). Or it could
be any part of a word that carries meaning that cannot stand alone but must be attached to another morpheme, bound morphemes.
They may be placed at the beginning of the root word, such as un- (“not,” as in unhappy), or re- (“again,” as in rearrange). Or, they
may follow the root, as in -ly (makes an adjective into an adverb: quickly from quick), -s (for plural, possessive, or a verb ending)
in English. Some languages, like Chinese, have very few if any bound morphemes. Others, like Swahili have so many that nouns
and verbs cannot stand alone as separate words; they must have one or more other bound morphemes attached to them.

The Structure of Phrases and Sentences: Syntax

Rules of syntax tell the speaker how to put morphemes together grammatically and meaningfully. There are two main types of
syntactic rules: rules that govern word order, and rules that direct the use of certain morphemes that perform a grammatical
function. For example, the order of words in the English sentence “The cat chased the dog” cannot be changed around or its
meaning would change: “The dog chased the cat” (something entirely different) or “Dog cat the chased the” (something
meaningless). English relies on word order much more than many other languages do because it has so few morphemes that can do
the same type of work.

For example, in our sentence above, the phrase “the cat” must go first in the sentence, because that is how English indicates the
subject of the sentence, the one that does the action of the verb. The phrase “the dog” must go after the verb, indicating that it is the
dog that received the action of the verb, or is its object. Other syntactic rules tell us that we must put “the” before its noun, and “–
ed” at the end of the verb to indicate past tense. In Russian, the same sentence has fewer restrictions on word order because it has
bound morphemes that are attached to the nouns to indicate which one is the subject and which is the object of the verb. So the
sentence koshka [chased] sobaku, which means “the cat chased the dog,” has the same meaning no matter how we order the words,
because the –a on the end of koshka means the cat is the subject, and the –u on the end of sobaku means the dog is the object. If we
switched the endings and said koshku [chased] sobaka, now it means the dog did the chasing, even though we haven’t changed the
order of the words. Notice, too, that Russian does not have a word for “the.”

Conveying Meaning in Language: Semantics and Pragmatics

The whole purpose of language is to communicate meaning about the world around us so the study of meaning is of great interest
to linguists and anthropologists alike. The field of semantics focuses on the study of the meanings of words and other morphemes
as well as how the meanings of phrases and sentences derive from them. Recently linguists have been enjoying examining the
multitude of meanings and uses of the word “like” among American youth, made famous through the film Valley Girl in 1983.
Although it started as a feature of California English, it has spread all across the country, and even to many young second-language
speakers of English. It’s, like, totally awesome dude!

The study of pragmatics looks at the social and cultural aspects of meaning and how the context of an interaction affects it. One
aspect of pragmatics is the speech act. Any time we speak we are performing an act, but what we are actually trying to accomplish
with that utterance may not be interpretable through the dictionary meanings of the words themselves. For example, if you are at
the dinner table and say, “Can you pass the salt?” you are probably not asking if the other person is capable of giving you the salt.
Often the more polite an utterance, the less direct it will be syntactically. For example, rather than using the imperative syntactic
form and saying “Give me a cup of coffee,” it is considered more polite to use the question form and say “Would you please give
me a cup of coffee?”

LANGUAGE VARIATION: SOCIOLINGUISTICS
Languages Versus Dialects

The number of languages spoken around the world is somewhat difficult to pin down, but we usually see a figure between 6,000
and 7,000. Why are they so hard to count? The term language is commonly used to refer to the idealized “standard” of a variety of
speech with a name, such as English, Turkish, Swedish, Swahili, or Urdu. One language is usually considered to be
incomprehensible to speakers of another one. The word dialect is often applied to a subordinate variety of a language and the
common assumption is that we can understand someone who speaks another dialect of our own language.

These terms are not really very useful to describe actual language variation. For example, many of the hundreds of “dialects”
spoken in China are very different from each other and are not mutually comprehensible to speakers of other Chinese “dialects.”
The Chinese government promotes the idea that all of them are simply variants of the “Chinese language” because it helps to
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promote national solidarity and loyalty among Chinese people to their country and reduce regional factionalism. In contrast, the
languages of Sweden, Denmark, and Norway are considered separate languages, but actually if a Swede, a Dane, and a Norwegian
were to have a conversation together, each could use their own language and understand most of what the others say. Does this
make them dialects or languages? The Serbian and Croatian languages are considered by their speakers to be separate languages
due to distinct political and religious cultural identities. They even employ different writing systems to emphasize difference, but
they are essentially the same and easily understandable to each other.

So in the words of linguist John McWhorter, actually “dialects is all there is.”3 What he means by this is that a continuum of
language variation is geographically distributed across populations in much the same way that human physical variation is, with the
degree of difference between any two varieties increasing across increasing distances. This is the case even across national
boundaries. Catalan, the language of northeastern Spain, is closer to the languages of southern France, Provençal and Occitan than
any one is to its associated national language, Spanish or French. One language variety blends with the next geographically like the
colors of the rainbow. However, the historical influence of colonizing states has affected that natural distribution. Thus, there is no
natural “language” with variations called “dialects.” Usually one variety of a language is considered the “standard,” but this choice
is based on the social and political prestige of the group that speaks that variety; it has no inherent superiority over the other
variants called its “dialects.” The way people speak is an indicator of who they are, where they come from, and what social groups
they identify with, as well as what particular situation they find themselves in, and what they want to accomplish with a specific
interaction.

How Does Language Variation Develop?

Why do people from different regions in the United States speak so differently? Why do they speak differently from the people of
England? A number of factors have influenced the development of English dialects, and they are typical causes of dialect variation
in other languages as well.

Settlement patterns: The first English settlers to North America brought their own dialects with them. Settlers from different parts
of the British Isles spoke different dialects (they still do), and they tended to cluster together in their new homeland. The present-
day dialects typical of people in various areas of the United States, such as New England, Virginia, New Jersey, and Delaware, still
reflect these original settlement sites, although they certainly have changed from their original forms.

Migration routes: After they first settled in the United States, some people migrated further west, establishing dialect boundaries as
they traveled and settled in new places.

Geographical factors: Rivers, mountains, lakes and islands affected migration routes and settlement locations, as well as the relative
isolation of the settlements. People in the Appalachian mountains and on certain islands off the Atlantic coast were relatively
isolated from other speakers for many years and still speak dialects that sound very archaic compared with the mainstream.

Language contact: Interactions with other language groups, such as Native Americans, French, Spanish, Germans, and African-
Americans, along paths of migration and settlement resulted in mutual borrowing of vocabulary, pronunciation, and some syntax.

Have you ever heard of “Spanglish”? It is a form of Spanish spoken near the borders of the United States that is characterized by a
number of words adopted from English and incorporated into the phonological, morphological and syntactic systems of Spanish.
For example, the Spanish sentence Voy a estacionar mi camioneta, or “I’m going to park my truck” becomes in Spanglish Voy a
parquear mi troca. Many other languages have such English-flavored versions, including Franglais and Chinglish. Some countries,
especially France, actively try to prevent the incursion of other languages (especially English) into their language, but the effort is
always futile. People will use whatever words serve their purposes, even when the “language police” disapprove. Some Franglais
words that have invaded in spite of the authorities protestations include the recently acquired binge-drinking, beach, e-book, and
drop-out, while older ones include le weekend and stop.

Region and occupation: Rural farming people may continue to use archaic expressions compared with urban people, who have
much more contact with contemporary life styles and diverse speech communities.

Social class: Social status differences cut across all regional variations of English. These differences reflect the education and
income level of speakers.

Group reference: Other categories of group identity, including ethnicity, national origin of ancestors, age, and gender can be
symbolized by the way we speak, indicating in-group versus out-group identity. We talk like other members of our groups, however
we define that group, as a means of maintaining social solidarity with other group members. This can include occupational or
interest-group jargon, such as medical or computer terms, or surfer talk, as well as pronunciation and syntactic variations. Failure to
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make linguistic accommodation to those we are speaking to may be interpreted as a kind of symbolic group rejection even if that
dialect might be relatively stigmatized as a marker of a disrespected minority group. Most people are able to use more than one
style of speech, also called register, so that they can adjust depending on who they are interacting with: their family and friends,
their boss, a teacher, or other members of the community.

Linguistic processes: New developments that promote the simplification of pronunciation or syntactic changes to clarify meaning
can also contribute to language change.

These factors do not work in isolation. Any language variation is the result of a number of social, historical, and linguistic factors
that might affect individual performances collectively and therefore dialect change in a particular speech community is a process
that is continual.

Try This: Which of these terms do you use, pop versus soda versus coke? Pail versus bucket? Do you say “vayse” or “vahze” for
the vessel you put flowers in? Where are you from? Can you find out where each term or pronunciation is typically used? Can you
find other regional differences like these?

What Is a “Standard” Variety of a Language?

The standard of any language is simply one of many variants that has been given special prestige in the community because it is
spoken by the people who have the greatest amount of prestige, power, and (usually) wealth. In the case of English its development
has been in part the result of the invention of the printing press in the sixteenth-century and the subsequent increase in printed
versions of the language. This then stimulated more than a hundred years of deliberate efforts by grammarians to standardize
spelling and grammatical rules. Their decisions invariably favored the dialect spoken by the aristocracy. Some of their other
decisions were rather arbitrarily determined by standards more appropriate to Latin, or even mathematics. For example, as it is in
many other languages, it was typical among the common people of the time (and it still is among the present-day working classes
and in casual speech), to use multiple negative particles in a sentence, like “I don’t have no money.” Those eighteenth-century
grammarians said we must use either don’t or no, but not both, that is, “I don’t have any money” or “I have no money.” They based
this on a mathematical rule that says that two negatives make a positive. (When multiplying two signed negative numbers, such as
-5 times -2, the result is +10.) These grammarians claimed that if we used the double negative, we would really be saying the
positive, or “I have money.” Obviously, anyone who utters that double-negative sentence is not trying to say that they have money,
but the rule still applies for standard English to this day.

Non-standard varieties of English, also known as vernaculars, are usually distinguished from the standard by their inclusion of such
stigmatized forms as multiple negatives, the use of the verb form ain’t (which was originally the normal contraction of am not, as in
“I ain’t,” comparable to “you aren’t,” or “she isn’t”); pronunciation of words like this and that as dis and dat; pronunciation of final
“–ing” as “–in;” and any other feature that grammarians have decreed as “improper” English.

The standard of any language is a rather artificial, idealized form of language, the language of education. One must learn its rules in
school because it is not anyone’s true first language. Everyone speaks a dialect, although some dialects are closer to the standard
than others. Those that are regarded with the least prestige and respect in society are associated with the groups of people who have
the least amount of social prestige. People with the highest levels of education have greater access to the standard, but even they
usually revert to their first dialect as the appropriate register in the context of an informal situation with friends and family. In other
words, no language variety is inherently better or worse than any other one. It is due to social attitudes that people label some
varieties as “better” or “proper,” and others as “incorrect” or “bad.” Recall Language Universal 3: “All languages are systematic,
rule driven, and equally complex overall, and equally capable of expressing any idea that the speaker wishes to convey.”

In 1972 sociolinguist William Labov did an interesting study in which he looked at the pronunciation of the sound /r/ in the speech
of New Yorkers in two different department stores. Many people from that area drop the /r/ sound in words like fourth and floor
(fawth, floah), but this pronunciation is primarily associated with lower social classes and is not a feature of the approved standard
for English, even in New York City. In two different contexts, an upscale store and a discount store, Labov asked customers what
floor a certain item could be found on, already knowing it was the fourth floor. He then asked them to repeat their answer, as
though he hadn’t heard it correctly. He compared the first with the second answers by the same person, and he compared the
answers in the expensive store versus the cheaper store. He found 1) that the responders in the two stores differed overall in their
pronunciation of this sound, and 2) that the same person may differ between situations of less and more self-consciousness (first
versus second answer). That is, people in the upscale store tended to pronounce the /r/, and responders in both stores tended to
produce the standard pronunciation more in their second answers in an effort to sound “higher class.” These results showed that the
pronunciation or deletion of /r/ in New York correlates with both social status and context.4
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There is nothing inherently better or worse in either pronunciation; it depends entirely on the social norms of the community. The
same /r/ deletion that is stigmatized in New York City is the prestigious, standard form in England, used by the upper class and
announcers for the BBC. The pronunciation of the /r/ sound in England is stigmatized because it is used by lower-status people in
some industrial cities.

It is important to note that almost everyone has access to a number of different language variations and registers. They know that
one variety is appropriate to use with some people in some situations, and others should be used with other people or in other
situations. The use of several language varieties in a particular interaction is known as code-switching.

Try This: To understand the importance of using the appropriate register in a given context, the next time you are with a close
friend or family member try using the register, or style of speech, that you might use with your professor or a respected member of
the clergy. What is your friend’s reaction? I do not recommend trying the reverse experiment, using a casual vernacular register
with such a respected person (unless they are also a close friend). Why not?

Linguistic Relativity: The Whorf Hypothesis

In the 1920s, Benjamin Whorf was a graduate student studying with linguist Edward Sapir at Yale University in New Haven,
Connecticut. Sapir, considered the father of American linguistic anthropology, was responsible for documenting and recording the
languages and cultures of many Native American tribes, which were disappearing at an alarming rate. This was due primarily to the
deliberate efforts of the United States government to force Native Americans to assimilate into the Euro-American culture. Sapir
and his predecessors were well aware of the close relationship between culture and language because each culture is reflected in
and influences its language. Anthropologists need to learn the language of the culture they are studying in order to understand the
world view of its speakers. Whorf believed that the reverse is also true, that a language affects culture as well, by actually
influencing how its speakers think. His hypothesis proposes that the words and the structures of a language influence how its
speakers think about the world, how they behave, and ultimately the culture itself. (See our definition of culture above.) Simply
stated, Whorf believed that human beings see the world the way they do because the specific languages they speak influence them
to do so. He developed this idea through both his work with Sapir and his work as a chemical engineer for the Hartford Insurance
Company investigating the causes of fires.

One of his cases while working for the insurance company was a fire at a business where there were a number of gasoline drums.
Those that contained gasoline were surrounded by signs warning employees to be cautious around them and to avoid smoking near
them. The workers were always careful around those drums. On the other hand, empty gasoline drums were stored in another area,
but employees were more careless there. Someone tossed a cigarette or lighted match into one of the “empty” drums, it went up in
flames, and started a fire that burned the business to the ground. Whorf theorized that the meaning of the word empty implied to the
worker that “nothing” was there to be cautious about so the worker behaved accordingly. Unfortunately, an “empty” gasoline drum
may still contain fumes, which are more flammable than the liquid itself.

Whorf’s studies at Yale involved working with Native American languages, including Hopi. The Hopi language is quite different
from English, in many ways. For example, let’s look at how the Hopi language deals with time. Western languages (and cultures)
view time as a flowing river in which we are being carried continuously away from a past, through the present, and into a future.
Our verb systems reflect that concept with specific tenses for past, present, and future. We think of this concept of time as
universal, that all humans see it the same way. A Hopi speaker has very different ideas and the structure of their language both
reflects and shapes the way they think about time. The Hopi language has no present, past, or future tense. Instead, it divides the
world into what Whorf called the manifested and unmanifest domains. The manifested domain deals with the physical universe,
including the present, the immediate past and future; the verb system uses the same basic structure for all of them. The unmanifest
domain involves the remote past and the future, as well as the world of desires, thought, and life forces. The set of verb forms
dealing with this domain are consistent for all of these areas, and are different from the manifested ones. Also, there are no words
for hours, minutes, or days of the week.

Native Hopi speakers often had great difficulty adapting to life in the English speaking world when it came to being “on time” for
work or other events. It is simply not how they had been conditioned to behave with respect to time in their Hopi world, which
followed the phases of the moon and the movements of the sun. In a book about the Abenaki who lived in Vermont in the mid-
1800s, Trudy Ann Parker described their concept of time, which very much resembled that of the Hopi and many of the other
Native American tribes. “They called one full day a sleep, and a year was called a winter. Each month was referred to as a moon
and always began with a new moon. An Indian day wasn’t divided into minutes or hours. It had four time periods—sunrise, noon,
sunset, and midnight. Each season was determined by the budding or leafing of plants, the spawning of fish or the rutting time for
animals. Most Indians thought the white race had been running around like scared rabbits ever since the invention of the clock.”5
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The lexicon, or vocabulary, of a language is an inventory of the items a culture talks about and has categorized in order to make
sense of the world and deal with it effectively. For example, modern life is dictated for many by the need to travel by some kind of
vehicle—cars, trucks, SUVs, trains, buses, etc. We therefore have thousands of words to talk about them, including types of
vehicles, models, brands, or parts.

The most important aspects of each culture are similarly reflected in the lexicon of its language. Among the societies living in the
islands of Oceania in the Pacific, fish have great economic and cultural importance. This is reflected in the rich vocabulary that
describes all aspects of the fish and the environments that islanders depend on for survival. For example, in Palau there are about
1,000 fish species and Palauan fishermen knew, long before biologists existed, details about the anatomy, behavior, growth patterns
and habitat of most of them—in many cases far more than modern biologists know even today. Much of fish behavior is related to
the tides and the phases of the moon. Throughout Oceania, the names given to certain days of the lunar months reflect the
likelihood of successful fishing. For example, in the Caroline Islands, the name for the night before the new moon is otolol, which
means “to swarm.” The name indicates that the best fishing days cluster around the new moon. In Hawai`i and Tahiti two sets of
days have names containing the particle `ole or `ore; one occurs in the first quarter of the moon and the other in the third quarter.
The same name is given to the prevailing wind during those phases. The words mean “nothing,” because those days were
considered bad for fishing as well as planting.

Parts of Whorf’s hypothesis, known as linguistic relativity, were controversial from the beginning, and still are among some
linguists. Yet Whorf’s ideas now form the basis for an entire sub-field of cultural anthropology: cognitive or psychological
anthropology. A number of studies have been done that support Whorf’s ideas. Linguist George Lakoff’s work looks at the
pervasive existence of metaphors in everyday speech that can be said to predispose a speaker’s world view and attitudes on a
variety of human experiences.6 A metaphor is an expression in which one kind of thing is understood and experienced in terms of
another entirely unrelated thing; the metaphors in a language can reveal aspects of the culture of its speakers. Take, for example,
the concept of an argument. In logic and philosophy, an argument is a discussion involving differing points of view, or a debate.
But the conceptual metaphor in American culture can be stated as ARGUMENT IS WAR. This metaphor is reflected in many
expressions of the everyday language of American speakers: I won the argument. He shot down every point I made. They attacked
every argument we made. Your point is right on target. I had a fight with my boyfriend last night. In other words, we use words
appropriate for discussing war when we talk about arguments, which are certainly not real war. But we actually think of arguments
as a verbal battle that often involve anger, and even violence, which then structures how we argue.

To illustrate that this concept of argument is not universal, Lakoff suggests imagining a culture where an argument is not something
to be won or lost, with no strategies for attacking or defending, but rather as a dance where the dancers’ goal is to perform in an
artful, pleasing way. No anger or violence would occur or even be relevant to speakers of this language, because the metaphor for
that culture would be ARGUMENT IS DANCE.

LANGUAGE IN ITS SOCIAL SETTINGS: LANGUAGE AND IDENTITY

The way we speak can be seen as a marker of who we are and with whom we identify. We talk like the other people around us:
where we live, our social class, our region of the country, our ethnicity, and even our gender. These categories are not
homogeneous. All New Yorkers do not talk exactly the same; all women do not speak according to stereotypes; all African-
Americans do not speak an African-American dialect. No one speaks the same way in all situations and contexts, but there are
some consistencies in speaking styles that are associated with many of these categories.

Social Class

As discussed above, people can indicate social class by the way they speak. The closer to the standard version their dialect is, the
more they are seen as a member of a higher social class because the dialect reflects a higher level of education. In American
culture, social class is defined primarily by income and net worth, and it is difficult (but not impossible) to acquire wealth without a
high level of education. However, the speech of people in the higher social classes also varies with the region of the country where
they live, because there is no single standard of American English, especially with respect to pronunciation. An educated Texan
will sound different from an educated Bostonian, but they will use the standard version of English from their own region. The
lower the social class of a community, the more their language variety will differ from both the standard and from the vernaculars
of other regions.
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Ethnicity

An ethnicity, or ethnic group, is a group of people who identify with each other based on some combination of shared cultural
heritage, ancestry, history, country of origin, language, or dialect.In the United States such groups are frequently referred to as
“races,” but there is no such thing as biological race, and this misconception has historically led to racism and discrimination.
Because of the social implications and biological inaccuracy of the term “race,” it is often more accurate and appropriate to use the
terms ethnicity or ethnic group. A language variety is often associated with an ethnic group when its members use language as a
marker of solidarity. They may also use it to distinguish themselves from a larger, sometimes oppressive, language group when
they are a minority population.

A familiar example of an oppressed ethnic group with a distinctive dialect is African-Americans. They have a unique history
among minorities in the United States, with their centuries-long experience as captive slaves and subsequent decades under Jim
Crow laws. (These laws restricted their rights after their emancipation from slavery.) With the Civil Rights Acts of 1964 and 1968
and other laws, African-Americans gained legal rights to access public places and housing, but it is not possible to eliminate racism
and discrimination only by passing laws; both still exist among the white majority. It is no longer culturally appropriate to openly
express racism, but it is much less frowned upon to express negative attitudes about African-American Vernacular English
(AAVE). Typically, it is not the language itself that these attitudes are targeting; it is the people who speak it.

As with any language variety, AAVE is a complex, rule-driven, grammatically consistent language variety, a dialect of American
English with a distinctive history. A widely accepted hypothesis of the origins of AAVE is as follows. When Africans were
captured and brought to the Americas, they brought their own languages with them. But some of them already spoke a version of
English called a pidgin. A pidgin is a language that springs up out of a situation in which people who do not share a language must
spend extended amounts of time together, usually in a working environment. Pidgins are the only exception to the Language
Universal number 3 (all languages are systematic, rule driven, and equally complex overall, and equally capable of expressing any
idea that the speaker wishes to convey).

There are no primitive languages, but a pidgin is a simplified language form, cobbled together based mainly on one core language,
in this case English, using a small number of phonemes, simplified syntactic rules, and a minimal lexicon of words borrowed from
the other languages involved. A pidgin has no native speakers; it is used primarily in the environment in which it was created. An
English-based pidgin was used as a common language in many areas of West Africa by traders interacting with people of numerous
language groups up and down the major rivers. Some of the captive Africans could speak this pidgin, and it spread among them
after the slaves arrived in North America and were exposed daily to English speakers. Eventually, the use of the pidgin expanded to
the point that it developed into the original forms of what has been called a Black English plantation creole. A creole is a language
that develops from a pidgin when it becomes so widely used that children acquire it as one of their first languages. In this situation
it becomes a more fully complex language consistent with Universal number 3.

All African-Americans do not speak AAVE, and people other than African-Americans also speak it. Anyone who grows up in an
area where their friends speak it may be a speaker of AAVE like the rapper Eminem, a white man who grew up in an African-
American neighborhood in Detroit. Present-day AAVE is not homogeneous; there are many regional and class variations. Most
variations have several features in common, for instance, two phonological features: the dropped /r/ typical of some New York
dialects, and the pronunciation of the “th” sound of words like this and that as a /d/ sound, dis and dat. Most of the features of
AAVE are also present in many other English dialects, but those dialects are not as severely stigmatized as AAVE is. It is
interesting, but not surprising, that AAVE and southern dialects of white English share many features. During the centuries of
slavery in the south, African-American slaves outnumbered whites on most plantations. Which group do you think had the most
influence on the other group’s speech? The African-American community itself is divided about the acceptability of AAVE. It is
probably because of the historical oppression of African-Americans as a group that the dialect has survived to this day, in resistance
to the majority white society’s disapproval.

Language and Gender

In any culture that has differences in gender role expectations—and all cultures do—there are differences in how people talk based
on their sex and gender identity. These differences have nothing to do with biology. Children are taught from birth how to behave
appropriately as a male or a female in their culture, and different cultures have different standards of behavior. It must be noted that
not all men and women in a society meet these standards, but when they do not they may pay a social price. Some societies are
fairly tolerant of violations of their standards of gendered behavior, but others are less so.
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In the United States, men are generally expected to speak in a low, rather monotone pitch; it is seen as masculine. If they do not
sound sufficiently masculine, American men are likely to be negatively labeled as effeminate. Women, on the other hand, are freer
to use their entire pitch range, which they often do when expressing emotion, especially excitement. When a woman is a television
news announcer, she will modulate the pitch of her voice to a sound more typical of a man in order to be perceived as more
credible. Women tend to use minimal responses in a conversation more than men. These are the vocal indications that one is
listening to a speaker, such as m-hm, yeah, I see, wow, and so forth. They tend to face their conversation partners more and use
more eye contact than men. This is one reason women often complain that men do not listen to them.

Deborah Tannen, a professor of linguistics at Georgetown University in Washington, D.C., has done research for many years on
language and gender. Her basic finding is that in conversation women tend to use styles that are relatively cooperative, to
emphasize an equal relationship, while men seem to talk in a more competitive way in order to establish their positions in a
hierarchy. She emphasizes that both men and women may be cooperative and competitive in different ways.7

Other societies have very different standards for gendered speech styles. In Madagascar, men use a very flowery style of talk, using
proverbs, metaphors and riddles to indirectly make a point and to avoid direct confrontation. The women on the other hand speak
bluntly and say directly what is on their minds. Both admire men’s speech and think of women’s speech as inferior. When a man
wants to convey a negative message to someone, he will ask his wife to do it for him. In addition, women control the marketplaces
where tourists bargain for prices because it is impossible to bargain with a man who will not speak directly. It is for this reason that
Malagasy women are relatively independent economically.

In Japan, women were traditionally expected to be subservient to men and speak using a “feminine” style, appropriate for their
position as wife and mother, but the Japanese culture has been changing in recent decades so more and more women are joining the
work force and achieving positions of relative power. Such women must find ways of speaking to maintain their feminine identities
and at the same time express their authority in interactions with men, a challenging balancing act. Women in the United States do
as well, to a certain extent. Even Margaret Thatcher, prime minister of England, took speech therapy lessons to “feminize” her
language use while maintaining an expression of authority.

The Deaf Culture and Signed Languages

Deaf people constitute a linguistic minority in many societies worldwide based on their common experience of life. This often
results in their identification with a local Deaf culture. Such a culture may include shared beliefs, attitudes, values, norms, and
values, like any other culture, and it is invariably marked by communication through the use of a sign language. It is not enough to
be physically deaf (spelled with a lower case “d”) to belong to a Deaf culture (written with a capital “D”). In fact, one does not
even need to be deaf. Identification with a Deaf culture is a personal choice. It can include family members of deaf people or
anyone else who associates with deaf people, as long as the community accepts them. Especially important, members of Deaf
culture are expected to be competent communicators in the sign language of the culture. In fact, there have been profoundly deaf
people who were not accepted into the local Deaf community because they could not sign. In some deaf schools, at least in the
United States, the practice has been to teach deaf children how to lip read and speak orally, and to prevent them from using a signed
system. They were expected to blend in with the hearing community as much as possible. This is called the oralist approach to
education, but it is considered by members of the Deaf community to be a threat to the existence of their culture. For the same
reason, the development of cochlear implants, which can restore hearing for some deaf children, has been controversial in U.S.
Deaf communities. The members often have a positive attitude toward their deafness and do not consider it to be a disability. To
them, regaining hearing represents disloyalty to the group and a desire to leave it.

According to the World Federation of the Deaf, there are over 200 distinct sign languages in the world, which are not mutually
comprehensible. They are all considered by linguists to be true languages, consistent with linguistic definitions of all human
languages. They differ only in the fact that they are based on a gestural-visual rather than a vocal-auditory sensory mode. Each is a
true language with basic units comparable to phonemes but composed of hand positions, shapes, and movements, plus some facial
expressions. Each has its own unique set of morphemes and grammatical rules. American Sign Language (ASL), too, is a true
language separate from English; it is not English on the hands. Like all other signed languages, it is possible to sign with a word-
for-word translation from English, using finger spelling for some words, which is helpful in teaching the deaf to read, but they
prefer their own language, ASL, for ordinary interactions. Of course, Deaf culture identity intersects with other kinds of cultural
identity, like nationality, ethnicity, gender, class, and sexual orientation, so each Deaf culture is not only small but very diverse.
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LANGUAGE CHANGE: HISTORICAL LINGUISTICS
Recall the language universal stating that all languages change over time. In fact, it is not possible to keep them from doing so.
How and why does this happen? The study of how languages change is known as historical linguistics. The processes, both
historical and linguistic, that cause language change can affect all of its systems: phonological, morphological, lexical, syntactic,
and semantic.

Historical linguists have placed most of the languages of the world into taxonomies, groups of languages classified together based
on words that have the same or similar meanings. Language taxonomies create something like a family tree of languages. For
example, words in the Romance family of languages, called sister languages, show great similarities to each other because they
have all derived from the same “mother” language, Latin (the language of Rome). In turn, Latin is considered a “sister” language to
Sanskrit (once spoken in India and now the mother language of many of India’s modern languages, and still the language of the
Hindu religion) and classical Greek. Their “mother” language is called “Indo-European,” which is also the mother (or
grandmother!) language of almost all the rest of European languages.

Let’s briefly examine the history of the English language as an example of these processes of change. England was originally
populated by Celtic peoples, the ancestors of today’s Irish, Scots, and Welsh. The Romans invaded the islands in the first-century
AD, bringing their Latin language with them. This was the edge of their empire; their presence there was not as strong as it was on
the European mainland. When the Roman Empire was defeated in about 500 AD by Germanic speaking tribes from northern
Europe (the “barbarians”), a number of those related Germanic languages came to be spoken in various parts of what would
become England. These included the languages of the Angles and the Saxons, whose names form the origin of the term Anglo-
Saxon and of the name of England itself—Angle-land. At this point, the languages spoken in England included those Germanic
languages, which gradually merged as various dialects of English, with a small influence from the Celtic languages, some Latin
from the Romans, and a large influence from Viking invaders. This form of English, generally referred to as Old English, lasted for
about 500 years. In 1066 AD, England was invaded by William the Conqueror from Normandy, France. New French rulers brought
the French language. French is a Latin-based language, and it is by far the greatest source of the Latin-based words in English
today; almost 10,000 French words were adopted into the English of the time period. This was the beginning of Middle English,
which lasted another 500 years or so.

The change to Modern English had two main causes. One was the invention of the printing press in the fifteenth century, which
resulted in a deliberate effort to standardize the various dialects of English, mostly in favor of the dialect spoken by the elite. The
other source of change, during the fifteenth and sixteenth centuries, was a major shift in the pronunciation of many of the vowels.
Middle English words like hus and ut came to be pronounced house and out. Many other vowel sounds also changed in a similar
manner.

None of the early forms of English are easily recognizable as English to modern speakers. Here is an example of the first two lines
of the Lord’s Prayer in Old English, from 995 AD, before the Norman Invasion:

Fæder ūre, ðū ðē eart on heofonum,

Sī ðīn nama gehālgod.

Here are the same two lines in Middle English, English spoken from 1066 AD until about 1500 AD. These are taken from the
Wycliffe Bible in 1389 AD:

Our fadir that art in heuenes,

halwid be thi name.

The following late Middle English/early Modern English version from the 1526 AD Tyndale Bible, shows some of the results of
grammarians’ efforts to standardize spelling and vocabulary for wider distribution of the printed word due to the invention of the
printing press:

O oure father which arte in heven,

halowed be thy name.

And finally, this example is from the King James Version of the Bible, 1611 AD, in the early Modern English language of
Shakespeare. It is almost the same archaic form that modern Christians use.

Our father which art in heauen,
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hallowed be thy name.8

Over the centuries since the beginning of Modern English, it has been further affected by exposure to other languages and dialects
worldwide.9 This exposure brought about new words and changed meanings of old words. More changes to the sound systems
resulted from phonological processes that may or may not be attributable to the influence of other languages. Many other changes,
especially in recent decades, have been brought about by cultural and technological changes that require new vocabulary to deal
with them.

Try This: Just think of all the words we use today that have either changed their primary meanings, or are completely new: mouse
and mouse pad, google, app, computer (which used to be a person who computes!), texting, cool, cell, gay. How many more can
you think of?

GLOBALIZATION AND LANGUAGE
Globalization is the spread of people, their cultures and languages, products, money, ideas, and information around the world.
Globalization is nothing new; it has been happening throughout the existence of humans, but for the last 500 years it has been
increasing in its scope and pace, primarily due to improvements in transportation and communication. Beginning in the fifteenth-
century, English explorers started spreading their language to colonies in all parts of the world. English is now one of the three or
four most widely spoken languages. It has official status in at least 60 countries, and it is widely spoken in many others. Other
colonizers also spread their languages, especially Spanish, French, Portuguese, Arabic, and Russian. Like English, each has its
regional variants. One effect of colonization has often been the suppression of local languages in favor of the language of the more
powerful colonizers.

In the past half century, globalization has been dominated by the spread of North American popular culture and language to other
countries. Today it is difficult to find a country that does not have American music, movies and television programs, or Coca Cola
and McDonald’s, or many other artifacts of life in the United States, and the English terms that go with them.

In addition, people are moving from rural areas to cities in their own countries, or they are migrating to other countries in
unprecedented numbers. Many have moved because they are refugees fleeing violence, or they found it increasingly difficult to
survive economically in their own countries. This mass movement of people has led to the on-going extinction of large numbers of
the world’s languages as people abandon their home regions and language in order to assimilate into their new homes.

Language Shift, Language Maintenance, and Language Death

Of the approximately 6,000 languages still surviving today, about half the world’s more than seven billion people speak only ten.
These include Mandarin Chinese, two languages from India, Spanish, English, Arabic, Portuguese, Russian, Japanese, and German.
Many of the rest of the world’s languages are spoken by a few thousand people, or even just a few hundred, and most of them are
threatened with extinction, called language death. It has been predicted that by the end of this century up to 90 percent of the
languages spoken today will be gone. The rapid disappearance of so many languages is of great concern to linguists and
anthropologists alike. When a language is lost, its associated culture and unique set of knowledge and worldview are lost with it
forever. Remember Whorf’s hypothesis. An interesting website shows short videos of the last speakers of several endangered
languages, including one speaking an African “click language.”

Some minority languages are not threatened with extinction, even those that are spoken by a relatively small number of people.
Others, spoken by many thousands, may be doomed. What determines which survive and which do not? Smaller languages that are
associated with a specific country are likely to survive. Others that are spoken across many national boundaries are also less
threatened, such as Quechua, an indigenous language spoken throughout much of South America, including Colombia, Ecuador,
Peru, Chile, Bolivia, and Argentina. The great majority of the world’s languages are spoken by people with minority status in their
countries. After all, there are only about 193 countries in the world, and over 6,000 languages are spoken in them. You can do the
math.

The survival of the language of a given speech community is ultimately based on the accumulation of individual decisions by its
speakers to continue using it or to abandon it. The abandonment of a language in favor of a new one is called language shift. These
decisions are usually influenced by the society’s prevailing attitudes. In the case of a minority speech community that is surrounded
by a more powerful majority, an individual might keep or abandon the native language depending on a complex array of factors.
The most important factors will be the attitudes of the minority people toward themselves and their language, and the attitude of the
majority toward the minority.
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Language represents a marker of identity, an emblem of group membership and solidarity, but that marker may have a downside as
well. If the majority look down on the minority as inferior in some way and discriminates against them, some members of the
minority group may internalize that attitude and try to blend in with the majority by adopting the majority’s culture and language.
Others might more highly value their identity as a member of that stigmatized group, in spite of the discrimination by the majority,
and continue to speak their language as a symbol of resistance against the more powerful group. One language that is a minority
language when spoken in the United States and that shows no sign of dying out either there or in the world at large, is Spanish. It is
the primary language in many countries and in the United States it is by far the largest minority language.

Figure 3: James Kim with his brother.

A former student of mine, James Kim (pictured in Figure 3 as a child with his brother), illustrates some of the common dilemmas a
child of immigrants might go through as he loses his first language. Although he was born in California, he spoke only Korean for
the first six years of his life. Then he went to school, where he was the only Korean child in his class. He quickly learned English,
the language of instruction and the language of his classmates. Under peer pressure, he began refusing to speak Korean, even to his
parents, who spoke little English. His parents tried to encourage him to keep his Korean language and culture by sending him to
Korean school on Saturdays, but soon he refused to attend. As a college student, James began to regret the loss of the language of
his parents, not to mention his relationship with them. He tried to take a college class in Korean, but it was too difficult and time
consuming. After consulting with me, he created a six-minute radio piece, called “First Language Attrition: Why My Parents and I
Don’t Speak the Same Language,” while he was an intern at a National Public Radio station. He interviewed his parents in the
piece and was embarrassed to realize he needed an interpreter.10 Since that time, he has started taking Korean lessons again, and he
took his first trip to Korea with his family during the summer of 2014. He was very excited about the prospect of reconnecting with
his culture, with his first language, and especially with his parents.

The Korean language as a whole is in no danger of extinction, but many Korean speaking communities of immigrants in the United
States, like other minority language groups in many countries, are having difficulty maintaining their language and culture. Those
who are the most successful live in large, geographically coherent neighborhoods; they maintain closer ties to their homeland by
frequent visits, telephone, and email contact with relatives. There may also be a steady stream of new immigrants from the home
country. This is the case with most Spanish speaking communities in the United States, but it is less so with the Korean
community.11

Another example of an oppressed minority group that has struggled with language and culture loss is Native Americans. Many
were completely wiped out by the European colonizers, some by deliberate genocide but the great majority (up to 90 percent) by
the diseases that the white explorers brought with them, against which the Native Americans had no immunity. In the twentieth-
century, the American government stopped trying to kill Native Americans but instead tried to assimilate them into the white
majority culture. It did this in part by forcing Native American children to go to boarding schools where they were required to cut
their hair, practice Christianity, and speak only English. When they were allowed to go back home years later, they had lost their
languages and their culture, but had not become culturally “white” either. The status of Native Americans in the nineteenth and
twentieth-centuries as a scorned minority prompted many to hide their ethnic identities even from their own children. In this way,
the many hundreds of original Native American languages in the United States have dwindled to less than 140 spoken today,
according to UNESCO. More than half of those could disappear in the next few years, since many are spoken by only a handful of
older members of their tribes. However, a number of Native American tribes have recently been making efforts to revive their
languages and cultures, with the help of linguists and often by using texts and old recordings made by early linguists like Edward
Sapir.

Revitalization of Indigenous Languages

A fascinating example of a tribal language revitalization program is that of the Wampanoag tribe in Massachusetts. The
Wampanoag were the Native Americans who met the Puritans when they landed at Plymouth Rock, helped them survive the first
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winter, and who were with them at the first Thanksgiving. The contemporary descendants of that historic tribe still live in
Massachusetts, but bringing back their language was not something Wampanoag people had ever thought possible because no one
had spoken it for more than a century.

Figure 4: Jessie Little Doe Baird with daughter Mae. Photo courtesy of Make Peace Productions Cultural Survival 

A young Wampanoag woman named Jessie Little Doe Baird (pictured in Figure 4 with her daughter Mae) was inspired by a series
of dreams in which her ancestors spoke to her in their language, which she of course did not understand. She eventually earned a
master’s degree in Algonquian linguistics at Massachusetts Institute of Technology in Boston and launched a project to bring her
language back from the dead. This process was made possible by the existence of a large collection of documents, including copies
of the King James Bible, written phonetically in Wampanoag during the seventeenth and eighteenth-centuries. She also worked
with speakers of languages related to the Algonquian family to help in the reconstruction of the language. The community has
established a school to teach the language to the children and promote its use among the entire community. Her daughter Mae is
among the first new native speakers of Wampanoag.12

How Is the Digital Age Changing Communication?

The invention of the printing press in the fifteenth-century was just the beginning of technological transformations that made the
spread of information in European languages and ideas possible across time and space using the printed word. Recent advances in
travel and digital technology are rapidly transforming communication; now we can be in contact with almost anyone, anywhere, in
seconds. However, it could be said that the new age of instantaneous access to everything and everyone is actually continuing a
social divide that started with the printing press.

In the fifteenth-century, few people could read and write, so only the tiny educated minority were in a position to benefit from
printing. Today, only those who have computers and the skills to use them, the educated and relatively wealthy, have access to this
brave new world of communication. Some schools have adopted computers and tablets for their students, but these schools are
more often found in wealthier neighborhoods. Thus, technology is continuing to contribute to the growing gap between the
economic haves and the have-nots.

There is also a digital generation gap between the young, who have grown up with computers, and the older generations, who have
had to learn to use computers as adults. These two generations have been referred to as digital natives and digital immigrants.13
The difference between the two groups can be compared to that of children versus adults learning a new language; learning is
accomplished much more easily by the young.

Computers, and especially social media, have made it possible for millions of people to connect with each other for purposes of
political activism, including “Occupy Wall Street” in the United States and the “Arab Spring” in the Middle East. Some
anthropologists have introduced computers and cell phones to the people they studied in remote areas, and in this way they were
able to stay in contact after finishing their ethnographic work. Those people, in turn, were now able to have greater access to the
outside world.

Facebook and Twitter are becoming key elements in the survival of a number of endangered indigenous languages. Facebook is
now available in over 70 languages, and Twitter in about 40 languages. For example, a website has been created that seeks to
preserve Anishinaabemowin, an endangered Native American language from Michigan.

The language has 8,000-10,000 speakers, but most of the native speakers are over 70 years old, which means the language is
threatened with extinction. Modern social media are an ideal medium to help encourage young people to communicate in their
language to keep it alive.14
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Clearly, language and communication through modern technology are in the forefront of a rapidly changing world, for better or for
worse. It’s anybody’s guess what will happen next.

Discussion Questions
1. How do you think modern communication technologies like cell phones and computers are changing how people communicate?

Is the change positive or negative?
2. How is language related to social and economic inequality? Do you think that attitudes about language varieties have affected

you and/or your family?
3. How has the use of specific terms in the news helped to shape public opinion? For example, what are the different implications

of the terms terrorist versus freedom fighter? Downsizing versus firing staff at a company? Euphemistic terms used in reference
to war include friendly fire, pacification, collateral damage? Can you think of other examples?

4. Think about the different styles you use when speaking to your siblings and parents, your friends, your significant other, your
professors, your grandparents. What are some of the specific differences among these styles? What do these differences indicate
about the power relationships between you and others?

GLOSSARY
Arbitrariness: the relationship between a symbol and its referent (meaning), in which there is no obvious connection between them.

Bound morpheme: a unit of meaning that cannot stand alone; it must be attached to another morpheme.

Closed system: a form of communication that cannot create new meanings or messages; it can only convey pre-programmed
(innate) messages.

Code-switching: using two or more language varieties in a particular interaction.

Creole: a language that develops from a pidgin when the pidgin becomes so widely used that children acquire it as one of their first
languages. Creoles are more fully complex than pidgins.

Critical age range hypothesis: research suggesting that a child will gradually lose the ability to acquire language naturally and
without effort if he or she is not exposed to other people speaking a language until past the age of puberty. This applies to the
acquisition of a second language as well.

Cultural transmission: the process by which aspects of culture are passed from person to person, often generation to generation; a
feature of some species’ communication systems.

Design features: descriptive characteristics of the communication systems of all species, including that of humans, proposed by
linguist Charles Hockett to serve as a definition of human language.

Dialect: a variety of speech. The term is often applied to a subordinate variety of a language. Speakers of two dialects of the same
language do not necessarily always understand each other.

Discreteness: a feature of human speech that can be isolated from others.

Displacement: the ability to communicate about things that are outside of the here and now.

Duality of patterning: at the first level of patterning, meaningless discrete sounds of speech are combined to form words and parts
of words that carry meaning. In the second level of patterning, those units of meaning are recombined to form an infinite possible
number of longer messages such as phrases and sentences.

Gesture-call system: a system of non-verbal communication using varying combinations of sound, body language, scent, facial
expression, and touch, typical of great apes and other primates, as well as humans.

Historical linguistics: the study of how languages change.

Interchangeability: the ability of all individuals of the species to both send and receive messages; a feature of some species’
communication systems.

Kinesics: the study of all forms of human body language.

Language: an idealized form of speech, usually referred to as the standard variety.

Language death: the total extinction of a language.
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Language shift: when a community stops using their old language and adopts a new one.

Language universals: characteristics shared by all linguists.

Larynx: the voice box, containing the vocal bands that produce the voice.

Lexicon: the vocabulary of a language.

Linguistic relativity: the idea that the structures and words of a language influence how its speakers think, how they behave, and
ultimately the culture itself (also known as the Whorf Hypothesis).

Middle English: the form of the English language spoken from 1066 AD until about 1500 AD.

Minimal response: the vocal indications that one is listening to a speaker.

Modern English: the form of the English language spoken from about 1500 AD to the present.

Morphemes: the basic meaningful units in a language.

Morphology: the study of the morphemes of language.

Old English: English language from its beginnings to about 1066 AD.

Open system: a form of communication that can create an infinite number of new messages; a feature of human language only.

Oralist approach: an approach to the education of deaf children that emphasizes lip reading and speaking orally while discouraging
use of signed language.

Palate: the roof of the mouth.

Paralanguage: those characteristics of speech beyond the actual words spoken, such as pitch, loudness, tempo.

Pharynx: the throat cavity, located above the larynx.

Phonemes: the basic meaningless sounds of a language.

Phonology: the study of the sounds of language.

Pidgin: a simplified language that springs up out of a situation in which people who do not share a language must spend extended
amounts of time together.

Pragmatic function: the useful purpose of a communication. Usefulness is a feature of all species’ communication systems.

Pragmatics: how social context contributes to meaning in an interaction.

Productivity/creativity: the ability to produce and understand messages that have never been expressed before.

Proxemics: the study of the social use of space, including the amount of space an individual tries to maintain around himself in
interactions with others.

Register: a style of speech that varies depending on who is speaking to whom and in what context.

Semanticity: the meaning of signs in a communication system; a feature of all species’ communication systems.

Semantics: how meaning is conveyed at the word and phrase level.

Speech act: the intention or goal of an utterance; the intention may be different from the dictionary definitions of the words
involved.

Standard: the variant of any language that has been given special prestige in the community.

Symbol: anything that serves to refer to something else.

Syntax: the rules by which a language combines morphemes into larger units.

Taxonomies: a system of classification.

Universal grammar (UG): a theory developed by linguist Noam Chomsky suggesting that a basic template for all human languages
is embedded in our genes.

Unbound morpheme: a morpheme that can stand alone as a separate word.
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Vernaculars: non-standard varieties of a language, which are usually distinguished from the standard by their inclusion of
stigmatized forms.
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5.1: Who Are We?

Who Are We?

The mountainous interior of New Guinea offers some of the most treacherous hiking challenges in the world. It is as rough and
steep as any other mountain range, but then it is blanketed with a thick, wet rainforest teeming with painful fire ants, sharp stones,
and slick mud. My colleague Dan Jorgensen, who did fieldwork just a few valleys away, calls it "vertical rainforest."

In preparation for this, I bought the best boots I could afford – stiff and strong, with mean-looking teeth promising plenty of
traction. But they were no match for these mountains. My friends skittered up and down mountains with ease in their bare feet
while I clobbered and hobbled along. Every step of mine seemed so heavy and clumsy compared to the graceful and light dance
they did as they bounced from tone to stone. We all spent a lot of time on the ground – me crawling on all fours gazing down in
terror over the mountain ledges that would surely end my life, them sitting casually up- mountain taking in the good view and
enjoying a smoke.

Going down was much worse than going up. I usually took a "sit and slide" approach, seeing no plausible way to stay on two feet
and get down safely. Meanwhile they bounded down the same precipice with ease, usually carrying heavy bags full of garden
produce, firewood, or even babies.

One day about eight months into my time there, my wife and I were gathering bamboo for a new chicken pen. Fresh bamboo is
very heavy, and the 14-foot bundles we put together were especially unwieldy. Our shoulders shrieked with pain as we lumbered
along the slick trail home. After struggling for some time, an eight-year-old girl who could not have weighed more than 60 pounds
swooped alongside my wife, swung her load of bamboo onto her back, and walked off as quickly as she had arrived, leaving us
trailing far behind. Though my wife felt a little ashamed that she had been rescued by an eight-year-old, she was happy to be rid of
the load, and walked on toward home as I continued to struggle, heaving the load 30 feet, then 20 feet, then just 10 feet at a time,
then stopping to rest and rub my aching shoulder, letting the tall and imposing load stand beside me. I didn't dare let it fall, for I
knew I would never be able to stand it up again.

Before long an old woman caught up, carrying a bag full of sweet potatoes on her head. Watching me struggle with the load, she
offered to help. She appeared frail and weighed no more than 100 pounds. I was sure she would simply collapse under the weight,
so I refused. But she was insistent. She wedged her shoulder into the standing bundle, found the balance point, let the weight sway
onto her shoulder, and skittered off toward the house with that quick and light New Guinea step I had come to admire. I had to
walk-run-walk like a child with his parents just trying to keep up, but she scurried further and further ahead as I struggled with the
uneven terrain. By the time I arrived home, she had already dropped off the bamboo and was on her way.

My wife stood on the veranda, laughing. "Haha!" she teased, "I was feeling really bad until I saw you trailing behind that old
woman carrying your bundle!" We marveled at the display of strength we had just seen. Here were two very strong, fit, young
Americans shown up by a small child and a frail old grandmother.

I had always seen myself as a fit guy with great balance and athleticism, but the things that ordinary New Guineans of all ages
could do simply astonished me. They crossed raging rivers of certain death on small wet logs without breaking stride. They would
come to what I would consider a cliff, the end of the trail, and bound straight down it without hesitation or comment. They climbed
trees I would consider unclimbable, and then walk out on a thin branch 30 feet above the ground as if it were the earth itself, and
slash branches above them with a machete while not holding on to anything to secure themselves.

Yet there were some things we could do that they could not. A 20-foot steel pole, part of an old radio tower, had been abandoned in
the village for some 30 years from an unfinished colonial project. It probably weighed about 150 pounds. My wife and I could both
dead-lift it. Nobody else in the village, even the strongest looking men, could do so. So at least we had that on them. We could do
the relatively useless task of dead-lifting a uniform, unnatural, perfectly balanced steel bar off of the ground, but we couldn't carry a
bundle of heavy, unwieldy, slippery, and bumpy bamboo. We could not navigate their paths and makeshift "bridges" without
sometimes reverting to crawling. We could not harvest our own tree fruit. We could not carry large bundles of firewood on our
heads. In short, we might be "strong" and "fit" by American standards, but we simply could not do any of the basic tasks required
for survival in New Guinea.

Watching such feats was a continuous reminder of another question that had brought me there: Who are we as human beings? What
are we capable of? On a deeper level, the question is not just about physical abilities, but also about our intellectual abilities as well
as our moral capacities and inclinations. What is our nature? When my friends stopped and cried with me on the mountain, were
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they tapping into some deep aspect of our human nature, or was that an aspect of their culture? Are we inherently good or bad? Are
empathy and compassion natural inclinations, or are we more prone to be jealous and judgmental?

To explore these questions, we need to expand our view beyond humans today and look to our evolutionary past. We have to look
at our closest animal relatives, as well as the fossil record, to explore what we can learn about our ancestors.

Evolution has been a touchy and controversial topic since Charles Darwin first introduced the idea in 1859. Darwin himself waited
23 years before publishing The Origin of Species, because he knew it would contradict the account of creation in Genesis and set
off a broad public debate. Around the same time, Charles Lyell published evidence that the earth was much older than the Biblical
6,000-year-old timeline. Ever since, those of us who grow up in cultures with a Biblical tradition have had to wrestle with difficult
questions about how to square scientific knowledge with our religious faith.

While evolution is still strongly debated in public, it has long been firmly accepted in science. While critics like to point out that it
is "just a theory," the phrase misunderstands the definition of scientific theory. A scientific theory is not an unproven hypothesis.
The National Academy of Sciences defines a theory as "a well-substantiated explanation of some aspect of the natural world."
Theories are not tentative guesses or even well-reasoned hypotheses. They take in a wide range of well-established facts and laws
and make sense of them. "Theories," the Academy notes, "are the end points of science."

So evolution, like any scientific theory, is not something to be simply believed or disbelieved. It is to be understood and
continuously reassessed based on the evidence. As Stephen Jay Gould points out, evolution is not only a theory, it is also an
established scientific fact due to the mountains of data and observations supporting it. Nothing is absolutely certain in science, so
"scientific fact" does not mean "absolute certainty." Rather, a scientific fact is something that is "confirmed to such a degree that it
would be perverse to withhold provisional assent."

Does this mean that God does not exist and that the Bible is wrong? This is a difficult question that each of us has to answer for
ourselves. Most Americans who become college-educated end up accepting evolution (73%) and many of them see God as guiding
the process or having planned the process out from the beginning of time (41%). Many professional evolutionary scientists hold
this view as well, and it affords them the great joy of exploring the vastness of our world and its history. As my friend and
colleague Keith Miller, who is both an evangelical Christian and an evolutionary scientist, wrote in a now-famous article on the
theological implications of evolution, "Our continually developing scientific understanding of cosmic history should produce great
awe at God's incalculable power and wisdom ... He instructed Job to contemplate the created universe. When we contemplate the
universe today should we not, even more than Job, be overwhelmed by God's greatness?"

So one reason to study evolution is to simply stand in awe of the unfolding cosmos that has ultimately led to this moment right
now. But there are other, more practical reasons as well. Studying evolution helps us understand who we are at the biological level.
It helps explain how and why we get stressed, why we are prone to getting fat, and why we are prone to fall into bad habits. Most
of us will die of a disease that is caused by a mismatch between the environments that we evolved to survive in, and those that we
live in today. Understanding our evolutionary past can help you stay alive. It can also explain why we are prone to fall in love, feel
jealous, or rage with hate or fear. Our biology is always a part of our lives. We tend to deny this fact, but the more we acknowledge
it and learn about it, the better we will be able to handle the ups and downs of everyday life, stay healthy, and perhaps even do
some things that we never thought possible.

As a small-town kid from Nebraska, I also had to wrestle with these questions. It was a constant source of discussion and debate in
my college dorm, often taking us deep into the early hours of the morning. While my own conclusions are irrelevant to your own, I
simply want to note that I am grateful that my conclusions allowed me to open up to the wealth of research and information
emerging out of evolutionary science today, as they have greatly enriched my life. They have helped me understand who we are,
our human potential, and most importantly, helped me regain much of the human potential I had lost through years of unhealthy
habits. While this chapter cannot possibly tell the entirety of the human story or pass on all of the wisdom to be gathered from an
understanding of human evolution, I hope that it can serve as an invitation for you to explore more.

20 MILLION YEARS AGO:

THE MONKEY ALLIANCE

Step into the Tai Forest of Africa and you will hear a wild cacophony of calls, sounds, and melodies that would have been familiar
to our ancient ancestors. Birds singing, monkeys hooting, bugs chirping, frogs croaking, and a multitude of other sounds fill the air.
Listen closely enough, and you can start to tune into the conversation.
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Klaus Zuberbuhler has spent years studying the calls of the primates in this forest. In one study, he started by playing leopard
sounds and then listened for the response. Diana monkeys sitting in the forest canopy always responded with the same recognizable
alarm call. He played the shrieks of an eagle and heard what he thought was the same call. But back in his lab he created a
spectrogram of the calls and discovered that they were actually different calls. The Diana monkeys were distinguishing threats from
above, like eagles, from threats from below, like leopards, with subtle variations in pitch. They were singing, and using their songs
for survival.

One day, Klaus was walking through this forest when, suddenly, his ability to tune into this conversation became a matter of life or
death. Diana monkeys were sounding an alarm from high in the trees above him. A leopard was in the area. As he moved through
the forest, the calls moved closer and seem to follow his every move. The leopard was stalking him! He kept his ears tuned into the
Diana monkeys overhead and quickened his pace, walking with anxious deliberation toward the safety of his camp. He dared not
run.

Inside Klaus's body, an ancient stress response kicked in. He was filled with a rush of adrenaline. Without making any conscious
decisions, he cashed in on the fat he had stored up for just such an occasion. It was transformed into glycogen, which raced through
his bloodstream, powered by his racing heart. His awareness heightened. Meanwhile, all of his body's long-term projects ceased.
The body shut down repair, growth, and reproduction. His body was fully primed and in the moment. No time for long-term goals
now.

This basic biological stress response is one that he shares with the monkeys, as well as the leopard and all other creatures of the
animal kingdom. Everyone in that life or death drama is completely in the moment as their fight or flight response kicks in.

The monkeys above swarmed the leopard. They did not run away. Their calls could be heard across monkey species, allowing
monkeys of different types to form a sort of monkey alliance, constantly calling out and staring down at the leopard from multiple
angles to let the leopard know they had him in their sights. Leopards like to attack by ambush. As the monkeys swarmed overhead,
the leopard knew its cover was blown, and it gave up the hunt. Klaus made it safely back to camp, saved by his distant brothers and
sisters, exhilarated by the experience of hearing, and actually understanding, the language of these distant relatives, separated by
over 20 million years of evolution. For a moment, he remembered that he too was part of that great monkey alliance.

Though the Diana monkeys of today are not the Diana monkeys of 20 million years ago, fossil evidence shows that creatures that
looked very much like Diana monkeys existed 20 million years ago, and are likely the common ancestor of ourselves and those
monkeys who were sounding the alarm from those trees.

How did we split and become separate species? In order for new species to occur, there has to be some form of reproductive
isolation. This usually happens as populations become geographically isolated from one another and end up occupying different
environments. Slowly, generation after generation, some genes are passed on while others are not, and given the different
environments, the two populations eventually become so different they can no longer reproduce with one another. They are now
permanently isolated reproductively, and have become separate species.

The past 25 million years in East Africa have been an especially prime period for speciation among primates. Climate changes,
along with high levels of volcanic activity, dramatically reshaped the Earth. creating numerous environmental niches within a fairly
small geographic region. Populations that found themselves in lush jungle rainforests adapted very differently from those who
found themselves in more sparsely vegetated woodlands or open savannahs. By 13 million years ago, our ancestors split from
orangutans, and by eight million years ago, from gorillas. We split from chimpanzees and bonobos (a.k.a. pygmy chimpanzees) by
about six million years ago.

WHY WE SING

The ability to sing is shared widely among birds and mammals. And while our closest relatives are quite good at communicating
through singing, the most complex use of a "singing" language among mammals might not belong to them, but to prairie dogs.
While they may not share much DNA with us, they do share a similar challenge. Much like the early hominids who first came
down from the trees, prairie dogs are easily spotted in the wide-open grasslands by a vast range of predators. Singing is a survival
strategy.

Prairie dogs have created different calls for coyotes, badgers, and hawks, all of which require different defense responses. In
experimental situations, biologist Con Slobodchikoff has demonstrated that prairie dogs can sing different chirps to indicate the
shape, color, speed, size, and mode of travel of a potential incoming threat.
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While not as sophisticated as the songs of prairie dogs, most birds and mammals have at least some rudimentary singing abilities
that allow them to communicate. The simplest singing systems in the animal kingdom involve two sounds, a low-pitched growl
often used as a threat, and a higher pitched melody used to indicate friendliness, submission, or vulnerability. A dog growls deeply
as a threat, and yelps or squeals meekly when threatened. A dog might also use a high-pitched whimper as he cuddles into a human,
a clear request for a pet or cuddle. Weaver birds, crows, guinea pigs, rats, Tasmanian devils, elephants, and monkeys use low and
high tones in similar fashion. "Simply stated," noted Eugene Morton of the National Zoo after a review of over 70 species, "birds
and mammals use harsh, relatively low-frequency sounds when hostile and higher-frequency, more pure tonelike sounds when
frightened, appeasing, or approaching in a friendly manner." Linguist John Ohala notes that these pitch variations are part of a
universal "frequency code" that extends across species, in which low, deep, full sounds indicate dominance and aggression, while
high thin sounds indicate harmlessness, submission, or a plea for connection. You tap into it every time you lower your voice to
admonish your dog or raise your voice to ask for a snuggle.

There is significant evidence that our ancestors were using a much more complex singing system to connect and collaborate.
Thousands of miles from the cacophony of the Tai forest or the chirping of prairie dogs on the North American Plains, Ann Fernald
was sitting in an obstetrics unit in Germany listening to some interesting songs as well, those coming from the mothers of newborn
humans. The hospital attracted mothers from all over the world; many languages, and many cultures. But when they spoke to their
babies it was as if they were all tapping into that same evolutionary heritage that Klaus was trying to uncover in the Tai Forest.
They raised their pitch, exaggerated their emotional tone, slowed down, shortened their sentences, and often repeated themselves.
They were using that ancient singing language, and though they were coming from many different cultures and speaking many
different languages, Ann knew the tunes. It was there that she discovered four universal songs of baby-talk:

1. The approval song with its rising and then falling pitch (GOOD girl!);
2. The warning and prohibition song with its short, sharp staccato (No! Stop!);
3. The lingering and smooth, low frequency comfort song ("oh …. poor little baby …" ); and
4. The song she calls "The Attention Bid," a high, rising melody, often used for asking questions and calling attention to objects

("Where's the BALL?").

To explore just how universal these songs might be, Greg Bryant and Clark Barrett of UCLA recorded English-speaking mothers
talking to their babies and went into the Amazon rainforest to see if the Shuar, a group of remote hunter- horticulturalists, also
knew the tunes. They did.

The universality of the songs indicates that they are very old. Our first ancestors probably knew similar tunes. We hear similar
tunes among our closest relatives, gorillas and chimpanzees. When lowland gorillas hear strange sounds or spot obscured
observers, they sound a mild alert that Dian Fossey called the "question bark." The bark, with a rising intonation that falls at the
end, was described by Fossey as sounding like "Who are you?"

Jane Goodall describes "inquiring pant-hoots" that rise in pitch, like human questions used by chimpanzees. After the pant-hoot a
chimp will listen quietly for a response from another chimp, and in getting one, learns the whereabouts and identities of other
chimps nearby. Long before full human languages developed 100,000 years ago, we were probably sending messages through
simple songs like these. And the songs we sang said a great deal about who we were. We asked questions. We showed compassion
for one another. We helped each other avoid dangers, and we offered each other encouragement. Taken together, they represent four
key capacities: teaching, learning, cooperation and compassion. All would have been great assets as we walked off into the
dangerous open grasslands.

SIX MILLION YEARS AGO: WE WALKED

As you think about just how vulnerable Klaus was as he walked through a forest full of dangerous predators like that leopard,
consider just how astounding it is that we ever evolved to come down from the trees at all. Yet we did. About six or seven million
years ago, we start to see the tell-tale signs of bipedalism (walking on two legs) emerging. Hominid bones found from that time
show a pelvis starting to tilt sideways, an S-shaped spine, and a stiffened foot with upward curving toes, all of which would help us
walk without waddling but reduced our capacities to climb trees.

But why? Why would we come down from the safety of the trees where fruit was plentiful and predators were not? How could we
even begin to escape or compete with the big cats who could run up to 60 mph and had powerful jaws and ferocious fangs and
claws? We had no weapons – natural or man-made – and weren't even as tall or large as we are today. We were just 4 feet tall and
weighed about 110 pounds, the size of a husky third-grader.

How did we do it? Why did we do it?
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We probably had no choice. The Earth was cooling and forests were shrinking, especially in East Africa, where our ancestors lived.
Dense rain forests were giving way to woodlands and open grasslands. Fruit dwindled along with the dwindling forests. What fruit
was left was being eaten up by monkeys who had developed abilities to eat unripened fruit, picking over the trees before we could
even get to them.

As fruit sources dwindled, one strategy for survival was to simply get better at obtaining fruit. The ancestors of chimpanzees did
this, using their remarkable agility to swing through trees in order to get at hard-to-reach fruit, and to occasionally pick off
unsuspecting prey. Another strategy was to adapt to a fruitless diet where there was less competition. The ancestors of gorillas did
this, moving to a diet of leaves and growing to large sizes that slowed their metabolism, requiring fewer calories.

But while these strategies could work in dense forested environments, they would not work in lightly forested woodlands and
grasslands where our ancestors lived. Leaves and fruit were not as plentiful. Instead of focusing on just one food source, we
developed abilities eat many kinds of food, including meat, and to move more efficiently on land so that we could cover more
ground and thereby gather more food. We also retained some of our climbing abilities so could exploit a wide range of foods in the
trees, on the ground, and under the ground (roots and tubers).

In other words, we didn't give up on tree-climbing and become bipedal overnight. One of the best-preserved skeletons from four
million years ago, nicknamed 'Ardi,' shows that our ancestors at this time retained grasping toes and other features that would still
allow them to climb remarkably well by modern human standards, but they were also not as efficient at walking as we are.

Many people assume we became bipedal so we could use tools, but we wouldn't start using tools for at least a million years after
we first started walking. The original advantage of walking on two legs was efficiency. While chimps only walk about 1.5 miles a
day, a modern human can walk about six miles a day using the same amount of energy. Our earliest ancestors were probably not as
efficient at walking as we are today, but even a slight increase in efficiency would have allowed them to travel and gather foods
over a wider range and still maintain the calorie balance they needed to survive and reproduce.

Over time, the more efficient walkers were more likely to reproduce, and so generation after generation we became more and more
adapted to walking, able to cover more and more territory.

While standing up made us more visible to predators, it also allowed us to spot them and take away the element of surprise, just as
those Diana monkeys did for Klaus. This is where our ancient ability to sing would be so important.

Singing, collaborating, and walking on two legs would set off a cascade of changes that would make us who we are today. With our
hands free, we could carry food back to our young and elderly, broadening our abilities to share, and eventually develop more
sophisticated tools and technologies. Each technology not only improved our abilities to acquire food, but would also change how
we worked and lived together. The hominid brain grew as we were able to obtain more calories to fuel its growth, and it needed to
grow in order to deal with the increasing demands of cooperation and navigating increasingly complex social relationships.

By 2.5 million years ago, we were fully committed to life on the land. Our capacities to climb and live in the trees had dwindled
along with the size of our arms, fingers, and toes. We could no longer grab a branch with our feet or swing effortlessly from tree to
tree. But our legs were now long, straight, and efficient. We were no longer just walking. We were running, but before we could run
efficiently, we would have to develop yet another key adaptation.

2.5 MILLION YEARS AGO:

WE GOT FAT AND SWEATY

Our growing brains required a constant source of energy, which would have been difficult to maintain if it also required a constant
source of food in sometimes unpredictable and sparse environments. Fortunately, we got fat. Fat is rich in energy, storing nine
calories in each gram (vs. just 4 calories per gram of carbohydrate or protein). When food was scarce, we could call upon the fat
reserves we stored on our bodies to sustain us. Those who could survive through the leanest of times would be those who would
reproduce to create the next generation. And generation after generation, we got fatter.

The average monkey is born with about 3 percent body fat, while we humans are born with fifteen percent. A healthy human child
will blossom to an energy-potent 25 percent body fat before settling back down into the teens in adulthood. A typical female
hunter-gatherer has a body fat of about 15 percent, while a male weighs in at about 10 percent – thin by American standards, yet
still much fatter than chimpanzees.

Getting fat was essential to our survival, and to this day we maintain a remarkable ability to pack it on when the feeding is good.
Our tastes evolved to help us gorge on high calorie foods whenever they were available, so we have natural cravings for fatty or
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sweet foods, both of which are especially high in calories.

As we gained the capacity to store fat, we also lost our fur and covered our skin with sweat glands, allowing us to stay cool even in
the heat of the African equatorial sun. While other animals have to rely on circulating air through their bodies as quickly as
possible by panting, we can simply let the air move around us as we sweat, making us the most efficient air-cooled bio-engine on
the planet.

TWO MILLION YEARS AGO:

WE RAN

By two million years ago, our ancestors started to look very different from chimpanzees. Our bodies became more adapted for life
on the ground, not in the trees. Our legs grew longer and thinner near the ends, giving us a longer and lighter step. Our toes got
shorter, our butts got bigger, and our arms grew shorter, allowing us to be more stable and efficient while running. Our heads
became more separated from the shoulders, creating the need for the nuchal ligament, used to stabilize the head. Our joint surfaces
expanded to reduce the shock of each footfall. The plantar arch and Achilles tendon gave us more elastic energy. Our legs became
biological springs. The springy arch of our foot increases our running efficiency by 17%.

The combination of running adaptations makes running only 30-50 percent less efficient than walking. By 2004, the research team
of Daniel Lieberman, Dennis Bramble, and David Carrier had identified 26 adaptations in the human body that were necessary for
running that are not required for walking. As Chris MacDougal famously summarized, we were "Born to Run."

Despite all these remarkable adaptations for running, we're not very fast compared to other animals. The fastest land animals have
four legs, allowing them to thrust themselves to speeds well over 40 mph and sometimes, as in the case of the cheetah, to over 60
mph. The fastest humans can only run about 27 mph.

But despite being slow, we had several key advantages. Our ability to sweat would allow us to move around in the heat of the day,
while the most dangerous predators and scavengers rested in the shade. Though we did not yet have spear-tipped projectiles for
hunting, we would have been able to gather plant foods and scavenge for meat across great distances in the heat of the day. Walking
on two legs also freed our hands and allowed us to enter potentially dangerous situations to find or scavenge whatever we could,
grab it, and then quickly carry it back to safer ground.

These abilities might also help explain a peculiar mystery in the archaeological record. By 1.9 million years ago, there is evidence
that we were successfully hunting wild game such as kudu and wildebeest. But stone spear heads do not appear until 300,000 years
ago, and it is nearly impossible to kill a large animal with a wooden tipped spear unless you're very close to the animal, which is
impossible if the animal is not in some kind of distress. So if we were successfully hunting large game 1.9 million years ago, long
before the invention of adequate weapons – how did we do it?

It turned out that being fat, sweaty, and able to cooperate is a deadly weapon. Lieberman's research team found that our running
abilities, combined with our ability to burn fat reserves and cool ourselves with sweat, allowed us to jog faster and farther than
most quadrupeds can sustain, especially in the hot midday sun. All we had to do was flush an animal like a kudu or wildebeest out
of the herd and scare it into a gallop. It would need to pant to cool down, but it cannot pant while running. If we could keep it on
the run over a long period of time, it would collapse of heat exhaustion. We could literally run our prey to death. They called it
"persistence hunting."

Lieberman and his team had the biological markers and the mathematical evidence to support their claim. But while there were
several stories of persistence hunting in cultures around the world, there had not been a confirmed observation that such a feat was
possible.

The evidence they needed would come from a college dropout driven by a very big question. In the early 1980s, Louis Liebenberg
was taking a philosophy of science class at the University of Cape Town when he started asking the big question of how humans
ever came to contemplate big questions in the first place. He had a hunch that the first complicated thinking might have come from
the challenge of tracking wild game, which would have forced early humans to use a great deal of imagination and reasoning to
decode the path and whereabouts of an animal based on a few tracks in the earth. Like all great questions, the question took him
farther than he ever thought possible, and before long he was trekking out into the desert to find one of the last bands of the
Kalahari Bushmen still living a more or less traditional way of life. After finally finding them, he settled in and lived with them for
four years.

One day they invited him on a hunt. They walked for nearly twenty miles before finally coming upon a herd of kudu. They started
running. The herd scattered, allowing them to separate one from the herd. Each time the kudu ran under a tree to rest. they would
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flush it out into the sun while corralling it away from the herd, keeping it isolated. After a few hours of being chased, the kudu
started to falter, and then fell to the ground. The Bushmen had their prey, and Louis had unequivocal evidence that persistence
hunting is not only possible, but still happening today.

This means that for the past two million years, our ancestors have been routinely walking and running 20 miles to chase down wild
animals. The traits that allowed them to do this are the same traits we have today. Yet today, few of us can run even a few miles at a
time, let alone 20.

The Raramuri of the Copper Canyons of Mexico also engage in persistence hunting, running deer and wild turkeys to death. By
frightening large turkeys into a series of take-offs, they eventually tire and lack the strength to get away from the hunters.

The Raramuri give us an enticing glimpse into the full potential of our endurance running bodies. Reports of their astounding
running abilities reached bestselling author and sports journalist Chris MacDougal, who eventually found his way to their
homeland to see them in action and write the bestselling book Born to Run. He reports that the Raramuri (also known as the
Tarahumara) regularly run over 100 miles at a single go.

Most remarkably, Raramuri of all ages can run like this. In fact, it is often the elders – those over 50 years old – who are the fastest.
In 1992, a few Raramuri came to the U.S. to race in the Leadville 100, an ultra-marathon of 100 miles over the Colorado Rockies.
They wanted to bring their best, so they brought Victoriano Churro, a 55-year-old Raramuri grandfather.

Historian Francisco Almada reports that a Raramuri man once ran 435 miles without stopping, and reports of others running over
300 miles are not uncommon.

What allows the Raramuri to run so far, over such tough terrain, and for so long (well into old age), is that they run with that same
gentle skitter step I had come to admire among my friends in New Guinea. Like our ancestors, they are running barefoot or with
very thin homemade sandals. This forces them to stay light on their feet, taking short quick strides and landing on the ball of their
forefoot in order to absorb the impact, rather than striding out and striking their heel, the style preferred by most runners shod in
thick-soled running shoes.

Noting the low injury rate among barefoot runners around the world, Dan Lieberman did a study of the Harvard track team,
comparing athletes who were forefoot strikers (barefoot style) versus those who were heel strikers. The injury rate for heel strikers
was 2.6 times that of forefoot strikers.

But perhaps the most striking feature of the running style that Chris MacDougal and others found among the Raramuri, and that I
witnessed among my friends in New Guinea, is the pure joy they take in running. It is not a penance for indulging in too much
food. It is not "exercise" or "working out." It is fun. "Such a sense of joy!" legendary track coach Joe Vigil exclaimed as he
watched the Raramuri laugh as they scrambled up a steep mountainside 50 miles into the Leadville 100.

When Ken Choubler, the race's founder, saw the Raramuri running after over 50 miles on his grueling mountain course, he would
tell MacDougal that they looked normal—"freakishly ... normal." They didn't have their heads down, face grimacing with pain, just
trying to tough it out. They were enjoying themselves. "That old guy?" MacDougal writes, "Victoriano? Totally cool. Like he just
woke up from a nap, scratched his belly, and decided to show the kids how the big boys play the game."

Victoriano, age 55, won the race that day, edging out a younger Raramuri runner for the win. The top non-Raramuri competitor was
six miles back.

MODERN HUMANS AND THE

CREATIVE EXPLOSION

Taken all together, the evidence suggests that starting approximately two million years ago, we were still relying on the gathering
of fruits, nuts, and tubers over a wide area as our primary means of subsistence. We scavenged and hunted when opportunities
arose, and we were starting to develop some basic stone tools to cut and process our food.

A positive feedback loop started to emerge. The better we got at obtaining food, the more calories we had to grow our brains. As
our brains grew, we got better at obtaining food. By about 500,000 years ago, we had enough intelligence to invent a stone-tipped
spear capable of penetrating thick animal hides at great distances, and our upright running bodies were adapted to throw them with
a force and accuracy unmatched among all other animals. A chimpanzee can be trained to throw, but they can only throw at about
20 mph. A human can wind their upright body up like a rubber band and let the rotational force of their full body, along with the
rotation of their shoulder, combined to generate speeds of up to 9,000 degrees of rotation per second. Even a mediocre human
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athlete can throw up to 70 mph with remarkable accuracy. Most impressively, we could not only throw accurately enough to hit a
rabbit, we could hit a moving rabbit. Our ability to hit a moving rabbit requires yet another key human skill: imagination.

Neil Roach, anthropologist at George Washington University, told MacDougal that "this ability to produce powerful throws is
crucial to the intensification of hunting." Once we could obtain a steadier high-quality source of meat, "this dietary change led to
seismic shifts in our ancestors' biology, allowing them to grow larger bodies, larger brains, and to have more children."

The positive feedback loop would continue as we domesticated fire approximately 400,000 years ago, allowing us to obtain more
and more high-quality calories from our foods by cooking them. We could also stay warm in colder climates, expanding into new
territories, and share stories and information as we sat around the fire well into the night, having artificially extended the day for
the first time.

By 200,000 years ago the first modern humans, Homo sapiens, had arrived. Genetically, they were us. If you could transport a
newborn from 200,000 years ago into the present, they would learn our language, go to school, and fit right in. Every human on the
planet today can trace their roots back to these African ancestors, 200,000 years ago. We had dark skin to protect us from harsh
ultraviolet rays of the sun. Compared to the animals we evolved from, we were fat and sweaty. But we could run long distances,
throw, make tools, use our imaginations, and perhaps most importantly, communicate and collaborate better than any other
creatures in the world.

Communication and collaboration allowed us to develop even more sophisticated technologies, including clothing, that would
allow us to spread out of Africa and settle all over the world. Our trade networks expanded, allowing innovations to be shared over
greater and greater distances. The archaeological record shows an explosion of creativity starting around 50,000 years ago,
sometimes called the Creative Explosion. A technique for the mass manufacture of thin stone blades was discovered. Tools became
more sophisticated and versatile. Atlatls, notched sticks into which we placed the butts of our spears, increased the amount of force
we could use to hurl those spears, achieving faster speeds and more power. Nets and fishhooks allowed us to expand our diets to
more seafood, while new methods of food preparation such as grinding and boiling allowed us to use and process more and more of
the calories available to us. We told stories, painted pictures, made jewelry, and developed a rich, symbolic world that would tie us
together into larger, more complex groups.

In short, we invented culture. We asked questions, made connections, and tried new things. From that moment forward, the pace of
our cultural innovation would far outstrip the human body's ability to adapt to the new environments we created.

 

* * * 
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5.2: The (Un)Making of The Modern Body

Re-Claiming Our Human Potential

Our adaptations developed over millions of years in woodlands and open grasslands, where food was often low in calories and
sometimes hard to find, not calorie-dense, plentiful and sitting on supermarket shelves; a place where cats were large and a constant
threat to your life, not domesticated house pets; a place where you had to walk or run to get your food, not drive your car or submit
an order on Amazon. Most importantly, it was a place where a strong desire for calorie-rich foods and an ability to store them as fat
were useful strategies for surviving and passing on your genes, a place where a stress reaction that sends adrenaline rushing
through your body could save your life, and a place where you wouldn't have to think about how to sneak in your exercise for the
day. As such, we now struggle against our most basic instincts and impulses to maintain our minds and bodies in good health.

MISMATCH DISEASES
The ailments that come about from the mismatch between how we have evolved and the environments we now inhabit are called
mismatch diseases. Mismatch diseases result from one of three conditions: (1) too much of something, (2) too little of something,
or (3) new things or behaviors we have not yet adapted to. For example, compared to the environments of our ancestors, we have
(1) too much fat and sugar, (2) too little movement and exercise, and (3) we aren't biologically adapted to the complexities of
modern life, such as complex social networks, economic pressures, media, social media, and many others.

As a result, we suffer from several mismatch diseases related to overeating, lack of exercise, and high stress. Obesity, Type 2
diabetes, cavities, anxiety, depression, high blood pressure and other stress-related ailments that lead to strokes, heart attacks and
other illnesses are just a few of the mismatch diseases that might result.

Remember Klaus's stress reaction as he fled from the leopard? The problem is that modern life can potentially induce a series of
similar reactions, but while Klaus's situation was brief (a few minutes) with simple decisions and actions (evade the leopard) and a
clear ending point (safety back at camp), many of our modern stressors are long-lasting (What am I going to do with my life?, 30-
year mortgages), involve complex decisions, may not require any action (and therefore no outlet for all that extra energy and
adrenaline), and have no clear ending point. Many people today live with a constant feeling of stress, and the health implications
are tremendous. Long-term stress wreaks havoc on our cardiovascular system, which can lead to adult-onset diabetes. Our
amygdala, which controls our fear response, grows and becomes hyper-reactive, leading to anxiety disorders. Our dopamine, which
controls emotion, is depleted, leading to depression. And our frontal cortex, the place where we make decisions, atrophies, leading
to poor judgment. Ultimately, Robert Sapolsky notes, "Most of us will have the profound Westernized luxury of dropping dead
someday of a stress-related disease."

A large number of addictions might also be considered mismatch diseases. We evolved to crave calories, sex, love, friendship,
security, comfort, and novelty. Modern technology provides what are known as "supernormal stimuli" in all these areas. A
supernormal stimulus takes key features from the natural objects we have evolved to crave and magnifies those aspects that are
most stimulating, while offering very little or none of the actual reward we need.

In the 1950s, birds were tricked into preferring fake eggs with more vibrant colors over their own. In the human domain, a glazed
donut is a cheap calorie-bomb loaded with a perfect ratio of fat and sugar stimuli encased in a soft form that's as easy to digest as it
is to hold in your hand. It gives us all of the pleasure of eating a rich meal with none of the nourishment. We evolved to crave fat
and high-calorie foods, and to gorge on them when we could; but the abilities to pack on the fat did not evolve in the context of
cheap, plentiful donuts, greasy cheeseburgers, and sugary, high-calorie drinks. Our tastes and ability to store fat are a mismatch for
today's environment of abundance, so we now face health risks from being too fat.

But we have "junk food" in other domains as well. Pornography offers supernormal sexual stimuli while providing none of the
love, connection, and offspring that may result from real sex. Movies, TV shows, and video games provide a constant onslaught of
novelty, excitement, and drama without any need to get out of our chairs. These supernormal stimuli not only exaggerate the things
we have evolved to crave (sex, love, novelty, excitement), but do so without us having to put ourselves at any risk, socially or
physically.

In short, there is a "junk food diet" available in virtually every domain of our needs and desires. When we feel stressed, lonely,
hungry, or any of the other evolutionary triggers that would normally spring us into action to go out into the world to find food or a
mate, we can instead gorge on pizza, donuts, porn, and movies. While none of these things will make us "sick" or addicted in
moderation, they are dangerous in excess, and it's worth considering how we might experience life differently without them.
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Junk food, porn and Netflix have become so common in our culture as to become the norm. About 74% of American men and 64%
of American women are overweight. On average, we watch over five hours of TV every day. And while few people admit to
watching porn, a recent study by the Max Planck Institute estimated that 50% of all Internet traffic is sex-related.

Most people would probably not even consider the idea that we can be "addicted" to something as mundane and normalized as junk
food, porn, or Netflix. We tend to reserve the word "addiction" for hard drugs and alcohol. But recent studies in the science of
addiction are demonstrating that there are deep and important changes inside the brain of those who have behavioral addictions that
are similar to those with drug addictions.

At a biological level, our cravings are driven by dopamine, a neurotransmitter in the reward circuitry of the brain that plays a key
role in elevating our motivation to take action. Dopamine levels rise in anticipation of a reward or when under high stress,
encouraging us to act. Supernormal stimuli make dopamine levels spike, which is why they are so difficult to resist. However,
when we indulge in these supernormal stimuli too often, we become desensitized to dopamine. Everyday pleasures seem bland and
unsatisfying. We lack motivation, and when normal stimuli are no longer enough, we're forced to seek out supernormal stimuli to
give us that rush of dopamine, and key brain changes emerge that are similar to those we see in substance addicts. There is reduced
activity in the areas of the brain that control willpower and reduced abilities to handle everyday stresses, which often trigger more
relapses into the addictive behavior. This can lead to a vicious cycle in which we feel very little pleasure and lack the willpower to
avoid our "junk food diet" when we face even a minor stress. We take the edge off with a little indulgence, which only makes us
want more while reducing our willpower and stress-resistance. Most importantly, we become more and more numb to the pleasures
of everyday life.

DISEASES OF CAPTIVITY
The dorsal fin of a killer whale in the wild stands strong and straight, an awe-inspiring symbol of their power as it crests over the
water. But if you've ever seen a killer whale at SeaWorld, you'll notice that their fins curl lazily over to one side, a condition
sometimes called "floppy fin syndrome." Scientists hypothesize that lack of movement, constant turning in tight spaces, dietary
changes, and other aspects of captivity cause the condition. Though it's not life- threatening, it is a powerful symbol of how
artificial environments can shape a biological body.

Our bodies are no different. We have crafted an artificial environment with soft chairs, beds, and pillows where the ground is
always firm and perfectly flat, complete with transport devices that allow us to sit in comfort as we transport ourselves from one
artificial comfort pod to the next, and the temperature is always about 72 degrees. We prepare food on counters, not squatting on
the ground. We sit on toilets rather than squatting in the woods. We walk on sidewalks while wearing padded shoes with raised
heels.

As a result, our bodies are like the floppy fins of SeaWorld. Katy Bowman, an expert in biomechanics and author of several
bestselling books on natural human movement, refers to the floppy fin as a "disease of captivity," and claims that so are our "bum
knees, collapsed arches, eroded hips, tight hamstrings, leaky pelvic floors, collapsed ankles" and many more modern ailments.
These diseases of captivity are a special subclass of mismatch diseases that affect the alignment and function of our bodies.

As a quick test of just how much of your own basic ability to move like our ancestors has been lost, try to sit in a deep squat with
your feet flat on the ground. This is a natural rest position for humans. You see children playing in this position for long periods
without experiencing any discomfort. People all over the world who live in environments with few chairs can rest in this position
well into old age. Most Americans have lost the ability to get into this position by age 20, and only a very small percentage find the
position comfortable and restful. In a survey of resting positions worldwide, anthropologist Gordon Hewes found that deep
squatting "has a very wide distribution except for European and European-derived cultures."

While this may seem like an unimportant skill, it's a quick demonstration of our lost potential and has serious implications for our
health, abilities, and longevity. An inability to squat may indicate weak glutes or a weak core, which are essential to balance and
basic human movements like running, walking, and jumping. Your hips might lack the flexibility and mobility they once had. Hip
mobility is essential for stability and balance, so tight hips put you at risk for serious injury. And the movements we make to adjust
for tight hips often lead to back pain and other ailments. As you age, these conditions become a matter of life and death. As Katy
Bowman points out, "the more you need to use your hands and knees to get up from the floor, the greater your risk of dying from
all causes." Perhaps it's a telling sign of just how damaging our comforts might be that Katy Bowman chooses to live in a house
with almost no furniture.

Another test: try walking or running barefoot – but go easy on this one. Don't try to go out and run 100 miles like a Raramuri, or
even one mile if it's your first try in a while. The muscles and tendons that hold up your arch and give you the spring you need to
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run barefoot are probably weak with underuse. You might seriously injure yourself because of your dependence on shoes. You
probably won't get very far anyway because of the pain on your skin. Without the natural callouses of barefoot humans, every little
pebble and stick will deliver piercing pain, and you may find many surfaces either too hot or too cold. Your feet are like prisoners
trapped in the dark, sensory-deprived caves of comfortable shoes, coming out into the light for the first time. It will take a while to
adjust to the light.

It's worth it, though. Over time your feet will adapt and regain much of their lost potential. Your skin contacting the Earth will
deliver key signals to your brain to make you more sure-footed and balanced. Your posture and flexibility will improve as you
stand flat-footed without an artificially raised heel or supported arch, and over 100 muscles and 33 joints that have weakened in
their captive state will be set free to strengthen and unleash their full potential, helping you become stronger, faster, injury-resistant,
and more agile. Harvard anthropologist Dan Lieberman notes that in the Kenyan villages where he works, most people grow up
barefoot and he has yet to encounter a fallen arch or many of the other foot ailments that plague many Americans.

"We aren't really sick," says Katy Bowman, "we are just starved." We are missing key nutrients, "movement nutrients." Our bodies
are made up of cells. When cells get activated, they get fed with oxygen, which flushes out cellular waste and revitalizes them. We
feed our cells by using them, by putting them under load. Those muscles and tissues we put under more load grow and stay healthy,
while those we don't use wither and die. When it comes to body tissues, you either use it or lose it. Your body changes shape as
some parts grow stronger and others wither. The alignment of your body parts shifts as some muscles pull more strongly on your
joints than others. Ultimately, the shape and alignment of your body is the result of how you move.

Instead of "exercise," Katy Bowman suggests that we need a steadier and balanced diet of movement. Someone who exercises
regularly works out for about 300 minutes per week. But our ancestors were moving 3,000 minutes per week; and their movements
fed all their body tissues, not just a few select spots. Bowman suggests moving away from modern comforts that restrict movement
and reduce muscle load, such as shoes, chairs, desks and sidewalks. She recommends incorporating as much natural movement into
your everyday life as possible. Replace that short drive with a nice walk or run. Even better, run it barefoot. Even better than that,
get off the sidewalk and let your feet and legs receive the rich movement nutrients of balancing along uneven surfaces with small
surprises at every step.

Recent headlines point out that "sitting is the new smoking," with consequences for your health that are worse than smoking. The
problem is that many people are replacing sitting with standing by using standing desks, but this is only slightly better than sitting.
"Standing is the new sitting," Bowman says. We need to move.

A steady diet of rich and varied movements will strengthen your full body and bring it into alignment. When your body is in
alignment, your muscles can work together with your joints and the elastic power of your tendons to get the most out of every
movement. Tom Myers, an expert in human anatomy, suggests it might be worth considering the entire human body not as a
collection of 600 muscles, but just one, held together by a stretchy rubbery tissue connected throughout your body known as the
fascia. The fascia is "a crisscross of fibers and cables, an endless circulatory system of strength," he told Chris MacDougal. "Your
body is rigged like a compound archery bow ... left foot to the right hip, right hip to the left shoulder, and it's tougher than any
muscle." Such power is the result of millions of years of evolution. Our bodies are exquisitely crafted for complex, precise, and
powerful movements such as running long distances, throwing with great precision, and fine tool making. Yet few humans ever
utilize even a fraction of this potential, and the potential withers before it can be materialized.

RECLAIMING OUR HUMAN POTENTIAL
French Naval Officer Georges Hebert traveled the world and noticed that he found the fittest and most capable people in the most
remote French colonies. Of the indigenous people of Africa and the mountain tribes of Vietnam, he famously noted that "Their
bodies were splendid, flexible, nimble, skillful, enduring, resistant, and yet they had no other tutor in Gymnastics but their lives in
Nature." He found strong, fit women in such places that assured him that gendered differences in strength were largely cultural.

In 1902, he was stationed at Martinique when a violent volcano eruption turned the normally idyllic island retreat into a living hell.
A black cloud moved out from the volcano at 420 mph, and superheated steam of over 1,000 degrees shot into the nearby city of
Saint-Pierre, killing 30,000, the entire population of the city, in a matter of minutes. There were only two survivors in the main city.
Thousands continued to fight for their lives where the initial blast had spared them. It was a horror of hot steam, scorched earth,
and fiery rain, with pit vipers slithering violently about as they were chased off the mountain by the coming heat.

Hebert's job was to go into that hell and rescue as many people as possible. He coordinated the rescue of over 700. Afterwards, he
would reflect on what allowed some people to survive while others perished. He learned that those who survived had a remarkable
capacity to move spontaneously and creatively to avoid danger, while those who perished simply froze in fear and hopelessness.
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Driven by a desire to train people for future calamities, he dedicated himself to understanding human movement. He watched
children play and identified "10 natural utilities" (walking, running, crawling, climbing, balancing, jumping, swimming, throwing,
lifting, and fighting), and created outdoor training facilities where people could practice these basic skills. They looked like
playgrounds for adults. He had one firm rule: No competing. He felt that competition would encourage people away from true
fitness. Once people start competing, they start focusing on specializing some movements over others, and end up out of balance
and unable to perform with the spontaneity and creativity of our full human potential.

He called his method "methode naturelle," the natural method, and it was based on one simple mantra: "be fit to be useful." Hebert
saw no use in appearing physically fit, with large biceps and large chest muscles. He simply wanted his navy recruits and anyone
else who used the method to be able to perform when it mattered. Though he was averse to competition, he wanted to prove the
worth of his methods, so he put a bunch of ordinary navy recruits through the program and soon had them performing as well as
world class decathletes.

He also released a short film demonstrating his own talents. In the film, he leaps out of his dining room chair, runs outside, and
scales a 30-foot tree in seconds, leaps down from branch to branch, and then proceeds to climb up the sides of buildings with equal
speed, first by himself and then with a child on his back. He then races to catch a moving train and leaps off of the moving train
from a towering bridge into the water below.

Unfortunately, all of his recruits died, along with his method, in the grim and deadly days of World War One. By the end of the
Second World War, the methods were all but forgotten.

As Europe and America rebuilt into increasingly post- industrial economies with more and more jobs that required sitting for long
hours, people sought the most efficient ways possible to exercise, trying to squeeze their daily dose of movement into smaller time
frames and smaller spaces. Specialized weight machines, treadmills, and stationary bikes transformed gyms into big business where
steroid-injected hard-bodied men and impossibly skinny women were the icons of good health. (Think back to the "Nacirema.")

The machines are not designed to make us useful. They are designed to shape our bodies toward cultural ideals that are displays of
superficial fitness rather than true health and wellbeing. Women are encouraged to lose weight, so they tend to focus on fat-burning
aerobic exercises rather than strength and agility. Men are encouraged to build broad shoulders and large chests, so they focus on
lifting heavy weights with their upper bodies, often losing mobility in their shoulders and making them more prone to injury and
less able to do basic human movements.

Many of our gym exercises pull our bodies more and more out of alignment, like the floppy fins of SeaWorld. Overwork your
chest, and your shoulders shift forward. Artificially isolate your quads, and you create imbalances in your legs that can lead to knee
problems. A healthy, functional body is a body that is aligned through a healthy mix of diverse movements.

The worst effect of this focus on appearances is that the body itself becomes alienated from our being. It becomes an object to be
manipulated and shaped to fit this ideal, rather than an integral part of our being. We focus on how we look rather than the simple
joy of moving.

Recently, Hebert's methods are being rediscovered and reinvented in a number of different movements. Free-running parkour
groups are spreading all over the world and look to Hebert as one of their founding fathers, taking his mantra of "be fit to be useful"
as a core gospel. Erwan Le Corre, founder of movant, is perhaps the most dedicated student of the method. He tried to track down
any remaining ancestors of Hebert's method, and then set about immersing himself in studying those who had inspired Hebert.

Ido Portal, who studies movement practices all over the world – from Afro-Brazilian Copoeira to the many martial arts of Asia –
incorporates a vast range of movements into his everyday life to explore the boundaries of human movement potential. Portal sees
this as a deeply human pursuit, tied to our evolution. "Movement complexity is by far the reason why we became human," he says,
"The reason for our brain development is related to movement complexity."

Today there is a new emergence of natural training methods around the world often going under the name "functional fitness."
Cross Fit, the world's most successful and fastest-growing fitness movement, encourages their trainers to eliminate mirrors and
focus on helping people be more functional rather than just looking good. Others, like the BarStarrz and other "body weight
warriors" are finding ways to use nothing but their own body weight and the objects in their environment for their training.

By 2015, America's fastest growing sport was obstacle racing. American Ninja Warrior became one of America's most popular TV
shows, and hundreds of thousands tested themselves in Tough Mudders, Warrior Dashes, and Spartan Races, intense obstacle races
that require a diverse array of human movements and endurance. Though there is a competition element to many of these events,
most people are simply there to see if they can complete the course, and cooperation is often essential. Many of the obstacles
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cannot be overcome without the aid of others. Once someone receives aid, they usually pay it forward. And as they do, they seek to
find that same joy in moving through the world that Hebert witnessed around in remote African villages, that Coach Vigil saw as
the Raramuri ran, and that I saw among my friends in New Guinea.

THE POWER TO CHANGE OUR HABITS
By my mid-30s, I was well on my way to falling victim to any one of the many mismatch diseases that plague our time, and I had
already developed several diseases of captivity. I could not sit in a squat. I could not even run. At 29, I tore my meniscus and
developed a mysterious hip pain that no doctor could explain. Every time I tried to go for a run, I would wake up the next day with
a swollen knee and an immovable leg. So I gave it up. I became mostly sedentary, dedicating myself to my work. By 35, my body
had adapted to life in a chair. My weight was creeping upward. I couldn't touch my toes. A couple of flights of stairs started to feel
like a chore. I also started developing a number of other health issues, such as high cholesterol and high blood pressure. Our bodies
not only evolved to run, throw, and squat, we had to conserve energy every chance we could, so we evolved to rest and seek
comfort. I found comfort in abundance and gorged on it.

Fortunately, we not only developed adaptations to seek comfort, store fat, and feel stress, we also developed the power to
intentionally reflect on our activities and change them. The core of our humanity, the ability to ask questions, make connections,
and try new things offers a way out.

These abilities are reflected in the evolution of the brain. The oldest part of the brain lies at the core of the brain at the stem: the
basal ganglia. Named the "reptilian complex" by neuroscientist Paul MacLean, it evolved hundreds of millions of years ago. It
guides our basic autonomic body processes and is responsible for instinctual cravings and behaviors. On top of this is what
MacLean calls the "paleomammalian complex," sometimes simplified as the "mammal" brain. It evolved along with the first
mammals and is responsible for emotions, long-term memory, and more complex behaviors. Surrounding all of this is the newest
part of the brain, the neocortex. It is responsible for higher order cognition, complex behavior, language, and spatial reasoning. In
humans, the neocortex has grown to become 76% of the brain.

As our neocortex expanded, we became less and less controlled by nature and more by culture, less by impulse and more by reason,
less by instinct and more by habit.

Habit is the compromise between being completely controlled by our instinct and being completely free to make intentional
decisions about whatever we want to do. It is the trade-off we have made between instinct and reason in order to maintain speed
and efficiency. Though we have become more and more adept at making complex decisions, it would be too slow and inefficient to
have to make decisions about every single thing we ever did on a day-to-day basis. To improve speed and efficiency, our brains
developed the ability to do our most repetitive routines without making any decisions at all. We could do them by habit.

Habit formation works by passing control over the most routine behaviors to the more primitive basal ganglia. As we do a routine
over and over again our brain can determine what prompts the routine to begin ("the cue") and what prompts it to end ("the
reward") and creates a "chunk" of automatic behavior. Brushing your teeth is a "chunk." You get the cue (time for bed) and without
wrestling with any complex decisions simply go through the motions of putting the toothpaste on the brush, brushing your teeth,
and rinsing the brush. "Chunking" allows complex activities to be controlled by the super-efficient "lizard brain" of the basil
ganglia.

Habits were essential to our evolutionary success, but as we know, not all habits are good. Because habits are controlled by the
same region of the brain as our instincts and impulses, some habits can feel like unchangeable urges that are out of our control, but
we can change them.

In The Power of Habit, Charles Duhigg tells the story of a woman named Lisa, an overweight smoker who struggled to hold a job
and pay off her debts. When her husband left her for another woman, she hit rock-bottom. Alone, depressed and without any
feeling of self-worth, she decided she needed some kind of goal to straighten out her life. She set the goal of trekking across the
deserts of Egypt. She had no idea if such a trip were even possible, but she did know that the only way to make such an arduous
journey would be to quit smoking. She gave herself one year to prepare.

The only significant intentional decision she made was to quit smoking, and she did so by going for a jog each time she felt the
urge to light up. As Duhigg points out though, this one simple change changed everything. It "changed how she ate, worked, slept,
saved money, scheduled her workdays, planned for the future, and so on." She made that trip to Egypt, and within four years she
was a happily engaged home-owner and marathon runner with a steady job as a graphic designer.
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The key to changing our habits is understanding how they work. A habit is made up of three parts, which together make up what
Duhigg calls "the habit loop." First, there is a cue – a trigger that tells your brain to follow a chunk of automatic routine behavior.
The second piece is the routine itself. The final piece is the reward. If the reward is strong, the habit is reinforced and becomes
more and more engrained and automatic.

What allowed Lisa to change is that she did not attempt to change the cue (the urge to light up). Cues come from outside of our
control. They are in our environment or deeply embedded in our brain. After years of smoking she could not remove the urge or sit
idle and simply resist it. Her brain was telling her that she had to act, so she did. But she changed how she acted. She replaced the
"chunk" or routine of smoking with running. Importantly, running offered her brain a sufficient reward – a runner's high, a feeling
of good health, and a sense of accomplishment – so the new routine received additional reinforcement each time she did it.
Eventually, it became a habit and she no longer needed to make a conscious decision to go running. It became automatic.

To change a habit, you have to study the cues that trigger the habit and understand the true reward that you seek. For example, if
you have a habit of eating ice cream every night with your friends, it might not just be the satiating taste of ice cream that you
crave. The true reward might be that it's a break from the stress of studying, or time out with friends. Carefully note the time and
circumstances of your next ice cream craving. Are you stressed or overwhelmed by your work? Are you feeling lonely? Are you
hungry? Do an experiment to see if just a walk down the hall and a chat with friends fulfills your needs, or if you are just hungry,
grab a healthy snack and see if that gets you past the urge. Whatever creates a sufficient reward can become your new habit.

Sometimes you have to do more and actually change the environment around you. Make it easy for yourself to engage in good
habits and more difficult to engage in bad habits.

For example, as I adapted to my inactive life of chairs and cars that was leading to the demise of my health, my bike ended up
stored away on a hard-to-reach hook in the garage overhanging my car. In this environment, the bike was simply too far out of
reach to seem like a reasonable possibility. Removing the bike would require backing the car out, getting out a ladder, and then
trying to keep my weak and stiff body balanced on the ladder while lifting the bike off the hook and down onto the ground. It
would have never happened had my neighbor not given me a new bike seat for my two-year-old old son that I felt obligated to try
out to show that I appreciated the gift.

After trying out the bike seat, I was too lazy to put the bike back on the hook, and just stuffed the bike back into the garage behind
the car. Suddenly there was a shift in my environment. When I walked out to my car to drive to work the next morning, the bike
was behind the car. As I was moving the bike out of the way, I remembered the fun I'd had on it with my son the day before, and
the next thing I knew, I was riding the bike to work.

I parked the bike behind the car again that day and every day. Every morning for several weeks I would struggle with the decision
of whether or not to bike or take the car. Taking the car involved moving the bike out of the way, driving the car out of the garage,
and then re-parking the bike in the garage before leaving for work. It was complicated, so the bike kept winning. Within a few
weeks, I wasn't even asking myself whether I should take the bike or the car. It was a habit. And it stuck. No amount of snow or
cold weather could break it. The next year I didn't even bother buying a parking pass. Two years later I sold the car.

I started looking at my other habits. At work, I often found myself checking Facebook and cruising the Internet. I found that the cue
was stress. Each time I felt stressed and overwhelmed, I sought relief on the Internet. I decided to replace the routine of Internet
surfing with push-ups. So each time I started feeling stressed, I did push-ups. It cleared my head, gave me a quick rush of
endorphins, and I could get back to work.

I started making a habit of breaking habits and trying new things. My body started to transform. Before long, I looked and felt as
good as I had when I was twenty years old. But soon I surpassed even that and started feeling stronger, lighter, and more agile than
I ever thought possible. I started thinking back to my friends in New Guinea and the remarkable things they could do. Could I do
those things? I wondered.

I learned to do handstands, then some basic gymnastics, and then turned to people like Erwan Le Corre and Ido Portal, who were
exploring the limits and potential of human movement.

As I was writing this chapter, I started another new habit: running. I made a simple rule for myself: If I'm taking the kids, take the
bike. If not, run. I strapped on a backpack and started running everywhere. I ran slow, easy, and smooth, using the light barefoot
step of our ancestors that I had seen in New Guinea and that MacDougal saw among the Raramuri. My body immediately began to
adapt. My muscles ached for a few days, but quickly grew stronger to adjust to the new loads. Within just a few weeks it was a
habit. I didn't even bother to go to the garage anymore to grab the bike. I just stepped out into the cold morning air and let it rip.
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I was most concerned about how the experiment would affect my bad hip and knee. As I expected, they ached through the first two
weeks, and I was sure that I would be giving up on running for good after 28 days. But by week three, the pain seemed to be
subsiding.

By Day 28 I felt so good I couldn't stop. I kept running. I had come to enjoy the freedom of moving through the world without a car
or bike to worry about. Everything I needed was always right with me. I felt free, fast, light, and agile. And I enjoyed the steady
stream of endorphins that came with the ongoing "runner's high" I received in little bits throughout a day of running here and there.

One day, while listening to a good book on my headphones, I ran for 90 minutes – only stopping because I had to run to a meeting.
I was sure that after a long run like that, I would soon be feeling the familiar hip and knee pain that would leave me immobile for a
day or so. But I woke up the next day with no pain. I started running longer and longer distances, blissfully absorbing audiobooks
as I ran. Using the light, elastic gate of our ancestors, I skittered along trails just as my friends in New Guinea do. Even after a 20-
mile day, I didn't feel tired or winded. Instead I felt a blissful calmness. I started wondering where my limit might be.

So one ordinary Wednesday, I set off running into a brisk 36-degree morning. My feet skittered across the earth with ease, and I felt
as if I were being carried gently along by the continuous whirl of my feet doing what they were meant to do. My breath was steady
and easy. I lost myself in the deep thought of a good book. Three hours later, I noticed that my friend's class was getting out, so I
stopped in to visit with him. I had already run 18 miles and I wanted to know, Could I run a marathon?

After a brief chat with my friend, I hit the trail again. The next 8 miles were as blissful as the first 18. It was a strange experience. I
have been enculturated to believe that running 26.2 miles is almost superhuman, and most certainly extreme and dangerous. I have
been led to believe that you have to be crazy to do it, that you only do it when you really have "something to prove." I would never
have thought that it could be fun, enjoyable, or relaxing.

Relaxing? Strange as it may seem, that is what I felt above all other feelings as I finished. I felt deeply relaxed. My friends were
amazed, and said they couldn't believe that I was able to train for a marathon. I felt confused by the word "train." At no point did I
ever feel like I was "training" for anything. I realized that instead of "training," I had simply slowly been changing my habits over
the past six years. I went from a lifestyle that involved a lot of sitting in cars, at desks, and on sofas to a lifestyle of constant
movement. By the time I ran the marathon, I was habitually moving a minimum of 8 to 10 miles per day.

The best way I can describe it is that I just got into the habit of moving, and one day I just happened to run 26 miles.

LEARN MORE
Natural Born Heroes by Chris McDougall
Move Your DNA by Katy Bowman
The Power of Habit by Charles Duhigg
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5.3: Challenge Three- The 28 Day Challenge

Challenge Three: The 28 Day Challenge

Your challenge is to try something new or change a habit by dedicating yourself to doing it every day for 28 days.

Objective: Practice trying new things, experience more, and to reflect more deeply on how humans learn and create new habits, as
well as how you, specifically, can better identify what conditions or techniques work best for you when you are trying to learn
something new or change your habits.

Step 1: Choose something you would like to do (or stop doing) over the next 28 days. Take a picture of yourself doing this thing
and post it to Instagram #anth101challenge3

Ideas: Slow Media Diet, Slow Carb Diet, running, a new instrument, movement, exercise, gratitude, writing, or stop doing
something (smoking, sugar, alcohol, video games, Netflix, porn)

Step 2: Post regular updates of your progress. Post videos of your progress if possible. It is always fun to really see how much you
have learned.

Step 3: At the end of 28 days, reflect on the following:

1. How successful were you?
2. Under what conditions were you most successful?
3. What were your barriers to success
4. How can you get past them?
5. What did you learn about how you learn?

For details and inspiration go to anth101.com/challenge3
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5.4: Skin Color and UV Index

Figure  - Map of Skin Color Distribution prior to 1940

Darker skin is found in indigenous populations nearer to the equator. Lighter skin is found in indigenous populations further
from the equator (see map above). There is more UV radiation near the equator (see map below).
The sun’s UV rays can destroy folate levels. Folate is needed for DNA synthesis. Low folate levels contribute to birth defects
such as spina bifida.
UV from the sun is needed for the body to create vitamin D.
Skin has to be dark enough to protect folate levels while light enough to create vitamin D.

Figure  - Solar noon UV Index average for 1996-2002, based on GOME spectrometer data from ESA’s ERS-2 satellite, as
published by KNMI (Royal Netherlands Meteorological Institute).
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CHAPTER OVERVIEW

6: Seeing like an Anthropologist
6.1: Seeing Like an Anthropologist (Cochrane)
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6.1: Seeing Like an Anthropologist (Cochrane)
Seeing Like an Anthropologist: Anthropology in Practice

Logan Cochrane, Vanier Scholar, University of British Columbia

logan.cochrane@gmail.com

http://www.logancochrane.com

Identify ways in which “seeing like an anthropologist” differs from the approach to local cultures used by international
development agencies.
Explain why “harmful traditional practices” are prioritized for change by development agencies and describe how negative
attitudes toward these practices can be examples of “bad for them, okay for us.”
Assess the reasons why anthropological perspectives and techniques tend to have a limited impact on the design or goals of
international development projects.

What does it mean to see and hear what others do not see and hear and how can that unique information be practically applied? The
lack of a simple answer is fitting to anthropology because the work of anthropologists often demonstrates that simplistic
explanations are, at best, only part of the complex stories of human culture. In this chapter, I provide examples of how the ability to
see and hear is applied in practice and how these skills add value in a socio-cultural anthropology setting associated with
international development. In particular, I shed light on the potential challenges of practicing anthropology within non-
governmental organizations. Given the ethic of confidentiality in anthropology, I omit details about the country, organization, and
ethnic groups as much as possible and instead focus on the processes involved.

Although an education in anthropology stresses the importance of confidentiality and the potentially dire consequences of drawing
attention to individuals and communities, it probably does not truly sink in until you conduct your first fieldwork and “subjects”
turn into human beings with names, families, and feelings. One of the greatest ethical challenges anthropologists face in writing
about individuals and communities is the additional attention drawn to them when the intention of the anthropologist is to highlight
a concern that extends beyond specific individuals and communities and can thus have negative consequences. Take, for example,
an assessment I conducted of a national safety net program that took place in a limited number of communities.1 If the individuals
and communities participating had been explicitly identified or could be identified, they may have experienced negative political
consequences such as a loss of government-provided social services or their jobs. Instead, the anonymity of the individuals and
communities was protected, and the concerns and challenges were identified in a way that protected those who graciously and
generously contributed their time and ideas to the research process. Complete anonymity is not always desirable, needed, or
possible but is always an important consideration for anthropologists.

Throughout the last ten years, I have worked for non-governmental organizations—about five years in Eastern Africa and shorter
periods in Asia and the Middle East—as a volunteer, employee, and consultant with community-based groups and national and
international organizations. In this chapter, I explore one of those experiences to convey a sense of what “seeing like an
anthropologist” means by analyzing an effort to eliminate food taboos by a nongovernmental international development
organization. This chapter was inspired by the work of political scientist and anthropologist James C. Scott, particularly his Seeing
Like a State (1998). I shift the focus inward onto anthropology as a practice and a way of seeing.2

ANTHROPOLOGY AND DEVELOPMENT
Socio-cultural anthropology is best understood by its primary approach to data collection: participant observation. This key
component of ethnographic research involves long-term engagement, living with and learning from a cultural community different
from one’s own. In listening, learning about, and seeing the world from the perspectives of others, anthropologists draw on the idea
of cultural relativism. This is in contrast to ethnocentrism, the belief that one’s own culture, cultural values, and societal
organization are true, right, and proper and that others’ are erroneous to some degree. Cultural relativism posits that cultural
practices and ideas must be understood within their contexts.

In the past, some anthropologists participated in the “development” activities of colonial governments, and individual
anthropologists and the discipline as a whole were rightly criticized for their roles in the injustices that resulted. While working in
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Afghanistan in 2013, I encountered anthropologists who were engaged in activities in the name of “development” that could be
defined as neo-colonial in that they supported militaries by analyzing cultural communities with the goal of finding ways to weaken
them and foster unequal and unfair relationships (cultural imperialism). Anthropological engagement is not always benevolent or
neutral. As a result, anthropologists are encouraged to engage in self-reflection—to examine their roles, engagements, practices,
and objectives critically, known as reflexivity.

Varying degrees of criticism of the nature, objectives, and embedded assumptions of international development continue. Some
have called on international development practitioners to significantly reform their activities to make them more effective, while
others have expressed more radical criticisms, including the view that provision of aid causes greater impoverishment and should
end.3 It is essential when deconstructing development, as a concept and an activity, to ask why, when, how, and for whom the
development is intended and who it excludes. It also requires identifying the power dynamics and motivations involved.
Anthropological tools and ways of seeing are important means by which to answer these questions.4

“HARMFUL TRADITIONAL PRACTICES”

My interaction with the project discussed in this chapter was limited in duration and I had specific tasks related to program
evaluation and impact assessment. I interacted with management staff based in the international head office as well as the national
head office, who provided me with background information about the region and clarified expectations before visiting the project
area. The project itself was not primarily geared toward ending “harmful traditional practices,” but included a component related to
addressing gender inequality and practices that negatively impact women. Reflecting back on those discussions, it appears that staff
and donors who were located furthest from the area of the project had the greatest interest in these “harmful traditional practices.”
Based on their emphasis, it is clear that foreign and exotic practices had an appeal that basic and shared needs did not. For example,
those who were more distanced from the people the project sought to support were particularly interested in “female genital
mutilation,” exchange marriages, and seemingly irrational and bizarre food taboos.

On the other hand, within almost every community in the project area, both men and women were primarily concerned about the
lack of clean drinking water and healthcare options. Unfortunately, these concerns attracted little attention from outsiders.5 In fact,
many governmental agencies funding international development have explicitly restricted their funding such that water
infrastructure is not an allowable project expense, including the governmental donor for the project in which I was involved. The
reason for this is rarely explicitly stated, however informal discussions with development agency personnel cite high costs and
sustainability as concerns. Abu-Lughod’s (2013) research on western perceptions of Muslim women, and broadly on
conceptualizing “others” and their needs, provides insight into how prioritization of needs often takes place based upon
assumptions, not reality.

“Harmful traditional practices” are an odd collection of practices that range from tattooing and scarification to exchange marriages,
forced marriages and marriages wherein a woman who is widowed becomes the wife of her deceased husband’s brother. “Harmful
traditional practices” also include acts typically considered criminal activity throughout much of the world, such as abduction and
unlawful confinement. A national committee in Ethiopia, for example, listed 162 “harmful traditional practices.”6 While many of
these practices are illegal and generally agreed to be abuses of human rights, some have parallel practices that are legal in the
countries in which international organizations are based, such as tattooing and scarification. Numerous examples of “bad for them,
okay for us” could be made. Each practice, its context, laws, and discourse requires contextualization beyond the scope of this
chapter. However, useful examples of deconstructions of one frequently discussed practice, female genital mutilation, have been
made by Russell-Robinson (1997), James (1998), Obermeyer (1999), Ahmadu and Shweder (2009) and Londono (2009).

The project staff identified a number of “harmful traditional practices” they believed ought to be stopped; however, I will only
explore one of them: a collection of food taboos that were believed to negatively affect the nutrition of women. In particular, there
was a focus on one specific food taboo: the restriction of women from eating eggs, which was the only food taboo mentioned in
every report provided by the organization.

I learned from the project proposal that there were “cultural taboos” forbidding women from eating eggs and milk.7 To address
this, the project would improve their access and provide training on the nutritional value of these products. An initial assessment
report stated that this taboo was not only about prohibiting the consumption of eggs, but also poultry. However, it later became
clear that the restriction was only on eating eggs and meat from a specific breed of chicken that was raised in a woman’s own home
or in the home of her in-laws. The organization advocated that this practice was negatively affecting women and infants because
sources of already limited nutrition were being restricted, particularly an important source of vitamin A, which is a common
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micronutrient deficiency amongst the population. While eggs were a primary focus, other internal organizational reports provided
different information: women and children also did not eat goat meat, animals that had been hunted, or any dairy products.

The consumption of these products was believed to cause illness and bring about the death of an in-law, hence the prohibition.
Several years into the project it was reported that a significant change in child nutrition had occurred and the report suggested that
training and education programs discouraging food taboos were the reason for this shift. A detailed gender report, conducted
halfway through the project, suggested that women and girls were still not generally allowed to eat chicken meat and eggs, but
provided some case studies of positive change. This particular report pointed to the mother-in-law as the person who instituted the
prohibition of chicken meat and eggs, while most reports simply said the prohibition was “cultural” amongst this ethnic group or
due to community misconceptions. After five years of work, the project continued to actively engage in activities aiming at
addressing the “misconceptions” and “traditional practices” of not eating eggs or drinking milk.

One report, finalized a few years into the project, mentioned significant resistance to project activities encouraging the
consumption of eggs and chicken meat. The “harmful traditional practice” was described as a “serious taboo,” and a “deeply rooted
belief.” This report referenced another organization that was working to “prove the taboo is wrong” and had fostered remarkable
change. Meeting with management staff in the national head office, I heard the same general story: there are cultural taboos
forbidding women and girls from eating some foods, and specifically eggs. Staff permanently based in the project area repeated this
information.

However, throughout the years of the project very little was understood about this particular practice. The food taboo was identified
and a few potential, sometimes conflicting, reasons were given. No one appeared to have taken the time to understand why these
food taboos existed. When I later explored this question, a staff member who had lived and worked within the region for almost
two decades remarked, “I have not had a chance to know about this.” This is one of the challenges anthropologists face in working
within non-governmental organizations: often the difficulties communities face are assumed to be a result of ignorance and the
“solution” is presented as a straightforward, often technical, activity such as education. I believe the lack of understanding of these
practices was not due to insurmountable barriers, but a lack of inquiry into the “why,” “how,” “when,” and other questions that
make cultural practices understandable. The ability to ask these kinds of questions, I argue, is a skill built into the anthropological
way of seeing. For those familiar with “schemes to improve the human condition,” as Scott put it, the lack of interest in asking
questions would not be surprising. Organizations tend to identify a problem, propose a solution, and plan evidence-based activities
to achieve an objective. For many in the international development sector, finding out why these taboos exist is not particularly
important. Rather they believe it is most important to stop those practices deemed (by them) to be harmful.

WE NEVER ASKED ABOUT IT BEFORE

The historian Eugen Weber wrote that “when one looks for different things, one sees different things.”8 He was referring to seeing
within a text; I believe the same applies to other kinds of observation. Anthropologists fundamentally view the world through a
unique lens, and their ability to see what others do not is fostered through anthropological methodologies, approaches, and ideas.
The physical reality is the same; the lens is different. Likewise, professionals in non-governmental organizations—management
staff, economists, medical professionals, and development experts—bring their particular training, their lenses, to the problems,
often focusing on different kinds of information they respectively view as important. In other words, our individual perspectives
alter what we see.

The ethical challenge for anthropologists working in international development is that often the donors, organizations and projects
operate without detailed sociocultural information. As a result, many anthropologists end up advocating for significant shifts in
how the sector operates. For example, in designing a project, the proposed activities are often outlined before the baseline
assessments of community needs are conducted. When the project is approved, and budget is set, it is difficult to completely adjust
the focus and plan based on new knowledge of community needs. Anthropologists working on these projects often find themselves
in the challenging space of advocating for new approaches, such as funding structures based on needs, rather than donor priorities,
and flexibility in programming as opposed to carrying out the set activities that are outlined in program plans.

In the case of the food taboos identified within this development project, diverse ways of seeing were evident in the reports, in
which medical perspectives focused on the impacts of the nutritional content of the foods, gender specialists were most concerned
with the abuse of women’s rights, planners identified how behavior changes could occur and be integrated into the project using
evidence-based measures, and economists paid attention to the potential income women could generate by producing poultry and
selling eggs. Despite the passing of years and even the identification of some strong resistance by people in the communities, the
food taboos were consistently presented as cultural issues or misconceptions that best practices and evidence-based behavior-
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change approaches could eliminate. The plan was to “raise awareness,” hold “community-based dialogues,” “facilitate exchange
visits” with communities in which such taboos were not practiced, and provide nutritional education. On paper, the plan sounded
good. The diverse activities would reinforce the message of behavior change with each offering unique insight and thus having a
compounding effect in achieving the desired objective. The activities had previously been shown to be successful in a range of
settings. For the project staff, all required information appeared to have been gathered.

My work began with spending time with the people in their communities and asking them about the food taboos—what they
actually were and why they existed—and the community members provided detailed and insightful information. When I talked to
the field staff about it, they reported that they had never asked the people in the communities those questions. That might sound
like a case of neglect, but I view it is the logical outcome of one way of seeing. When a problematic practice has been identified
and the organization has experience with activities that have changed such behavior, why do the details matter? From that
perspective, the tedious task of collecting such data would waste valuable resources, time, and effort. It is important, at this
juncture, to shed some light on the systemic nature of seeing from technical perspectives of this sort, which are common in the
organizational cultures of international development programs and their staff members. It is not limited to international
development workers—national and local organizations often present the same narratives about “bad” cultural taboos that can be
eliminated by providing education about nutrition and empowering women.

SEEING LIKE AN ANTHROPOLOGIST

When I started my work in the program, I had no previous experience with the ethnic group that practiced the food taboos and had
never been in the region. I was sent to visit a number of communities as part of an assessment unrelated to food taboos and to
conduct gender-separated focus group discussions and individual interviews. In the first community I visited, the adult men made
no mention of food taboos but the women did, and what they said was at odds with the project reports. They said that the
restrictions applied only to adult married women and were, as one of the official reports had noted, limited to a specific local breed
of chicken raised in specific households. I made note of the comments and went on with my tasks. In the second community, I
interviewed religious leaders from two Christian sects who also mentioned the food taboos, describing them as examples of
common practices of witchcraft. In the third and fourth communities, I had lengthy discussions exploring the context that no one
had asked about until then: What in fact were the food taboos? Why did the taboos exist? What reinforced them as an ongoing
practice? How did people view the practices and what were the consequences of not following them? The staff members who had
been working with the communities were amazed at the valuable information gathered by simply asking the questions.

Community members made a number of important clarifications, some of which aligned with what was presented in reports and
some did not. The details of these taboos were not uniform in all communities, however they shared some trends. For example,
once a woman married a number of restrictions began, which included the prohibition of eating eggs and chicken meat, although
only those that were produced from local breeds of chicken and only those raised within her household or the household of her in-
laws. The restrictions did not apply to children or unmarried girls, nor did they apply to other breeds of chickens. Additionally,
women could eat eggs and chicken meat as long as it was from a different source, such as eggs from a neighbor’s chicken. In some
communities, this also applied to the meat of hunted animals and milk. Women who did consume the prohibited products were
believed to suffer from illnesses, such as swelling and itching, or even to cause the death of one of their in-laws. One project
activity instructed women to bring the eggs they were forbidden to eat to the project staff, who then cooked the eggs and told the
women to eat. The response of some women was outright refusal, some ate and then induced vomiting, while others followed the
instructions and ate without strong objection. Reactions such as these suggested that there was more to the prohibition than a
simple misconception.

I WILL NOT EAT IT UNTIL I DIE

Elders in the communities explained that food taboos were one of a series of interconnected restrictions on behaviors, some
identified by the project as harmful but not connected to the food taboos. In addition to food taboos, the restrictions included
limitations on what women can touch and places they could enter while menstruating, a prohibition against a wife eating from the
first harvest of the season until after her husband does, and rules preventing a wife from drinking from a newly prepared batch of
alcoholic drink until after her husband does. Project workers had identified many of these practices, but understood them to be
isolated from each other as separate traditions. The elders’ view of the practices as linked suggested that they needed to be
understood as manifestations of something larger.

I found that the communities’ narratives differed but the information and specific rules were consistent. The food taboos were, in
fact, a small part of a detailed belief system that influenced many components of everyday life. There had been, perhaps two
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generations ago, a respected leader from their ethnic group who had supernatural traits. His name was Gumzanjela, and he guided
the community and held a role akin to religious leadership. Although Gumzanjela had passed on, he continued to be present in the
community. His presence, described as his spirit, influenced what happened, could bring about illness, and could be called on when
seeking cures. Some believed that Gumzanjela was a person; others believed that he had always been a supernatural being.
Regardless, belief in Gumzanjela was a serious matter; people believed in him, believed his regulations were true, and had
witnessed repercussions of failing to follow them. Gumzanjela had established the food taboos and restrictions for women. One of
the many stories told about him was that his first child was born holding a leaf of a specific plant that was thereafter used as a cure
for spiritual illnesses. Treatment of illness was a common theme in recollections of Gumzanjela and was a primary reason people
continued to seek his help. Disobeying Gumzanjela was said to result in curses, sometimes on the one who violated a rule and other
times on a relative such as the in-laws cited in the food taboos. The curses ranged from relatively minor ailments such as severe
itching or swelling to the death of an in-law.

In addition to prohibiting a number of behaviors for women, Gumzanjela had imparted specific directions for people to follow,
often built on his teachings, that were delivered via spiritual mediums in the community who communicated with Gumzanjela. For
example, Gumzanjela had prescribed a cure that involved cutting off the claw of a chicken and placing it in the belly button of the
person needing treatment. The claw was left there for one week, and the person could not bathe during that time. At the end of the
week, the claw was removed and the person bathed. Only the person being treated could eat the chicken from which the cutting was
taken.

In each community, there were well-known practitioner spirit-mediums, both male and female, to whom people go to connect with
Gumzanjela. They sought various forms of support or requested that curses be placed on someone. The seeker could be given
specific instructions to do certain things or to refrain from doing certain things. Payments and sacrifices were sometimes required,
and occasionally Gumzanjela called for lengthy spiritual events during the night in which rites were performed and/or sacrifices
were made.

One of the project reports had referred to the food taboos as being deeply rooted and, in context, it is easy to understand why that
was the case. The specific food taboos were components of a much larger belief system; they were integral activities required by
the communities’ religious traditions and thus taken very seriously. They were, as one member of the community noted, part of the
“law of Gumzanjela.”

A brief analogy demonstrates the gravity of this point. Imagine that the people in the project communities were followers of
Judaism or Islam, religions that prohibit consumption of a number of foods, including pork.9 An international development
organization and its external staff members might identify a protein deficiency that could be resolved by people consuming pork
and view the taboo against it as a harmful traditional practice that should be eliminated through education about its nutritional
value. Additionally, disadvantaged members of society could be encouraged to raise and sell pigs to generate income. Because
Islam and Judaism are major recognized religions with millions of followers, it might seem absurd to try to convince them to eat
pork based on nutritional and economic grounds. But the law of Gumzanjela is also a belief system and is as important to the
communities in the project as Islam and Judaism are to their followers. The project had failed to recognize that the food taboos
were part of a comprehensive belief system and that the organization had made demands that directly confronted culturally
important beliefs and values. As a result, the project activities were viewed as an affront to their religious traditions and to the
righteous, respected man from whom the laws had come and his living spirit.

I asked a group of men if a person could continue to believe in Gumzanjela and not practice the food taboo regarding chicken and
eggs. No, they said, it was not possible. They added forcefully, “I believe in Gumzanjela. I have seen the effects; no cure works
except from Gumzanjela.” They explained that there “is no cure from the medical professionals; only Gumzanjela can cure these
illnesses.” Women thoroughly embraced these beliefs as well. Several years into the project, for example, a woman stated that she
would “not eat it [the eggs] until I die.” Her response reflected the strength of her personal beliefs despite the project’s efforts. The
majority of the community members interviewed agreed that belief in Gumzanjela was correct and that they must follow the system
set out. Gumzanjela was present in their lives and in their homes and affected their lives daily. They experienced it and knew it to
be true.

Some members of the community had “left Gumzanjela” and practiced a different faith, either Christianity or Islam. A primary
reason for their leaving Gumzanjela and abandoning the food taboos, they explained, was the theology of their new faith. The
women ate eggs, disregarded the menstruation rules, and sought medical help from local clinics rather than cures from spiritual
practitioners. Abandoning the taboos required abandoning the greater belief system, a religious conversion either to a new theology
or to a rejection of faith (at least theoretically; I did not encounter any community members who rejected faith altogether).
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AN ISOLATED CASE?
Is this particular project unique or is the narrow vision of practitioners common in international development? Another project in
which I was involved was run by an agricultural organization that was promoting changes in planting methodologies aimed at
increasing yields. The farmers recognized that the new planting method increased yields but did not adopt it. A primary reason for
that failure was a different way of thinking about what is important in an agricultural livelihood—the organization was promoting
short-term gains and the farmers were prioritizing long-term sustainability of the soil. Another international organization and its
donors were confident that child malnutrition in a region was the product of lack of knowledge about the nutritional value of
consuming a diversity of foods to reduce micronutrient deficiencies, and they developed a series of educational projects to address
the problem. But after spending time with members of the community, they realized that a lack of diversity in their diets was due
largely to having few options, primarily because of poverty, and that the malnutrition was associated with seasonal food shortages
and could not be alleviated through education. The activities of these projects appeared beneficial, but did not address the actual
problems; instead, they were designed based on assumptions about both the problems and the solutions and failed to value
contextualized, ethnographic information.

Technical approaches too often exclude the socio-political context in which they are applied and, consequently, entirely miss the
politicized nature of the project and its activities. A vocational training effort I worked with in the Middle East, for example, failed,
not because the need for education was misunderstood, but because the socio-political context in which it took place was neglected;
the poor quality of existing educational systems was not addressed because improving the quality of the education provided was
not an objective. Similarly, in the evaluation of the social safety net mentioned at the outset, the political nature of the
implementation of the project was not adequately recognized by the international funding agencies.10 Thus, the experience
explored in this chapter is not uncommon, and it is clear that the anthropological way of seeing allows broader issues to come into
view—cultural, social, and political—which can then be incorporated into the project goals and activities. These are areas that
relatively technical approaches and evaluations tend to miss.

REFLECTIONS
What, then, do socio-cultural anthropologists do? There is no single answer to this question. There are, however, skills that
anthropologists acquire that unveil unique ways of seeing and listening that can be applied to many different settings. Some
anthropologists use these skills to facilitate the creation of policies that are more inclusive and multicultural, some engage with
poorly understood subcultures, and others enhance the effectiveness of marketing of consumer goods. This chapter illustrates how I
used the anthropological way of seeing to contextualize development actions, actors, and the people for whom the “development”
was being done and explores the ethical challenges faced by anthropologists when working in the international development sector
and within non-governmental organizations.

In general, I have found that many people working in international development organizations have not yet recognized the value of
asking people why they do what they do. From the anthropologist’s point of view, understanding why a practice occurs is not
merely an act of inquiry; it is also a means of demonstrating respect for people and their knowledge and taking time to listen, learn,
and see. The typical approach of development practitioners implicitly and explicitly conveys a lack of respect for the culture,
values, and ideas of the people the projects seek to support.

The respect inherent to the anthropologist’s view is based on cultural relativity, which guides the inquiry process. Judgment is
withheld to understand the relative context of the practices in question. Far too frequently staff of development organizations judge
based on their assumptions and do not see value in investigating further. That limited vision is a barrier to their success. It is
essential, in seeing like an anthropologist, to be willing to understand other people’s perspectives and respect their ideas. As an
anthropologist, I am not required to believe in Gumzanjela. However, my training and education prepare me to understand and to
begin to see the world from a perspective founded in that belief. My ability and willingness to see reality from perspectives other
than my own are essential skills—the ability to see what some people do not see and hear what some people do not hear.
Anthropology can connect the activities of international development efforts to cultural values so they work together instead of
against each other. The identification of the comprehensive belief system in which the food taboos were embedded, for example,
opened up new avenues for practical, culturally respectful solutions to the problem of poor nutrition for women and children.

The story of the development organization’s efforts is purposely left unfinished. Did the community resist? Did the organization
change its activities? Was a different learning and inquiry-based culture supported within the organization? Did belief in
Gumzanjela continue? Did the organization succeed in changing specific behaviors? How did the community navigate the external
pressure? Did individuals mostly succumb to the project’s advocacy or did they find ways to deflect, redirect, and mislead the
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external advocates? As I hope this chapter has conveyed, people’s responses to efforts to change them are complex.
Anthropologists play an important role by extending an organization’s vision so that its programs and activities can better align
with the realities of the people for whom they are designed and implemented.

Discussion Questions
1. The international development professionals described in this chapter were determined to eliminate the food taboos associated

with the “law of Gumzanjela,” but Cochrane points out that these rules were part of a larger belief system. Are there situations
in which it is acceptable to try to alter a group’s cultural values in order to promote changes in health, nutrition, or women’s
rights? Or, do you think it is inappropriate for outsiders to demand change? Do you think it is possible to achieve goals, such as
improved nutrition, without pressuring groups to change their values and beliefs?

2. Cochrane provides several examples of situations in which anthropological perspectives and methods led to the discovery of
important information about local communities that development professionals did not have. However, the lack of knowledge
about local cultures that characterizes many development projects is not caused simply by a lack of anthropological expertise.
What other factors mentioned in this chapter contribute to a mismatch between the needs of local people and the goals of
international development projects?

GLOSSARY
Cultural imperialism: attempts to impose unequal and unfair relationships between members of different societies.

Food taboos: cultural rules against the preparation and/or consumption of certain foods.

Harmful traditional practices: behaviors that are viewed as ordinary and acceptable by members of a local community, but appear
to be destructive or even criminal to outsiders.
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NOTES

1. See Logan Cochrane and Y. Tamiru, “Ethiopia’s Productive Safety Net Program: Power, Politics and Practice,” Journal of
International Development 28 no. 5 (2016):649-665.

2. I cannot claim to be the first to write about “seeing like an anthropologist;” others have done so, including Lock (2013), though
with slightly different objectives.

3. Those who have called on international development practitioners to reform their activities include Robert Chambers (2012),
Paul Farmer (2001), and Duncan Green (2012). A more radical critique suggesting that the provision of aid causes greater
impoverishment can be found in Arturo Escobar (1994) and Ivan Illich (1997). Dambisa Moyo (2009) has called for an end to
international development projects.

4. Those interested in an anthropological perspective of the views of other development actors can read McGovern’s (2011) article
on the works of Collier.

5. I use the term outsiders to refer to those external to the communities, either as non-members or as those not living within or near
that particular location, and am not referring only to international staff.

6. NCTPE, National Committee on Traditional Practices of Ethiopia, 2003

7. The project proposal and reports mentioned in this chapter are internal organizational reports not available to the public. The
purpose of the reports is to inform programming, which differs from academic research articles that are made available to the
public (although not always open access). While these practices appear quite different, there are some similarities: organizations
publish publicly available reports on their work based on the totality of the data collected, but these reports do not include all of the
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information that they have. Similarly, not all data collected by academic researchers is made available to the public nor is it all
published, rather a selection of that data is published in academic article and books.

8. Eugen Weber, 1976, Peasants into Frenchman: The Modernization of Rural France, 1870-1914. Stanford University Press:
Stanford University Press, x.

9. Leviticus 11:7–8: “And the pig, because it parts the hoof and is cloven-footed but does not chew the cud, is unclean for you. You
shall not eat any of their flesh and you shall not touch their carcasses; they are unclean for you.” Quran 2:173: “He [God] has only
forbidden to you dead animals, blood, the flesh of swine and that which has been dedicated to other than God.”

10. Cochrane and Tamiru, “Ethiopia’s Productive Safety Net Program.”
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7.1: Race and Ethnicity (García)
Race and Ethnicity

Justin D. García, Millersville University of Pennsylvania 
jgarcia@millersville.edu

www.millersville.edu/socanth/....%20Justin.php

Define the term reification and explain how the concept of race has been reified throughout history.
Explain why a biological basis for human race categories does not exist.
Discuss what anthropologists mean when they say that race is a socially constructed concept and explain how race has been
socially constructed in the United States and Brazil.
Identify what is meant by racial formation, hypodescent, and the one-drop rule.
Describe how ethnicity is different from race, how ethnic groups are different from racial groups, and what is meant by
symbolic ethnicity and pan-ethnicity.
Summarize the history of immigration to the United States, explaining how different waves of immigrant groups have been
perceived as racially different and have shifted popular understandings of “race.”
Analyze ways in which the racial and ethnic compositions of professional sports have shifted over time and how those
shifts resulted from changing social and cultural circumstances that drew new groups into sports.

Suppose someone asked you the following open-ended questions: How would you define the word race as it applies to groups of
human beings? How many human races are there and what are they? For each of the races you identify, what are the important or
key criteria that distinguish each group (what characteristics or features are unique to each group that differentiate it from the
others)? Discussions about race and racism are often highly emotional and encompass a wide range of emotions, including
discomfort, fear, defensiveness, anger, and insecurity—why is this such an emotional topic in society and why do you think it is so
difficult for individuals to discuss race dispassionately?

How would you respond to these questions? I pose these thought-provoking questions to students enrolled in my Introduction to
Cultural Anthropology course just before we begin the unit on race and ethnicity in a worksheet and ask them to answer each
question fully to the best of their ability without doing any outside research. At the next class, I assign the students to small groups
of five to eight depending on the size of the class and give them a few minutes to share their responses to the questions with one
another. We then collectively discuss their responses as a class. Their responses are often very interesting and quite revealing and
generate memorable classroom dialogues.

“DUDE, WHAT ARE YOU?!”
Ordinarily, students select a college major or minor by carefully considering their personal interests, particular subjects that pique
their curiosity, and fields they feel would be a good basis for future professional careers. Technically, my decision to major in
anthropology and later earn a master’s degree and doctorate in anthropology was mine alone, but I tell my friends and students,
only partly as a joke, that my choice of major was made for me to some degree by people I encountered as a child, teenager, and
young adult. Since middle school, I had noticed that many people—complete strangers, classmates, coworkers, and friends—
seemed to find my physical appearance confusing or abnormal, often leading them to ask me questions like “What are you?” and
“What’s your race?” Others simply assumed my heritage as if it was self-evident and easily defined and then interacted with me
according to their conclusions.

Learning Objectives
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These subjective determinations varied wildly from person to person and from situation to situation. I distinctly recall, for example,
an incident in a souvenir shop at the beach in Ocean City, Maryland, shortly after I graduated from high school. A middle-aged
merchant attempted to persuade me to purchase a T-shirt that boldly declared “100% Italian . . . and Proud of It!” with bubbled
letters that spelled “Italian” shaded green, white, and red. Despite my repeated efforts to convince the merchant that I was not of
Italian ethnic heritage, he refused to believe me. On another occasion during my mid-twenties while I was studying for my doctoral
degree at Temple University, I was walking down Diamond Street in North Philadelphia, Pennsylvania, passing through a
predominantly African American neighborhood. As I passed a group of six male teenagers socializing on the steps of a row house,
one of them shouted “Hey, honky! What are you doing in this neighborhood?” Somewhat startled at being labeled a “honky,”
(something I had never been called before), I looked at the group and erupted in laughter, which produced looks of surprise and
disbelief in return. As I proceeded to walk a few more blocks and reached the predominantly Puerto Rican neighborhood of Lower
Kensington, three young women flirtatiously addressed me as papí (an affectionate Spanish slang term for man). My
transformation from “honky” to “papí” in a span of ten minutes spoke volumes about my life history and social experiences—and
sparked my interest in cultural and physical anthropology.

Throughout my life, my physical appearance has provided me with countless unique and memorable experiences that have
emphasized the significance of race and ethnicity as socially constructed concepts in America and other societies. My fascination
with this subject is therefore both personal and professional; a lifetime of questions and assumptions from others regarding my
racial and ethnic background have cultivated my interest in these topics. I noticed that my perceived race or ethnicity, much like
beauty, rested in the eye of the beholder as individuals in different regions of the country (and outside of the United States) often
perceived me as having different specific heritages. For example, as a teenager living in York County, Pennsylvania, senior citizens
and middle-aged individuals usually assumed I was “white,” while younger residents often saw me as “Puerto Rican” or
generically “Hispanic” or “Latino.” When I lived in Philadelphia, locals mostly assumed I was “Italian American,” but many
Puerto Ricans, Mexicans, and Dominicans, in the City of Brotherly Love often took me for either “Puerto Rican” or “Cuban.”

My experiences in the southwest were a different matter altogether. During my time in Texas, New Mexico, and Colorado, local
residents—regardless of their respective heritages—commonly assumed I was of Mexican descent. At times, local Mexican
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Americans addressed me as carnal (pronounced CAR-nahl), a term often used to imply a strong sense of community among
Mexican American men that is somewhat akin to frequent use of the label “brother” among African American men. On more
occasions than I can count, people assumed that I spoke Spanish. Once, in Los Angeles, someone from the Spanish-language
television network Univisión attempted to interview me about my thoughts on an immigration bill pending in the California
legislature. My West Coast friends and professional colleagues were surprised to hear that I was usually assumed to be Puerto
Rican, Italian, or simply “white” on the East Coast, and one of my closest friends from graduate school—a Mexican American
woman from northern California—once memorably stated that she would not “even assume” that I was “half white.”

I have a rather ambiguous physical appearance—a shaved head, brown eyes, and a black mustache and goatee. Depending on who
one asks, I have either a “pasty white” or “somewhat olive” complexion, and my last name is often the single biggest factor that
leads people on the East Coast to conclude that I am Puerto Rican. My experiences are examples of what sociologists Michael Omi
and Howard Winant (1986) referred to as “racial commonsense”—a deeply entrenched social belief that another person’s racial or
ethnic background is obvious and easily determined from brief glances and can be used to predict a person’s culture, behavior, and
personality. Reality, of course, is far more complex. One’s racial or ethnic background cannot necessarily be accurately determined
based on physical appearance alone, and an individual’s “race” does not necessarily determine his or her “culture,” which in turn
does not determine “personality.” Yet, these perceptions remain.

IS ANTHROPOLOGY THE “SCIENCE OF RACE?”

Anthropology was sometimes referred to as the “science of race” during the eighteenth and nineteenth centuries when physical
anthropologists sought a biological basis for categorizing humans into racial types.1 Since World War II, important research by
anthropologists has revealed that racial categories are socially and culturally defined concepts and that racial labels and their
definitions vary widely around the world. In other words, different countries have different racial categories, and different ways of
classifying their citizens into these categories.2 At the same time, significant genetic studies conducted by physical anthropologists
since the 1970s have revealed that biologically distinct human races do not exist. Certainly, humans vary in terms of physical and
genetic characteristics such as skin color, hair texture, and eye shape, but those variations cannot be used as criteria to biologically
classify racial groups with scientific accuracy. Let us turn our attention to understanding why humans cannot be scientifically
divided into biologically distinct races.

Race: A Discredited Concept in Human Biology

At some point in your life, you have probably been asked to identify your race on a college form, job application, government or
military form, or some other official document. And most likely, you were required to select from a list of choices rather than given
the ability to respond freely. The frequency with which we are exposed to four or five common racial labels—“white,” “black,”
“Caucasian,” and “Asian,” for example—tends to promote the illusion that racial categories are natural, objective, and evident
divisions. After all, if Justin Timberlake, Jay-Z, and Jackie Chan stood side by side, those common racial labels might seem to
make sense. What could be more objective, more conclusive, than this evidence before our very eyes? By this point, you might be
thinking that anthropologists have gone completely insane in denying biological human races!

Physical anthropologists have identified several important concepts regarding the true nature of humans’ physical, genetic, and
biological variation that have discredited race as a biological concept. Many of the issues presented in this section are discussed in
further detail in Race: Are We So Different, a website created by the American Anthropological Association. The American
Anthropological Association (AAA) launched the website to educate the public about the true nature of human biological and
cultural variation and challenge common misperceptions about race. This is an important endeavor because race is a complicated,
often emotionally charged topic, leading many people to rely on their personal opinions and hearsay when drawing conclusions
about people who are different from them. The website is highly interactive, featuring multimedia illustrations and online quizzes
designed to increase visitors’ knowledge of human variation. I encourage you to explore the website as you will likely find answers
to several of the questions you may still be asking after reading this chapter.3

Before explaining why distinct biological races do not exist among humans, I must point out that one of the biggest reasons so
many people continue to believe in the existence of biological human races is that the idea has been intensively reified in literature,
the media, and culture for more than three hundred years. Reification refers to the process in which an inaccurate concept or idea is
so heavily promoted and circulated among people that it begins to take on a life of its own. Over centuries, the notion of biological
human races became engrained—unquestioned, accepted, and regarded as a concrete “truth.” Studies of human physical and
cultural variation from a scientific and anthropological perspective have allowed us to move beyond reified thinking and toward an
improved understanding of the true complexity of human diversity.
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The reification of race has a long history. Especially during the eighteenth and nineteenth centuries, philosophers and scholars
attempted to identify various human races. They perceived “races” as specific divisions of humans who shared certain physical and
biological features that distinguished them from other groups of humans. This historic notion of race may seem clear-cut and
innocent enough, but it quickly led to problems as social theorists attempted to classify people by race. One of the most basic
difficulties was the actual number of human races: how many were there, who were they, and what grounds distinguished them?
Despite more than three centuries of such effort, no clear-cut scientific consensus was established for a precise number of human
races.

One of the earliest and most influential attempts at producing a racial classification system came from Swedish botanist Carolus
Linnaeus, who argued in Systema Naturae (1735) for the existence of four human races: Americanus (Native American / American
Indian), Europaeus (European), Asiaticus (East Asian), and Africanus (African). These categories correspond with common racial
labels used in the United States for census and demographic purposes today. However, in 1795, German physician and
anthropologist Johann Blumenbach suggested that there were five races, which he labeled as Caucasian (white), Mongolian (yellow
or East Asian), Ethiopian (black or African), American (red or American Indian), Malayan (brown or Pacific Islander). Importantly,
Blumenbach listed the races in this exact order, which he believed reflected their natural historical descent from the “primeval”
Caucasian original to “extreme varieties.”4 Although he was a committed abolitionist, Blumenbach nevertheless felt that his
“Caucasian” race (named after the Caucasus Mountains of Central Asia, where he believed humans had originated) represented the
original variety of humankind from which the other races had degenerated.
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By the early twentieth century, many social philosophers and scholars had accepted the idea of three human races: the so-called
Caucasoid, Negroid, and Mongoloid groups that corresponded with regions of Europe, sub-Saharan Africa, and East Asia,
respectively. However, the three-race theory faced serious criticism given that numerous peoples from several geographic regions
were omitted from the classification, including Australian Aborigines, Asian Indians, American Indians, and inhabitants of the
South Pacific Islands. Those groups could not be easily pigeonholed into racial categories regardless of how loosely the categories
were defined. Australian Aborigines, for example, often have dark complexions (a trait they appeared to share with Africans) but
reddish or blondish hair (a trait shared with northern Europeans). Likewise, many Indians living on the Asian subcontinent have
complexions that are as dark or darker than those of many Africans and African Americans. Because of these seeming
contradictions, some academics began to argue in favor of larger numbers of human races—five, nine, twenty, sixty, and more.5

During the 1920s and 1930s, some scholars asserted that Europeans were comprised of more than one “white” or “Caucasian” race:
Nordic, Alpine, and Mediterranean (named for the geographic regions of Europe from which they descended). These European
races, they alleged, exhibited obvious physical traits that distinguished them from one another and thus served as racial boundaries.
For example, “Nordics” were said to consist of peoples of Northern Europe—Scandinavia, the British Isles, and Northern Germany
—while “Alpines” came from the Alps Mountains of Central Europe and included French, Swiss, Northern Italians, and Southern
Germans. People from southern Europe—including Portuguese, Spanish, Southern Italians, Sicilians, Greeks, and Albanians—
comprised the “Mediterranean” race. Most Americans today would find this racial classification system bizarre, but its proponents
argued for it on the basis that one would observe striking physical differences between a Swede or Norwegian and a Sicilian.
Similar efforts were made to “carve up” the populations of Africa and Asia into geographically local, specific races.6

The fundamental point here is that any effort to classify human populations into racial categories is inherently arbitrary and
subjective rather than scientific and objective. These racial classification schemes simply reflected their proponents’ desires to
“slice the pie” of human physical variation according to the particular trait(s) they preferred to establish as the major, defining
criteria of their classification system. Two major types of “race classifiers” have emerged over the past 300 years: lumpers and
splitters. Lumpers have classified races by large geographic tracts (often continents) and produced a small number of broad, general
racial categories, as reflected in Linnaeus’s original classification scheme and later three-race theories. Splitters have subdivided
continent-wide racial categories into specific, more localized regional races and attempted to devise more “precise” racial labels for
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these specific groups, such as the three European races described earlier. Consequently, splitters have tried to identify many more
human races than lumpers.

Racial labels, whether from a lumper or a splitter model, clearly attempt to identify and describe something. So why do these racial
labels not accurately describe human physical and biological variation? To understand why, we must keep in mind that racial labels
are distinct, discrete categories while human physical and biological variations (such as skin color, hair color and texture, eye color,
height, nose shape, and distribution of blood types) are continuous rather than discrete.

Physical anthropologists use the term cline to refer to differences in the traits that occur in populations across a geographical area.
In a cline, a trait may be more common in one geographical area than another, but the variation is gradual and continuous with no
sharp breaks. A prominent example of clinal variation among humans is skin color. Think of it this way: Do all “white” persons
who you know actually share the same skin complexion? Likewise, do all “black” persons who you know share an identical skin
complexion? The answer, obviously, is no, since human skin color does not occur in just 3, 5, or even 50 shades. The reality is that
human skin color, as a continuous trait, exists as a spectrum from very light to very dark with every possible hue, shade, and tone in
between.

Imagine two people—one from Sweden and one from Nigeria—standing side by side. If we looked only at those two individuals
and ignored people who inhabit the regions between Sweden and Nigeria, it would be easy to reach the faulty conclusion that they
represented two distinct human racial groups, one light (“white”) and one dark (“black”). 7 However, if we walked from Nigeria to
Sweden, we would gain a fuller understanding of human skin color because we would see that skin color generally became
gradually lighter the further north we traveled from the equator. At no point during this imaginary walk would we reach a point at
which the people abruptly changed skin color. As physical anthropologists such as John Relethford (2004) and C. Loring Brace
(2005) have noted, the average range of skin color gradually changes over geographic space. North Africans are generally lighter-
skinned than Central Africans, and southern Europeans are generally lighter-skinned than North Africans. In turn, northern Italians
are generally lighter-skinned than Sicilians, and the Irish, Danes, and Swedes are generally lighter-skinned than northern Italians
and Hungarians. Thus, human skin color cannot be used as a definitive marker of racial boundaries.

There are a few notable exceptions to this general rule of lighter-complexioned people inhabiting northern latitudes. The Chukchi
of Eastern Siberia and Inuits of Alaska, Canada, and Greenland have darker skin than other Eurasian people living at similar
latitudes, such as Scandinavians. Physical anthropologists have explained this exception in terms of the distinct dietary customs of
indigenous Arctic groups, which have traditionally been based on certain native meats and fish that are rich in Vitamin D (polar
bears, whales, seals, and trout).

What does Vitamin D have to do with skin color? The answer is intriguing! Dark skin blocks most of the sun’s dangerous
ultraviolet rays, which is advantageous in tropical environments where sunlight is most intense. Exposure to high levels of
ultraviolent radiation can damage skin cells, causing cancer, and also destroy the body’s supply of folate, a nutrient essential for
reproduction. Folate deficiency in women can cause severe birth defects in their babies. Melanin, the pigment produced in skin
cells, acts as a natural sunblock, protecting skin cells from damage, and preventing the breakdown of folate. However, exposure to
sunlight has an important positive health effect: stimulating the production of vitamin D. Vitamin D is essential for the health of
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bones and the immune system. In areas where ultraviolent radiation is strong, there is no problem producing enough Vitamin D,
even as darker skin filters ultraviolet radiation.8

In environments where the sun’s rays are much less intense, a different problem occurs: not enough sunlight penetrates the skin to
enable the production of Vitamin D. Over the course of human evolution, natural selection favored the evolution of lighter skin as
humans migrated and settled farther from the equator to ensure that weaker rays of sunlight could adequately penetrate our skin.
The diet of indigenous populations of the Arctic region provided sufficient amounts of Vitamin D to ensure their health. This
reduced the selective pressure toward the evolution of lighter skin among the Inuit and the Chukchi. Physical anthropologist Nina
Jablonski (2012) has also noted that natural selection could have favored darker skin in Arctic regions because high levels of
ultraviolet radiation from the sun are reflected from snow and ice during the summer months.

Still, many people in the United States remain convinced that biologically distinct human races exist and are easy to identify,
declaring that they can walk down any street in the United States and easily determine who is “white” and who is “black.” The
United States was populated historically by immigrants from a small number of world regions who did not reflect the full spectrum
of human physical variation. The earliest settlers in the North American colonies overwhelmingly came from Northern Europe
(particularly, Britain, France, Germany, and Ireland), regions where skin colors tend to be among the lightest in the world. Slaves
brought to the United States during the colonial period came largely from the western coast of Central Africa, a region where skin
color tends to be among the darkest in the world. Consequently, when we look at today’s descendants of these groups, we are not
looking at accurate, proportional representations of the total range of human skin color; instead, we are looking, in effect, at
opposite ends of a spectrum, where striking differences are inevitable. More recent waves of immigrants who have come to the
United States from other world regions have brought a wider range of skin colors, shaping a continuum of skin color that defies
classification into a few simple categories.

Physical anthropologists have also found that there are no specific genetic traits that are exclusive to a “racial” group. For the
concept of human races to have biological significance, an analysis of multiple genetic traits would have to consistently produce
the same racial classifications. In other words, a racial classification scheme for skin color would also have to reflect classifications
by blood type, hair texture, eye shape, lactose intolerance, and other traits often mistakenly assumed to be “racial” characteristics.
An analysis based on any one of those characteristics individually would produce a unique set of racial categories because
variations in human physical and genetic are nonconcordant. Each trait is inherited independently, not “bundled together” with
other traits and inherited as a package. There is no correlation between skin color and other characteristics such as blood type and
lactose intolerance.

A prominent example of nonconcordance is sickle-cell anemia, which people often mistakenly think of as a disease that only
affects Africans, African Americans, and “black” persons. In fact, the sickle-cell allele (the version of the gene that causes sickle-
cell anemia when a person inherits two copies) is relatively common among people whose ancestors are from regions where a
certain strain of malaria, Plasmodium falciparum, is prevalent, namely Central and Western Africa and parts of Mediterranean
Europe, the Arabian peninsula, and India. The sickle-cell trait thus is not exclusively African or “black.” The erroneous perceptions
are relatedly primarily to the fact that the ancestors of U.S. African Americans came predominantly from Western Africa, where the
sickle-cell gene is prevalent, and are therefore more recognizable than populations of other ancestries and regions where the sickle-
cell gene is common, such as southern Europe and Arabia.9

Another trait commonly mistaken as defining race is the epicanthic eye fold typically associated with people of East Asian
ancestry. The epicanthic eye fold at the outer corner of the eyelid produces the eye shape that people in the United States typically
associate with people from China and Japan, but is also common in people from Central Asia, parts of Eastern Europe and
Scandinavia, some American Indian groups, and the Khoi San of southern Africa.
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In college, I took a course titled “Nutrition” because I thought it would be an easy way to boost my grade point average. The
professor of the class, an authoritarian man in his late 60s or early 70s, routinely declared that “Asians can’t drink milk!” When this
assertion was challenged by various students, including a woman who claimed that her best friend was Korean and drank milk and
ate ice cream all the time, the professor only became more strident, doubling down on his dairy diatribe and defiantly vowing that
he would not “ignore the facts” for “purposes of political correctness.” However, it is scientific accuracy, not political correctness,
we should be concerned about, and lactose tolerance is a complex topic. Lactose is a sugar that is naturally present in milk and
dairy products, and an enzyme, lactase, breaks it down into two simpler sugars that can be digested by the body. Ordinarily, humans
(and other mammals) stop producing lactase after infancy, and approximately 75 percent of humans are thus lactose intolerant and
cannot naturally digest milk. Lactose intolerance is a natural, normal condition. However, some people continue to produce lactase
into adulthood and can naturally digest milk and dairy products. This lactose persistence developed through natural selection,
primarily among people in regions that had long histories of dairy farming (including the Middle East, Northern Europe, Eastern
Europe, East Africa, and Northern India). In other areas and for some groups of people, dairy products were introduced relatively
recently (such as East Asia, Southern Europe, and Western and Southern Africa and among Australian Aborigines and American
Indians) and lactose persistence has not developed yet.10

The idea of biological human races emphasizes differences, both real and perceived, between groups and ignores or overlooks
differences within groups. The biological differences between “whites” and “blacks” and between “blacks” and “Asians” are
assumed to be greater than the biological differences among “whites” and among “blacks.” The opposite is actually true; the
overwhelming majority of genetic diversity in humans (88–92 percent) is found within people who live on the same continent.11
Also, keep in mind that human beings are one of the most genetically similar of all species. There is nearly six times more genetic
variation among white-tailed deer in the southern United States than in all humans! Consider our closest living relative, the
chimpanzee. Chimpanzees’ natural habitat is confined to central Africa and parts of western Africa, yet four genetically distinct
groups occupy those regions and they are far more genetically distinct than humans who live on different continents. That humans
exhibit such a low level of genetic variation compared to other species reflects the fact that we are a relatively recent species;
modern humans (Homo sapiens) first appeared in East Africa just under 200,000 years ago.12

Physical anthropologists today analyze human biological variation by examining specific genetic traits to understand how those
traits originated and evolved over time and why some genetic traits are more common in certain populations. Since much of our
biological diversity occurs mostly within (rather than between) continental regions once believed to be the homelands of distinct
races, the concept of race is meaningless in any study of human biology. Franz Boas, considered the father of modern U.S.
anthropology, was the first prominent anthropologist to challenge racial thinking directly during the early twentieth century. A
professor of anthropology at Columbia University in New York City and a Jewish immigrant from Germany, Boas established
anthropology in the United States as a four-field academic discipline consisting of archaeology, physical/biological anthropology,
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cultural anthropology, and linguistics. His approach challenged conventional thinking at the time that humans could be separated
into biological races endowed with unique intellectual, moral, and physical abilities.

In one of his most famous studies, Boas challenged craniometrics, in which the size and shape of skulls of various groups were
measured as a way of assigning relative intelligence and moral behavior. Boas noted that the size and shape of the skull were not
fixed characteristics within groups and were instead influenced by the environment. Children born in the United States to parents of
various immigrant groups, for example, had slightly different average skull shapes than children born and raised in the homelands
of those immigrant groups. The differences reflected relative access to nutrition and other socio-economic dimensions. In his
famous 1909 essay “Race Problems in America,” Boas challenged the commonly held idea that immigrants to the United States
from Italy, Poland, Russia, Greece, the Austro-Hungarian Empire, and other southern and eastern European nations were a threat to
America’s “racial purity.” He pointed out that the British, Germans, and Scandinavians (popularly believed at the time to be the
“true white” heritages that gave the United States its superior qualities) were not themselves “racially pure.” Instead, many
different tribal and cultural groups had intermixed over the centuries. 13 In fact, Boas asserted, the notion of “racial purity” was
utter nonsense. As present-day anthropologist Jonathan Marks (1994) noted, “You may group humans into a small number of races
if you want to, but you are denied biology as a support for it.”14

Race as a Social Concept

Just because the idea of distinct biological human races is not a valid scientific concept does not mean, and should not be
interpreted as implying, that “there is no such thing as race” or that “race isn’t real.” Race is indeed real but it is a concept based on
arbitrary social and cultural definitions rather than biology or science. Thus, racial categories such as “white” and “black” are as
real as categories of “American” and “African.” Many things in the world are real but are not biological. So, while race does not
reflect biological characteristics, it reflects socially constructed concepts defined subjectively by societies to reflect notions of
division that are perceived to be significant. Some sociologists and anthropologists now use the term social races instead, seeking
to emphasize their cultural and arbitrary roots.

Race is most accurately thought of as a socio-historical concept. Michael Omi and Howard Winant noted that “Racial categories
and the meaning of race are given concrete expression by the specific social relations and historical context in which they are
embedded.”15 In other words, racial labels ultimately reflect a society’s social attitudes and cultural beliefs regarding notions of
group differences. And since racial categories are culturally defined, they can vary from one society to another as well as change
over time within a society. Omi and Winant referred to this as racial formation—“the process by which social, economic, and
political forces determine the content and importance of racial categories.”16

The process of racial formation is vividly illustrated by the idea of “whiteness” in the United States. Over the course of U.S.
history, the concept of “whiteness” expanded to include various immigrant groups that once were targets of racist beliefs and
discrimination. In the mid 1800s, for example, Irish Catholic immigrants faced intense hostility from America’s Anglo-Protestant
mainstream society, and anti-Irish politicians and journalists depicted the Irish as racially different and inferior. Newspaper
cartoons frequently portrayed Irish Catholics in apelike fashion: overweight, knuckle dragging, and brutish. In the early twentieth
century, Italian and Jewish immigrants were typically perceived as racially distinct from America’s Anglo-Protestant “white”
majority as well. They were said to belong to the inferior “Mediterranean” and “Jewish” races. Today, Irish, Italian, and Jewish
Americans are fully considered “white,” and many people find it hard to believe that they once were perceived otherwise. Racial
categories as an aspect of culture are typically learned, internalized, and accepted without question or critical thought in a process
not so different from children learning their native language as they grow up.

A primary contributor to expansion of the definition of “whiteness” in the United States was the rise of many members of those
immigrant groups in social status after World War II.17 Hundreds of suburban housing developments were constructed on the edge
of the nation’s major cities during the 1940s and 1950s to accommodate returning soldiers, the Serviceman’s Readjustment Act of
1944 offered a series of benefits for military veterans, including free college education or technical training and cost-of-living
stipends funded by the federal government for veterans pursuing higher education. In addition, veterans could obtain guaranteed
low-interest loans for homes and for starting their own farms or businesses. The act was in effect from 1944 through 1956 and was
theoretically available to all military veterans who served at least four months in uniform and were honorably discharged, but the
legislation did not contain anti-discrimination provisions and most African American veterans were denied benefits because private
banks refused to provide the loans and restrictive language by homeowners’ associations prohibited sales of homes to nonwhites.
The male children and grandchildren of European immigrant groups benefited tremendously from the act. They were able to obtain
college educations, formerly available only to the affluent, at no cost, leading to professional white-collar careers, and to purchase
low-cost suburban homes that increased substantially in value over time. The act has been credited, more than anything else, with
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creating the modern middle class of U.S. society and transforming the majority of “white” Americans from renters into
homeowners.18 As the children of Irish, Jewish, Italian, Greek, Anglo-Saxon, and Eastern European parents grew up together in
the suburbs, formed friendships, and dated and married one another, the old social boundaries that defined “whiteness” were
redefined.19

Race is a socially constructed concept but it is not a trivial matter. On the contrary, one’s race often has a dramatic impact on
everyday life. In the United States, for example, people often use race—their personal understanding of race—to predict “who” a
person is and “what” a person is like in terms of personality, behavior, and other qualities. Because of this tendency to characterize
others and make assumptions about them, people can be uncomfortable or defensive when they mistake someone’s background or
cannot easily determine “what” someone is, as revealed in statements such as “You don’t look black!” or “You talk like a white
person. Such statements reveal fixed notions about “blackness” and “whiteness” and what members of each race will be like,
reflecting their socially constructed and seemingly “common sense” understanding of the world.

Since the 1990s, scholars and anti-racism activists have discussed “white privilege” as a basic feature of race as a lived experience
in the United States. Peggy McIntosh coined the term in a famous 1988 essay, “White Privilege: Unpacking the Invisible
Knapsack,” in which she identified more than two dozen accumulated unearned benefits and advantages associated with being a
“white” person in the United States. The benefits ranged from relatively minor things, such as knowing that “flesh color” Band-
Aids would match her skin, to major determinants of life experiences and opportunities, such as being assured that she would never
be asked to speak on behalf of her entire race, being able to curse and get angry in public without others assuming she was acting
that way because of her race, and not having to teach her children that police officers and the general public would view them as
suspicious or criminal because of their race. In 2015, MTV aired a documentary on white privilege, simply titled White People, to
raise awareness of this issue among Millennials. In the documentary, young “white” Americans from various geographic, social,
and class backgrounds discussed their experiences with race.

White privilege has gained significant attention and is an important tool for understanding how race is often connected to everyday
experiences and opportunities, but we must remember that no group is homogenous or monolithic. “White” persons receive varying
degrees of privilege and social advantage, and other important characteristics, such as social class, gender, sexual orientation, and
(dis)ability, shape individuals’ overall lives and how they experience society. John Hartigan, an urban anthropologist, has written
extensively about these characteristics. His Racial Situations: Class Predicaments of Whiteness in Detroit (1999) discusses the lives
of “white” residents in three neighborhoods in Detroit, Michigan, that vary significantly socio-economically—one impoverished,
one working class, and one upper middle class. Hartigan reveals that social class has played a major role in shaping strikingly
different identities among these “white” residents and how, accordingly, social relations between “whites” and “blacks” in the
neighborhoods vary from camaraderie and companionship to conflict.

RACE IN THREE NATIONS: THE UNITED STATES, BRAZIL,  
AND JAPAN

To better understand how race is constructed around the world, consider how the United States, Brazil, and Japan define racial
categories. In the United States, race has traditionally been rigidly constructed, and Americans have long perceived racial
categories as discrete and mutually exclusive: a person who had one “black” parent and one “white” parent was seen simply as
“black.” The institution of slavery played a major role in defining how the United States has classified people by race through the
one-drop rule, which required that any trace of known or recorded non-European (“non-white”) ancestry was used to automatically
exclude a person from being classified as “white.” Someone with one “black” grandparent and three “white” grandparents or one
“black” great-grandparent and seven “white” great-grandparents was classified under the one-drop rule simply as “black.” The
original purpose of the one-drop rule was to ensure that children born from sexual unions (some consensual but many forced)
between slave-owner fathers and enslaved women would be born into slave status.20

Consider President Barack Obama. Obama is of biracial heritage; his mother was “white” of Euro-American descent and his father
was a “black” man from Kenya. The media often refer to Obama simply as “black” or “African American,” such as when he is
referred to as the nation’s “first black President,” and never refer to him as “white.”21 Whiteness in the United States has long been
understood and legally defined as implying “racial purity” despite the biological absurdity of the notion, and to be considered
“white,” one could have no known ancestors of black, American Indian, Asian, or other “non-white” backgrounds. Cultural
anthropologists also refer to the one-drop rule as hypodescent, a term coined by anthropologist Marvin Harris in the 1960s to refer
to a socially constructed racial classification system in which a person of mixed racial heritage is automatically categorized as a
member of the less (or least) privileged group.22
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Another example is birth certificates issued by U.S. hospitals, which, until relatively recently, used a precise formula to determine
the appropriate racial classification for a newborn. If one parent was “white” and the other was “non-white,” the child was
classified as the race of the “non-white” parent; if neither parent was “white,” the child was classified as the race of the father.

Not until very recently have the United States government, the media, and pop culture begun to officially acknowledge and
embrace biracial and multiracial individuals. The 2000 census was the first to allow respondents to identify as more than one race.
Currently, a grassroots movement that is expanding across the United States, led by organizations such as Project RACE
(Reclassify All Children Equally) and Swirl, seeks to raise public awareness of biracial and multiracial people who sometimes still
experience social prejudice for being of mixed race and/or resentment from peers who disapprove of their decision to identify with
all of their backgrounds instead of just one. Prominent biracial and multiracial celebrities such as Tiger Woods, Alicia Keys,
Mariah Carey, Beyoncé Knowles, Bruno Mars, and Dwayne “The Rock” Johnson and the election of Barack Obama have also
prompted people in the United States to reconsider the problematic nature of rigid, discrete racial categories.

In 1977, the U.S. government established five official racial categories under Office of Management and Budget (OMB) Directive
15 that provided a basis for recordkeeping and compiling of statistical information to facilitate collection of demographic
information by the Census Bureau and to ensure compliance with federal civil rights legislation and work-place anti-discrimination
policies. Those categories and their definitions, which are still used today, are (a) “White: a person having origins in any of the
original peoples of Europe, North Africa, or the Middle East;” (b) “Black or African American: a person having origins in any of
the black racial groups of Africa;” (c) “American Indian or Alaskan Native: a person having origins in any of the original peoples
of North and South America (including Central America), and who maintains tribal affiliation or community attachment;” (d)
“Asian: a person having origins in any of the original peoples of the Far East, Southeast Asia, or the Indian subcontinent;” and (e)
“Native Hawaiian or Other Pacific Islander: a person having origins in any of the original peoples of Hawaii, Guam, Samoa, or the
Pacific Islands.” In addition, OMB Directive 15 established Hispanic or Latino as a separate ethnic (not racial) category; on official
documents, individuals are asked to identify their racial background and whether they are of Hispanic/Latino ethnic heritage. The
official definition of Hispanic or Latino is “a person of Mexican, Puerto Rican, Cuban, South or Central American, or other
Spanish culture or origin, regardless of race.”

OMB Directive 15’s terminology and definitions have generated considerable criticism and controversy. The complex fundamental
question is whether such categories are practical and actually reflect how individuals choose to self-identify. Terms such as “non-
Hispanic white” and “Black Hispanic,” both a result of the directive, are baffling to many people in the United States who perceive
Hispanics/Latinos as a separate group from whites and blacks. Others oppose any governmental attempt to classify people by race,
on both liberal and conservative political grounds. In 1997, the American Anthropological Association unsuccessfully advocated
for a cessation of federal efforts to coercively classify Americans by race, arguing instead that individuals should be given the
opportunity to identify their ethnic and/or national heritages (such as their country or countries of ancestry).

Brazil’s concept of race is much more fluid, flexible, and multifaceted. The differences between Brazil and the United States are
particularly striking because the countries have similar histories. Both nations were born of European colonialism in the New
World, established major plantation economies that relied on large numbers of African slaves, and subsequently experienced large
waves of immigration from around the world (particularly Europe) following the abolition of slavery. Despite those similarities,
significant contrasts in how race is perceived in these two societies persist, which is sometimes summarized in the expression “The
United States has a color line, while Brazil has a color continuum.”23 In Brazil, races are typically viewed as points on a
continuum in which one gradually blends into another; “white” and “black” are opposite ends of a continuum that incorporates
many intermediate color-based racial labels that have no equivalent in the United States.

The Brazilian term for these categories, which correspond to the concept of race in the United States, is tipos, which directly
translates into Portuguese as “types.”24 Rather than describing what is believed to be a person’s biological or genetic ancestry,
tipos describe slight but noticeable differences in physical appearance. Examples include loura, a person with a very fair
complexion, straight blonde hair, and blue or green eyes; sarará, a light-complexioned person with tightly curled blondish or
reddish hair, blue or green eyes, a wide nose, and thick lips; and cabo verde, an individual with dark skin, brown eyes, straight
black hair, a narrow nose, and thin lips. Sociologists and anthropologists have identified more than 125 tipos in Brazil, and small
villages of only 500 people may feature 40 or more depending on how residents describe one another. Some of the labels vary from
region to region, reflecting local cultural differences.

Since Brazilians perceive race based on phenotypes or outward physical appearance rather than as an extension of geographically
based biological and genetic descent, individual members of a family can be seen as different tipos. This may seem bewildering to
those who think of race as a fixed identity inherited from one’s parents even though it is generally acknowledged that family
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members often have different physical features, such as sisters who have strikingly different eye colors, hair colors, and/or
complexions. In Brazil, those differences are frequently viewed as significant enough to assign different tipos. Cultural
anthropologist Conrad Phillip Kottak, who conducted ethnographic fieldwork in Brazil, noted that something as minor as a suntan
or sunburn could lead to a person temporarily being described as a different tipo until the effects of the tanning or burning wore
off.25

Another major difference in the construction of race in the United States and Brazil is the more fluid and flexible nature of race in
Brazil, which is reflected in a popular Brazilian saying: “Money whitens.” As darker-complexioned individuals increase their social
class status (by, for example, graduating from college and obtaining high-salaried, professional positions), they generally come to
be seen as a somewhat lighter tipo and light-complexioned individuals who become poorer may be viewed as a slightly darker tipo.
In the United States, social class has no bearing on one’s racial designation; a non-white person who achieves upward social
mobility and accrues greater education and wealth may be seen by some as more “socially desirable” because of social class but
does not change racial classification.

Brazil’s Institute of Geography and Statistics established five official racial categories in 1940 to facilitate collection of
demographic information that are still in use today: branco (white), prêto (black), pardo (brown), amarelo (yellow), and indígena
(indigenous). These racial categories are similar to the ones established in the United States under OMB Directive 15 and to
Linnaeus’ proposed taxonomy in the 18th century. Pardo is unique to Brazil and denotes a person of both branco and prêto heritage.
Many Brazilians object to these government categories and prefer tipos.

The more fluid construction of race in Brazil is accompanied by generally less hostile, more benign social interactions between
people of different colors and complexions, which has contributed to Brazil being seen as a “racial paradise” and a “racial
democracy” rainbow nation free of the harsh prejudices and societal discrimination that has characterized other multiracial nations
such as the United States and South Africa.26 The “racial democracy” image has long been embraced by the government and elites
in Brazil as a way to provide the country with a distinct identity in the international community. However, scholars in Brazil and
the United States have questioned the extent to which racial equality exists in Brazil despite the appearance of interracial
congeniality on the surface. Many light-complexioned Brazilians reject the idea that racial discrimination and inequalities persist
and regard such claims as divisive while Afro-Brazilians have drawn attention to these inequalities in recent years.
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Though Afro-Brazilians comprise approximately half of the country’s population, they have historically accounted for less than 2
percent of all university students, and severe economic disparities between tipos remain prominent in Brazil to this day.27 The
majority of the country’s Afro-Brazilians lives in the less-affluent northern region, site of the original sugar cane plantations while
the majority of Brazilians of European descent live in the industrial and considerably wealthier southern region.28 The favelas
(slums) located on the edge of major cities such as Rio de Janeiro and São Paolo, which often lack electricity or running water, are
inhabited largely by Afro-Brazilians, who are half as likely to have a working toilet in their homes as the overall Brazilian
population.

There are significant economic differences between Brazilians according to their official racial designation. According to
government statistics, prêtos have higher unemployment and poverty rates than other groups in Brazil and brancos earn 57 percent
more than prêtos for the same occupation. Furthermore, the vast majority of Brazilians in leadership positions in politics, the
military, the media, and education are branco or pardo. Inter-racial marriage occurs more frequently in Brazil than in the United
States, but most of the marriages are between prêtos and pardos and not between brancos and either prêtos or pardos. Another
significant area of concern centers on brutality and mistreatment of darker-complexioned Brazilians. As a result, some scholars of
race and racism describe Brazil as a prominent example of a pigmentocracy: a society characterized by a strong correlation
between a person’s skin color and their social class.

Afro-Brazilian activism has grown substantially since the 1980s, inspired in part by the successes of the Civil Rights movement in
the United States and by actions taken by the Brazilian government since the early 2000s. One of the Brazilian government’s
strategies has been to implement U.S.-style affirmative action policies in education and employment to increase the number of
Afro-Brazilians in the nation’s professional ranks and decrease the degree of economic disparity. Those efforts sparked an intense
backlash among lighter-complexioned Brazilians and created a complex social and political dilemma: who, exactly, should be
considered “dark/black enough” for inclusion in affirmative action, who makes that decision, and on what grounds will the decision
be based? Many Brazilian families include relatives whose complexions are quite different and the country has clear racial
categories only in terms of its demographic statistics. Nevertheless, Luiz Inacio Lula da Silva, Brazil’s president from 2003 through
2011, made promotion of greater racial equality a prominent objective of his administration. In addition to supporting affirmative
action policies, Lula appointed four Afro-Brazilians to his cabinet, appointed the first Afro-Brazilian justice to the nation’s supreme
court, and established a government office for promotion of racial equality. These recent developments have led many in Brazil and
elsewhere to reconsider the accuracy of Brazil’s designation as a racial democracy, which has been as a central component of its
national identity for decades.

Scholars mostly agree that race relations are more relaxed and genteel in Brazil than in the United States. They tend to disagree
about why that is the case. Some have suggested that the differences in racial constructions stem from important colonial-era
distinctions that set the tone for years to come. A common expression describing the situation is: “the United States had two British
parents while Brazil had a Portuguese father and an African mother.” British settlers who colonized North America thoroughly
subjugated their slaves, intermarriage was rare, and African cultural influences on mainstream U.S. society were marginalized
compared to British cultural traditions and customs. In Brazil, on the other hand, sexual and marital unions between the Portuguese
settlers, who were overwhelmingly male, and female Africans were common, creating individuals who exhibit a wide range of
physical appearances. Sexual unions certainly occurred in the United States between male European slave masters and female
African slaves, but the one-drop rule ensured that any children born of such unions would be classified as “black” and as slaves. In
Brazil in the late nineteenth and early twentieth centuries, the government and the Roman Catholic Church strongly encouraged
European descended men to marry the African and indigenous women they impregnated in order to “whiten” the nation.29 The
United States government did not advocate for interracial families and most states had anti-miscegenation laws. The United States
also implemented an official, government-sanctioned system of Jim Crow racial segregation laws in that had no equivalent in
Brazil.

Japan represents an example of a third way of constructing race that is not associated with Western society or African slavery.
Japanese society is more diverse than many people realize; the number of Korean, Chinese, Indian, and Brazilian immigrants began
to increase in the 1980s, and the number of children who had one Japanese and one non-Japanese parent has increased substantially
since the 1950s, driven in part by children fathered by American military men stationed in Japan. Yet, one segment of Japan’s
population known as the burakumin (formerly called the eta, a word meaning “pure
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filth”) vividly illustrates the arbitrary nature of racial categories. Though physically and genetically indistinguishable from other
Japanese people, the burakumin are a socially stigmatized and outcast group. They are descendants of people who worked dirty,
low-prestige jobs that involved handling dead and slaughtered animals during the feudal era of Japan in the 1600s, 1700s, and
1800s. In feudal times, they were forced to live in communities separated from the rest of society, had to wear a patch of leather on
their clothing to symbolize their burakumin status, and were not permitted to marry non-burakumins.30

Japan no longer legally prohibits marriage between burakumin and non-burakumin (today, approximately 75 percent of burakumins
are married to non-burakumins), but prejudices and discrimination persist, particularly among older generations, and the marriages
remain socially stigmatized. Employment for the burakumin remains concentrated in low-paying occupations involving physical
labor despite the relative affluence and advanced education in Japanese society overall. Burakumin earn only about 60 percent of
the national average household income.31 Stereotypes of the burakumin as unintelligent, lazy, and violent still exist, but burakumin
men account for a significant portion of Japan’s professional athletes in popular sports such as baseball and sumo wrestling, an
interesting pattern that reflects events in the United States, where racially stigmatized groups have long found relatively abundant
opportunities for upward mobility in professional sports.

ETHNICITY AND ETHNIC GROUPS
The terms race and ethnicity are similar and there is a degree of overlap between them. The average person frequently uses the
terms “race” and “ethnicity” interchangeably as synonyms and anthropologists also recognize that race and ethnicity are
overlapping concepts. Both race and ethnic identity draw on an identification with others based on common ancestry and shared
cultural traits.32 As discussed earlier, a race is a social construction that defines groups of humans based on arbitrary physical
and/or biological traits that are believed to distinguish them from other humans. An ethnic group, on the other hand, claims a
distinct identity based on cultural characteristics and a shared ancestry that are believed to give its members a unique sense of
peoplehood or heritage.

The cultural characteristics used to define ethnic groups vary; they include specific languages spoken, religions practiced, and
distinct patterns of dress, diet, customs, holidays, and other markers of distinction. In some societies, ethnic groups are
geographically concentrated in particular regions, as with the Kurds in Turkey and Iraq and the Basques in northern Spain.

Ethnicity refers to the degree to which a person identifies with and feels an attachment to a particular ethnic group. As a component
of a person’s identity, ethnicity is a fluid, complex phenomenon that is highly variable. Many individuals view their ethnicity as an
important element of their personal and social identity. Numerous psychological, social, and familial factors play a role in ethnicity,
and ethnic identity is most accurately understood as a range or continuum populated by people at every point. One’s sense of
ethnicity can also fluctuate across time. Children of Korean immigrants living in an overwhelmingly white town, for example, may
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choose to self-identify simply as “American” during their middle school and high school years to fit in with their classmates and
then choose to self-identify as “Korean,” “Korean American,” or “Asian American” in college or later in life as their social settings
change or from a desire to connect more strongly with their family history and heritage. Do you consider your ethnicity an
important part of your identity? Why do you feel the way you do?

In the United States, ethnic identity can sometimes be primarily or purely symbolic in nature. Sociologists and anthropologists use
the term symbolic ethnicity to describe limited or occasional displays of ethnic pride and identity that are primarily expressive—for
public display—rather than instrumental as a major component of their daily social lives. Symbolic ethnicity is pervasive in U.S.
society; consider customs such as “Kiss Me, I’m Irish!” buttons and bumper stickers, Puerto Rican flag necklaces, decals of the
Virgin of Guadalupe, replicas of the Aztec stone calendar, and tattoos of Celtic crosses or of the map of Italy in green, white, and
red stripes. When I was a teenager in the early to mid-1990s, medallions shaped like the African continent became popular among
young African Americans after the release of Spike Lee’s film Malcolm X in 1992 and in response to clothing worn by socially
conscious rappers and rap groups of the era, such as Public Enemy. During that same time, I surprised workers in a pizzeria in
suburban Philadelphia when I asked them, in Spanish, what part of Mexico they came from. They wanted to know how I knew they
were Mexican as they said they usually were presumed to be Italian or Puerto Rican. I replied, “The Virgin of Guadalupe gave it
away!” while pointing to the miniature figurine of the iconic national symbol of Mexico on the counter near the register.

In the United States, ethnic identity can sometimes be largely symbolic particularly for descendants of the various European
immigrant groups who settled in the United States during the nineteenth and early twentieth centuries. Regardless of whether their
grandparents and great-grandparents migrated from Italy, Ireland, Germany, Poland, Russia, the Austro-Hungarian Empire, Greece,
Scandinavia, or elsewhere, these third and fourth generation Americans likely do not speak their ancestors’ languages and have lost
most or all of the cultural customs and traditions their ancestors brought to the United States. A few traditions, such as favorite
family recipes or distinct customs associated with the celebration of a holiday, that originated in their homelands may be retained
by family members across generations, reinforcing a sense of ethnic heritage and identity today. More recent immigrants are likely
to retain more of the language and cultural traditions of their countries of origin. Non-European immigrants groups from Asia,
Africa, the Middle East, Latin America, and the Caribbean also experience significant linguistic and cultural losses over

https://libretexts.org/
https://creativecommons.org/licenses/by-nc/4.0/
https://socialsci.libretexts.org/@go/page/118225?pdf


7.1.16 https://socialsci.libretexts.org/@go/page/118225

generations, but may also continue to self-identify with their ethnic backgrounds if they do not feel fully incorporated into U.S,
society because they “stick out” physically from Euro-American society and experience prejudice and discrimination.
Psychological, sociological, and anthropological studies have indicated that retaining a strong sense of ethnic pride and
identification is common among ethnic minorities in the United States and other nations as a means of coping with and overcoming
societal bigotry.

While there have been periods of inter-ethnic tension between various European immigrant and ethnic groups in the United States,
such as English-German and Irish-Italian conflicts, the descendants of these groups today have been assimilated, to a very large
degree, into the general racial category of “white.”

Ethnic groups and ethnicity, like race, are socially constructed identities created at particular moments in history under particular
social conditions. The earliest views of ethnicity assumed that people had innate, unchanging ethnic identities and loyalties. In
actuality, ethnic identities shift and are recreated over time and across societies. Anthropologists call this process ethnogenesis—
gradual emergence of a new, distinct ethnic identity in response to changing social circumstances. For example, people whose
ancestors came from what we know as Ireland may identify themselves as Irish Americans and generations of their ancestors as
Irish, but at one time, people living in that part of the world identified themselves as Celtic.

In the United States, ethnogenesis has led to a number of new ethnic identities, including African American, Native American,
American Indian, and Italian American. Slaves brought to America in the colonial period came primarily from Central and Western
Africa and represented dozens of ethnic heritages, including Yoruba, Igbo, Akan, and Chamba, that had unique languages,
religions, and cultures that were quickly lost because slaves were not permitted to speak their own languages or practice their
customs and religions. Over time, a new unified identity emerged among their descendants. But that identity continues to evolve, as
reflected by the transitions in the label used to identify it: from “colored” (early 1900s) to “Negro” (1930s–1960s) to “Black” (late
1960s to the present) and “African American” (1980s to the present).

A MELTING POT OR A SALAD BOWL?

There is tremendous ethnic, linguistic, and cultural diversity throughout the United States, largely resulting from a long history and
ongoing identification as a “nation of immigrants” that attracted millions of newcomers from every continent. Still, elected officials
and residents ardently disagree about how the United States should approach this diversity and incorporate immigrant, ethnic, and
cultural minority groups into the larger framework of American society. The fundamental question is whether cultural minority
groups should be encouraged to forego their ethnic and cultural identities and acculturate to the values, traditions, and customs of
mainstream culture or should be allowed and encouraged to retain key elements of their identities and heritages. This is a highly
emotional question. Matters of cultural identity are often deeply personal and associated with strongly held beliefs about the
defining features of their countries’ national identities. Over the past 400 years, three distinct social philosophies have developed
from efforts to promote national unity and tranquility in societies that have experienced large-scale immigration: assimilation,
multiculturalism, and amalgamation.

Assimilation encourages and may even demand that members of ethnic and immigrant minority groups abandon their native
customs, traditions, languages, and identities as quickly as possible and adopt those of mainstream society—“When in Rome, do as
the Romans do.” Advocates of assimilation generally view a strong sense of national unity based on a shared linguistic and cultural
heritage as the best way to promote a strong national identity and avoid ethnic conflict. They point, for example, to ethnic warfare
and genocide in Rwanda and the former Yugoslavia during the 1990s and to recent independence movements by French Canadians
in Quebec and in Scotland as evidence of negative consequences of groups retaining a strong sense of loyalty and identification
with their ethnic or linguistic communities. The “English as the Official Language” movement in the United States is another
example. People are concerned that U.S. unity is weakened by immigrants who do not learn to speak English. In recent years, the
U.S. Census Bureau has identified more than 300 languages spoken in the United States. In 2010, more than 60 million people
representing 21 percent of the total U.S. population spoke a language other than English at home and 38 million of those people
spoke Spanish.

Multiculturalism takes a different view of assimilation, arguing that ethnic and cultural diversity is a positive quality that enriches a
society and encouraging respect for cultural differences. The basic belief behind multiculturalism is that group differences, in and
of themselves, do not spark tension, and society should promote tolerance for differences rather than urging members of immigrant,
ethnic, and cultural minority groups to shed their customs and identities. Vivid examples of multiculturalism can be seen in major
cities across the United States, such as New York, where ethnic neighborhoods such as Chinatown and Little Italy border one
another, and Los Angeles, which features many diverse neighborhoods, including Little Tokyo, Koreatown, Filipinotown, Little
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Armenia, and Little Ethiopia. The ultimate objective of multiculturalism is to promote peaceful coexistence while allowing each
ethnic community to preserve its unique heritage and identity. Multiculturalism is the official governmental policy of Canada; it
was codified in 1988 under the Canadian Multiculturalism Act, which declares that “multiculturalism reflects the cultural and racial
diversity of Canadian society and acknowledges the freedom of all members of Canadian society to preserve, enhance, and share
their cultural heritage.”33

Amalgamation promotes hybridization of diverse cultural groups in a multiethnic society. Members of distinct ethnic and cultural
groups freely intermingle, interact, and live among one another with cultural exchanges and, ultimately, inter-ethnic dating and
intermarriage occurring as the social and cultural barriers between groups fade over time. Amalgamation is similar to assimilation
in that a strong, unified national culture is viewed as the desired end result but differs because it represents a more thorough
“melting pot” that blends the various groups in a society (the dominant/mainstream group and minority groups) into a new
hybridized cultural identity rather than expecting minority groups to conform to the majority’s standards.

Debate is ongoing among sociologists, anthropologists, historians, and political pundits regarding the relative merits of each
approach and which, if any, most accurately describes the United States. It is a complex and often contentious question because
people may confuse their personal ideologies (what they think the United States should strive for) with social reality (what actually
occurs). Furthermore, the United States is a large, complex country geographically that is comprised of large urban centers with
millions of residents, moderately populated areas characterized by small towns, and mostly rural communities with only several
hundred or a few thousand inhabitants. The nature of social and cultural life varies significantly with the setting in which it occurs.

ANTHROPOLOGY MEETS POPULAR CULTURE: SPORTS,  
RACE/ETHNICITY AND DIVERSITY
Throughout this chapter, I have stated that the concept of race is a socially constructed idea and explained why biologically distinct
human races do not exist. Still, many in the United States cling to a belief in the existence of biological racial groups (regardless of
their racial and ethnic backgrounds). Historically, the nature of popular sports in the United States has been offered as “proof” of
biological differences between races in terms of natural athletic skills and abilities. In this regard, the world of sports has served as
an important social institution in which notions of biological racial differences become reified—mistakenly assumed as objective,
real, and factual. Specifically, many Americans have noted the large numbers of African Americans in Olympic sprinting, the
National Football League (NFL), and the National Basketball Association (NBA) and interpreted their disproportionate number as
perceived “evidence” or “proof” that “blacks” have unique genes, muscles, bone structures, and/or other biological qualities that
make them superior athletes relative to people from other racial backgrounds—that they are “naturally gifted” runners and jumpers
and thus predominate in sports.

This topic sparked intense media attention in 2012 during the lead-up to that year’s Olympics in London. Michael Johnson, a
retired African American track star who won gold medals at the 1992, 1996, and 2000 Summer Olympic Games, declared that
“black” Americans and West Indians (of Jamaican, Trinidadian, Barbadian, and other Caribbean descent) dominated international
sprinting competitions because they possessed a “superior athletic gene” that resulted from slavery: “All my life, I believed I
became an athlete through my own determination, but it’s impossible to think that being descended from slaves hasn’t left an
imprint through the generations . . . slavery has benefitted descendants like me. I believe there is a superior athletic gene in us.”34
Others have previously expressed similar ideas, such as writer John Entine, who suggested in his book, Taboo: Why Black Athletes
Dominate Sports and Why We’re Afraid to Talk About It (2000), that the brutal nature of the trans-Atlantic slave trade and harsh
conditions of slavery in the Americas produced slaves who could move faster and who had stronger, more durable bodies than the
general population and that those supposedly hardier bodies persisted in today’s African Americans and Afro-Caribbeans, giving
them important athletic advantages over others. In a similar vein, former CBS sportscaster Jimmy “The Greek” Snyder claimed, on
the eve of Super Bowl XXII in 1988, that African Americans comprised the majority of NFL players because they were “bred that
way” during slavery as a form of selective breeding between bigger and stronger slaves much like had been done with racehorses.
Snyder was fired from CBS shortly after amid a tidal wave of controversy and furor. Racial stereotypes regarding perceptions of
innate differences in athletic ability were a major theme in the 1992 comedy film White Men Can’t Jump, which starred Wesley
Snipes and Woody Harrelson as an inter-racial pair of basketball street hustlers.

Despite such beliefs, even among people who otherwise do not harbor racist sentiments, the notion of innate “black” athletic
supremacy is obviously misguided, fallacious, and self-contradictory when we examine the demographic composition of the full
range of sports in the United States rather than focusing solely on a few extremely popular sports that pay high salaries and have
long served as inspiration for upward mobility and fame in a society in which educational and employment opportunities for lower-
income and impoverished minority groups (often concentrated in inner-city communities) have rarely been equivalent to those of
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middle-class and affluent “whites” living in small towns and suburban communities. Take the myth that “blacks” have an innately
superior jumping ability. The idea that “white men can’t jump” stems from the relatively small number of white American players
in the NBA and has been reified by the fact that only one “white” player (Brent Barry of the Los Angeles Clippers in 1996) has
ever won the NBA’s annual slam-dunk contest. However, the stereotype would be completely inverted if we look at the
demographic composition and results of high jump competitions. The high jump is arguably a better gauge of leaping ability than a
slam-dunk contest since it requires raising the entire body over a horizontal bar and prohibits extension of the arms overhead, thus
diminishing any potential advantage from height. For decades, both the men’s and the women’s international high jump
competitions have been dominated by white athletes from the United States and Europe. Yet no one attributes their success to
“white racial genes.” American society does not have a generational history of viewing people who are socially identified as
“white” in terms of body type and physical prowess as it does with African Americans.

The same dynamic is at play if we compare basketball with volleyball. Both sports require similar sets of skills, namely, jumping,
speed, agility, endurance, and outstanding hand-eye coordination. Nevertheless, beach volleyball has tended to be dominated by
“white” athletes from the United States, Canada, Australia, and Europe while indoor volleyball is more “racially balanced” (if we
assume that biological human races actually exist) since the powerhouse indoor volleyball nations are the United States, China,
Japan, Brazil, Cuba, and Russia.

Thus, a variety of factors, including cultural affinities and preferences, social access and opportunities, existence of a societal
infrastructure that supports youth participation and development in particular sports, and the degree of prestige assigned to various
sports by nations, cultures, and ethnic communities, all play significant roles in influencing the concentration of social and/or
ethnic groups in particular sports. It is not a matter of individual or group skills or talents; important socio-economic dimensions
shape who participates in a sport and who excels. Think about a sport in which you have participated or have followed closely.
What social dynamics do you associate with that sport in terms of the gender, race/ethnicity, and social class of the athletes who
predominate in it?

For additional insight into the important role that social dynamics play in shaping the racial/ethnic, social class, and cultural
dimensions of athletes, let us briefly consider three sports: basketball, boxing, and football. While basketball is a national sport
played throughout the United States, it also has long been associated with urban/inner-city environments, and many professional
American basketball players have come from working class and lower-income backgrounds. This trend dates to the 1930s, when
Jewish players and teams dominated professional basketball in the United States. That dominance was commonly explained by the
media in terms of the alleged “scheming,” “flashiness,” and “artful dodging” nature of the “Jewish culture.” In other words, Jews
were believed to have a fundamental talent for hoops that explained their over-representation in the sport. In reality, most Jewish
immigrants in the early twentieth century lived in working class, urban neighborhoods such as New York City, Philadelphia, and
Chicago where basketball was a popular sport in the local social fabric of working-class communities.35

By 1992, approximately 90 percent of NBA players were African American, and the league’s demographics once again fueled
rumors that a racial/ethnic group was “naturally gifted” in basketball. However, within ten short years, foreign-born players largely
from Eastern European nations such as Lithuania, Germany, Poland, Latvia, Serbia, Croatia, Russia, Ukraine, and Turkey
accounted for nearly 20 percent of the starting line-ups of NBA teams. The first player selected in the 2002 NBA draft was seven-
foot six-inch center Yao Ming, a native of Shanghai, China, and by the early 2000s, the United States had lost some of its
traditional dominance of international basketball as several nations began to catch up because of the tremendous globalization of
basketball’s popularity.

Like basketball, boxing has been an urban sport popular among working-class ethnic groups. During the early twentieth century,
both amateur and professional boxing in the United States were dominated by European immigrant groups, particularly the Irish,
Italians, and Jewish Americans. As with basketball, which inspired the “hoop dreams” of inner-city youths to escape poverty by
reaching the professional ranks, boxing provided sons of lower-income European immigrants with dreams of upward mobility,
fame, and fortune. In fact, it was one of the few American sports that thrived during the Great Depression, attracting a wave of
impoverished young people who saw pugilism as a ticket to financial security. Throughout the first half of the twentieth century,
intra-European ethnic rivalries (Irish vs. Italian, Italian vs. Jewish) were common in U.S. boxing; fighters were seen as quasi-
ambassadors of their respective neighborhoods and ethnic communities.

The demographic composition of boxers began to change in the latter half of the twentieth century when formerly stigmatized and
racialized Eastern European immigrant groups began to be perceived simply as “white” and mainstream. They attained middle-
class status and relocated to the newly established suburbs, and boxing underwent a profound racial and ethnic transition. New

https://libretexts.org/
https://creativecommons.org/licenses/by-nc/4.0/
https://socialsci.libretexts.org/@go/page/118225?pdf


7.1.19 https://socialsci.libretexts.org/@go/page/118225

urban minority groups—African Americans, Puerto Ricans, and Mexican Americans who moved into inner-city neighborhoods
vacated by Europeans began to dominate boxing.

Finally, consider football, which has surpassed baseball as the most popular spectator sport in the United States and is popular with
all social classes, races/ethnicities, and regions. Collegiate and professional football rosters are also undergoing a demographic
change; a growing number of current National College Athletic Association and NFL players were born outside the mainland
United States. Since the 1980s, many athletes from American Samoa, a U.S. territory in the South Pacific, have joined U.S. football
teams. A boy in American Samoa is an astounding 56 times more likely to make the NFL than a boy born and raised on the U.S.
mainland!36 American Samoa’s rapid transformation into a gridiron powerhouse is the result of several inter-related factors that
dramatically increased the appeal of the sport across the tiny island, including the cultural influence of American missionaries who
introduced football. Expanding migration of Samoans to Hawaii and California in recent decades has also fostered their interest in
football, which has trickled back to the South Pacific, and the NFL is working to expand the popularity of football in American
Samoa.37 Similarly, Major League Baseball has been promoting baseball in the Dominican Republic, Korea, and Japan in recent
years.

CONCLUSION

Issues of race, racism, and ethnic relations remain among the most contentious social and political topics in the United States and
throughout the world. Anthropology offers valuable information to the public regarding these issues, as anthropological knowledge
encourages individuals to “think outside the box” about race and ethnicity. This “thinking outside the box” includes understanding
that racial and ethnic categories are socially constructed rather than natural, biological divisions of humankind and realizing that
the current racial and ethnic categories that exist in the United States today do not necessarily reflect categories used in other
countries. Physical anthropologists, who study human evolution, epidemiology, and genetics, are uniquely qualified to explain why
distinct biological human races do not exist. Nevertheless, race and ethnicity—as social constructs—continue to be used as criteria
for prejudice, discrimination, exclusion, and stereotypes well into the twenty-first century. Cultural anthropologists play a crucial
role in informing the public how the concept of race originated, how racial categories have shifted over time, how race and
ethnicity are constructed differently within various nations across the world, and how the current racial and ethnic categories
utilized in the United States were arbitrarily labeled and defined by the federal government under OMB Directive 15 in 1977.
Understanding the complex nature of clines and continuous biological human variation, along with an awareness of the distinct
ways in which race and ethnicity have been constructed in different nations, enables us to recognize racial and ethnic labels not as
self-evident biological divisions of humans, but instead as socially created categories that vary cross-culturally.

Discussion Questions
1. García describes the reasons that race is considered a “discredited concept in human biology.” Despite this scientific fact, most

people continue to believe that race is “real.” Why do you think race has continued to be an important social reality even after it
has been discredited scientifically?

2. The process of racial formation is different in every society. In the United States, the “one-drop rule” and hypodescent have
historically affected the way people with multiracial backgrounds have been racialized. How have ideas about multiracial
identity been changing in the past few decades? As the number of people who identify as “multiracial” increases, do you think
there will be changes in the way we think about other racial categories?

3. Members of some ethnic groups are able to practice symbolic ethnicity, limited or occasional displays of ethnic pride and
identity. Why can ethnicity be displayed in an optional way while race cannot?

4. There is no scientific evidence supporting the idea that racial or ethnic background provides a biological advantage in sports.
Instead, a variety of social dynamics, including cultural affinities and preferences as well as access and opportunities influence
who will become involved in particular sports. Think about a sport in which you have participated or have followed closely.
What social dynamics do you think are most responsible for affecting the racial, ethnic, gender, or social class composition of
the athletes who participate?

GLOSSARY
Acculturation: loss of a minority group’s cultural distinctiveness in relation to the dominant culture.

Amalgamation: interactions between members of distinct ethnic and cultural groups that reduce barriers between the groups over
time.

Assimilation: pressure placed on minority groups to adopt the customs and traditions of the dominant culture.
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Cline: differences in the traits that occur in populations across a geographical area. In a cline, a trait may be more common in one
geographical area than another, but the variation is gradual and continuous, with no sharp breaks.

Ethnic group: people in a society who claim a distinct identity for themselves based on shared cultural characteristics and ancestry.

Ethnicity: the degree to which a person identifies with and feels an attachment to a particular ethnic group.

Ethnogenesis: gradual emergence of new ethnicities in response to changing social circumstances.

Hypodescent: a racial classification system that assigns a person with mixed racial heritage to the racial category that is considered
least privileged.

Jim Crow: a term used to describe laws passed by state and local governments in the United States during the early twentieth
century to enforce racial segregation of public and private places.

Multiculturalism: maintenance of multiple cultural traditions in a single society.

Nonconcordant: genetic traits that are inherited independently rather than as a package.

One-drop rule: the practice of excluding a person with any non-white ancestry from the white racial category.

Pigmentocracy: a society characterized by strong correlation between a person’s skin color and his or her social class.

Race: an attempt to categorize humans based on observed physical differences.

Racial formation: the process of defining and redefining racial categories in a society.

Reified: the process by which an inaccurate concept or idea is accepted as “truth.”

Socially constructed: a concept developed by society that is maintained over time through social interactions that make the idea
seem “real.”

Symbolic ethnicity: limited or occasional displays of ethnic pride and identity that are primarily for public display.

Taxonomy: a system of classification.
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NOTES
1. For more information about efforts to establish a “scientific” basis for race in the 18th and 19th centuries, see the “History”
section of the Race: Are We So Different website: http://www.understandingrace.org. Stephen Jay Gould’s book, The Mismeasure
of Man (New York: W.W. Norton, 1996), has a detailed discussion of the “scientific” methods used by Morton and others.

2. More information about the social construction of racial categories in the United States can be found in Audrey Smedley, Race in
North America: Origin and Evolution of a Worldview (Boulder, CO: Westview Press, 2007) and Nell Irvin Painter, The History of
White People (New York: W.W. Norton, 2010).

3. More discussion of the material in this section can be found in Carol Mukhopadhyay, Rosemary Henze, and Yolanda Moses,
How Real Is Race? A Sourcebook on Race, Culture, and Biology (Lanham, MD: Rowman & Littlefield, 2013). Chapters 5 and 6
discuss the cultural construction of racial categories as a form of classification. The Race: Are We So Different website and its
companion resources for teachers and researchers also explore the ideas described here.

4. Johann Friedrich Blumenbach, On the Natural Varieties of Mankind: De Generis Humani Varietate Nativa (New York: Bergman
Publishers, 1775).

5. For details about how these categories were established, see Stephen Jay Gould, The Mismeasure of Man.

6. For a discussion of the efforts to subdivide racial groups in the nineteenth century and its connection to eugenics, see Carol
Mukhopadhyay, Rosemary Henze, and Yolanda Moses, How Real Is Race? A Sourcebook on Race, Culture, and Biology.

7. For more information about the genetic variation between human groups that puts this example in context see Sheldon Krimsky
and Kathleen Sloan, Race and the Genetic Revolution: Science, Myth, and Culture (New York: Columbia University Press, 2011),
174-180.

8. Carol Mukhopadhyay et. al How Real Is Race? A Sourcebook on Race, Culture, and Biology, 43-48.

9. Ibid., 50-52.

10. Ibid., 50-51.

11. Ibid., 62.

12. Alan R. Templeton, “Human Races: A Genetic and Evolutionary Perspective” American Anthropologist 100 no. 3 (1998): 632-
650.

13. For more information about the efforts of Franz Boas to refute the race concept in science, see Franz Boas, “Changes in the
Bodily Form of Descendants of Immigrants” American Anthropologist 14 (1912): 530-562.

14. Jonathan Marks, “Black, White, Other,” 35.
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15. Michael Omi and Howard Winant, Racial Formation in the United States, 64.

16. Ibid., 61

17. For more information about the social construction of whiteness in U.S. History see Nell Irvin Painter, The History of White
People; Noel Ignatiev, How the Irish Became White (New York: Routledge, 1995). For more information about the economic
aspects of the construction of whiteness both before and after World War II, see David Roediger, The Wages of Whiteness: Race
and the Making of the American Working Class (Chicago, IL: Haymarket, 2007) and George Lipsitz, The Possessive Investment in
Whiteness (Philadelphia: Temple University Press, 1998).

18. For a detailed discussion of this process see Douglas S. Massey and Nancy Denton, American Apartheid: Segregation and the
Making of the Underclass (Cambridge, MA: Harvard University Press, 1993) and Ira Katznelson, When Affirmative Action was
White: An Untold History of Racial Inequality in Twentieth Century America (New York: W.W. Norton and Company, 2005).

19. For more information on these historical developments and their social ramifications, see Karen Brodkin, How Jews Became
White Folks and What That Says About Race in America (New Brunswick, NJ: Rutgers University Press, 1998) or David
Roediger, Working Toward Whiteness: How America’s Immigrants Became White—The Strange Journey From Ellis Island to the
Suburbs (New York: Basic Books, 2005).

20. While the one-drop rule was intended to protect the institution of slavery, a more nuanced view of racial identity has existed
throughout U.S. History. For a history of the racial categories used historically in the United States census, including several
mixed-race categories, see the Pew Research Center’s “What Census Calls Us: Historical Timeline.”
http://www.pewsocialtrends.org/interactives/multiracial-timeline/

21. It is important to note that President Obama has also stated that he self-identifies as black. See for instance, Sam Roberts and
Peter Baker. 2010. “Asked to Declare His Race, Obama Checks ‘Black.’” The New York Times, April 2.
http://www.nytimes.com/2010/04/03/us/politics/03census.html

22. This concept is discussed in more detail in chapter 9 of Carol Mukhopadhyay et. al How Real Is Race: A Sourebook on Race,
Culture, and Biology.

23. Edward Telles originated this expression in his book Race in Another America: The Significance of Skin Color in Brazil
(Princeton, NJ: Princeton University Press, 2004).

24. More information about the Brazilian concepts of race described in this section is available in Jefferson M. Fish, “Mixed Blood:
An Analytical Method of Classifying Race.” Psychology Today, November 1, 1995.
https://www.psychologytoday.com/articles/199511/mixed-blood

25. Conrad Kottak, Anthropology: Appreciating Cultural Diversity (New York: McGraw-Hill, 2013).

26. See for instance the PBS documentary Brazil: A Racial Paradise, written and presented by Henry Louis Gates, Jr.. For a
detailed critique of the idea of Brazil as a “racial democracy,” see Michael Hanchard (ed), Racial Politics in Contemporary Brazil
(Durham, NC: Duke University Press, 1999).

27. Robert J. Cottrol, The Long Lingering Shadow: Slavery, Race, and Law in the American Hemisphere (Athens, GA: University
of Georgia Press, 2013), 246.

28. Ibid., 145

29. For more information about Brazil’s official policy toward mixed-race children during this era see Thomas E. Skidmore, Black
Into White: Race and Nationality in Brazilian Thought (Durham, NC: Duke University Press, 1992).

30. For a detailed discussion of stratification without race, see chapter 8 of Carol Mukhopadyay et. al How Real is Race? A
Sourcebook on Race, Culture, and Biology.

31. For more information about the status of Burakumin in Japan see Emily A. Su-lan Reber, “Buraku Mondai in Japan: Historical
and Modern Perspectives and Directions for the Future.” Harvard Human Rights Journal 12 (1999): 298

32. The distinction between race and ethnicity is a complex and controversial one within anthropology. Some anthropologists
combine these concepts in acknowledgement of the overlap between them. See for instance Karen Brodkin. How Jews Became
White and What This Says About Race in America.

33. Canadian Multicultural Act, 1985. http://laws-lois.justice.gc.ca/eng/acts/C-18.7/FullText.html

https://libretexts.org/
https://creativecommons.org/licenses/by-nc/4.0/
https://socialsci.libretexts.org/@go/page/118225?pdf
http://www.pewsocialtrends.org/interactives/multiracial-timeline/
http://www.nytimes.com/2010/04/03/us/politics/03census.html
https://www.psychologytoday.com/articles/199511/mixed-blood
http://laws-lois.justice.gc.ca/eng/acts/C-18.7/FullText.html


7.1.23 https://socialsci.libretexts.org/@go/page/118225

34. Rene Lynch, “Michael Johnson Says Slave Descendants Make Better Athletes” Los Angeles Times, July 5, 2012.

35. The 2010 documentary The First Basket by David Vyorst describes the experiences of Jewish basketball players in the mid-
twentieth century U.S.

36. Scott Pelley, America Samoa: Football Island. CBS News, September 17, 2010 http://www.cbsnews.com/news/american-
samoa-football-island-17-09-2010/

37. Ibid.
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7.2: Deconstructing Race and Racism
Race was created long ago as a tool to separate humans from different areas on the globe in order to justify enslaving and belittling
certain peoples of the world. Since its creation there has been a slow but steady attempt to deconstruct it. Of course there have been
many speed bumps along the way.

Deconstructing the social concept of race has been a major interest of Cultural Anthropology at least since Franz Boas’s work on
race and immigration in the early 1900’s. The concept of race is important in many different areas of the discipline including cross-
cultural studies, the way we look at ourselves vs. people we feel are different from us and many other areas. Race is not biological
but it’s supposed to be a way to classify biological differences by grouping people according to different characteristics that they
have . However it’s important to remember that race is not based on genetic features. There is no biological part of race. It is
strictly a concept created by humans to try to better understand differences between us. The history of the relationship between
anthropology and the concept of race is long and interesting. For more information see the American Anthropological Association
Statement on “Race,” http://www.aaanet.org/stmts/racepp.htm
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7.3: Social Constructions of Race

Social Constructions

As anthropologists and other evolutionary scientists have shifted away from the language of race to the term population to talk
about genetic differences, historians, cultural anthropologists and other social scientists re-conceptualized the term “race” as a
cultural category or social construct—a particular way that some people talk about themselves and others.

Many social scientists have replaced the word race with the word “ethnicity” to refer to self-identifying groups based on beliefs
concerning shared culture, ancestry and history. Alongside empirical and conceptual problems with “race”, following the Second
World War, evolutionary and social scientists were acutely aware of how beliefs about race had been used to justify discrimination,
apartheid, slavery, and genocide. This questioning gained momentum in the 1960s during the U.S. civil rights movement and the
emergence of numerous anti-colonial movements worldwide. They thus came to believe that race itself is a social construct, a
concept that was believed to correspond to an objective reality but which was believed in because of its social functions.

Craig Venter and Francis Collins of the National Institute of Health jointly made the announcement of the mapping of the human
genome in 2000. Upon examining the data from the genome mapping, Venter realized that although the genetic variation within the
human species is on the order of 1–3% (instead of the previously assumed 1%), the types of variations do not support notion of
genetically defined races. Venter said, “Race is a social concept. It’s not a scientific one. There are no bright lines (that would stand
out), if we could compare all the sequenced genomes of everyone on the planet.” “When we try to apply science to try to sort out
these social differences, it all falls apart.”

Stephan Palmié asserted that race “is not a thing but a social relation”; or, in the words of Katya Gibel Mevorach, “a metonym”,
“a human invention whose criteria for differentiation are neither universal nor fixed but have always been used to manage
difference.”  As such, the use of the term “race” itself must be analyzed. Moreover, they argue that biology will not explain why
or how people use the idea of race: History and social relationships will.

Imani Perry, a professor in the Center for African American Studies at Princeton University, has made significant contributions to
how we define race in America today. Perry’s work focuses on how race is experienced. Perry tells us that race “is produced by
social arrangements and political decision making.”  Perry explains race more in stating, “race is something that happens, rather
than something that is. It is dynamic, but it holds no objective truth.”

The theory that race is merely a social construct has been challenged by the findings of researchers at the Stanford University
School of Medicine, published in the American Journal of Human Genetics as “Genetic Structure, Self-Identified Race/Ethnicity,
and Confounding in Case-Control Association Studies”.  One of the researchers, Neil Risch, noted: “we looked at the
correlation between genetic structure [based on microsatellite markers] versus self-description, we found 99.9% concordance
between the two. We actually had a higher discordance rate between self-reported sex and markers on the X chromosome! So you
could argue that sex is also a problematic category. And there are differences between sex and gender; self-identification may not
be correlated with biology perfectly. And there is sexism.”

Brazil
alt

Figure  - Portrait “Redenção do Can” (1895), showing a Brazilian family each generation becoming “whiter”.

Compared to 19th-century United States, 20th-century Brazil was characterized by a perceived relative absence of sharply defined
racial groups. According to anthropologist Marvin Harris, this pattern reflects a different history and different social relations.

Basically, race in Brazil was “biologized”, but in a way that recognized the difference between ancestry (which determines
genotype) and phenotypic differences. There, racial identity was not governed by rigid descent rule, such as the one-drop rule, as it
was in the United States. A Brazilian child was never automatically identified with the racial type of one or both parents, nor were
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there only a very limited number of categories to choose from,  to the extent that full siblings can pertain to different racial
groups.

Over a dozen racial categories would be recognized in conformity with all the possible combinations of hair color, hair texture, eye
color, and skin color. These types grade into each other like the colors of the spectrum, and not one category stands significantly
isolated from the rest. That is, race referred preferentially to appearance, not heredity, and appearance is a poor indication of
ancestry, because only a few genes are responsible for someone’s skin color and traits: a person who is considered white may have
more African ancestry than a person who is considered black, and the reverse can be also true about European ancestry.  The
complexity of racial classifications in Brazil reflects the extent of miscegenation in Brazilian society, a society that remains highly,
but not strictly, stratified along color lines. These socioeconomic factors are also significant to the limits of racial lines, because a
minority of pardos, or brown people, are likely to start declaring themselves white or black if socially upward, and being seen
as relatively “whiter” as their perceived social status increases (much as in other regions of Latin America).

Table 1 - Self-reported ancestry of people from Rio de Janeiro, by race or skin color (2000 survey)
Ancestry brancos pardos pretos

European only 48% 6% –

African only – 12% 25%

Amerindian only – 2% –

African and European 23% 34% 31%

Amerindian and European 14% 6% –

African and Amerindian – 4% 9%

African, Amerindian and
European

15% 36% 35%

Total 100% 100% 100%

Any African 38% 86% 100%

Fluidity of racial categories aside, the “biologification” of race in Brazil referred above would match contemporary concepts of
race in the United States quite closely, though, if Brazilians are supposed to choose their race as one among, Asian and Indigenous
apart, three IBGE’s census categories. While assimilated Amerindians and people with very high quantities of Amerindian ancestry
are usually grouped as caboclos, a subgroup of pardos which roughly translates as both mestizo and hillbilly, for those of lower
quantity of Amerindian descent a higher European genetic contribution is expected to be grouped as a pardo. In several genetic
tests, people with less than 60-65% of European descent and 5-10% of Amerindian descent usually cluster with Afro-Brazilians (as
reported by the individuals), or 6.9% of the population, and those with about 45% or more of Subsaharan contribution most times
do so (in average, Afro-Brazilian DNA was reported to be about 50% Subsaharan African, 37% European and 13% Amerindian).

If a more consistent report with the genetic groups in the gradation of miscegenation is to be considered (e.g. that would not cluster
people with a balanced degree of African and non-African ancestry in the black group instead of the multiracial one, unlike
elsewhere in Latin America where people of high quantity of African descent tend to classify themselves as mixed), more people
would report themselves as white and pardo in Brazil (47.7% and 42.4% of the population as of 2010, respectively), because by
research its population is believed to have between 65 and 80% of autosomal European ancestry, in average (also >35% of
European mt-DNA and >95% of European Y-DNA).

Table 2 - Ethnic groups in Brazil (census data)
Ethnic group white black pardo

1872 3,787,289 1,954,452 4,188,737

1940 26,171,778 6,035,869 8,744,365

1991 75,704,927 7,335,136 62,316,064

Table 3 - Ethnic groups in Brazil (1872 and 1890)
Years whites pardos blacks Indians Total Years
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Years whites pardos blacks Indians Total Years

1872 38.1% 38.3% 19.7% 3.9% 100% 1872

1890 44.0% 32.4% 14.6% 9% 100% 1890

This is not surprising, though: While the greatest number of slaves imported from Africa were sent to Brazil, totalizing roughly 3.5
million people, they lived in such miserable conditions that male African Y-DNA there is significantly rare due to the lack of
resources and time involved with raising of children, so that most African descent originarily came from relations between white
masters and female slaves. From the last decades of the Empire until the 1950s, the proportion of the white population increased
significantly while Brazil welcomed 5.5 million immigrants between 1821 and 1932, not much behind its neighbor Argentina with
6.4 million,  and it received more European immigrants in its colonial history than the United States. Between 1500 and 1760,
700.000 Europeans settled in Brazil, while 530.000 Europeans settled in the United States for the same given time.  Thus, the
historical construction of race in Brazilian society dealt primarily with gradations between persons of majoritarily European
ancestry and little minority groups with otherwise lower quantity there from in recent times.

European Union

According to European Council:

The European Union rejects theories which attempt to determine the existence of separate
human races.

— Directive 2000/43/EC

The European Union uses the terms racial origin and ethnic origin synonymously in its documents and according to it “the use of
the term ‘racial origin’ in this directive does not imply an acceptance of such [racial] theories”.  Haney López warns that
using “race” as a category within the law tends to legitimize its existence in the popular imagination. In the diverse geographic
context of Europe, ethnicity and ethnic origin are arguably more resonant and are less encumbered by the ideological baggage
associated with “race”. In European context, historical resonance of “race” underscores its problematic nature. In some states, it is
strongly associated with laws promulgated by the Nazi and Fascist governments in Europe during the 1930s and 1940s. Indeed, in
1996, the European Parliament adopted a resolution stating that “the term should therefore be avoided in all official texts”.

The concept of racial origin relies on the notion that human beings can be separated into biologically distinct “races”, an idea
generally rejected by the scientific community. Since all human beings belong to the same species, the ECRI (European
Commission against Racism and Intolerance) rejects theories based on the existence of different “races”. However, in its
Recommendation ECRI uses this term in order to ensure that those persons who are generally and erroneously perceived as
belonging to “another race” are not excluded from the protection provided for by the legislation. The law claims to reject the
existence of “race”, yet penalize situations where someone is treated less favourably on this ground.

France

Since the end of the Second World War, France has become an ethnically diverse country. Today, approximately five percent of the
French population is non-European and non-white. This does not approach the number of non-white citizens in the United States
(roughly 28–37%, depending on how Latinos are classified; see Demographics of the United States). Nevertheless, it amounts to at
least three million people, and has forced the issues of ethnic diversity onto the French policy agenda. France has developed an
approach to dealing with ethnic problems that stands in contrast to that of many advanced, industrialized countries. Unlike the
United States, Britain, or even the Netherlands, France maintains a “color-blind” model of public policy. This means that it targets
virtually no policies directly at racial or ethnic groups. Instead, it uses geographic or class criteria to address issues of social
inequalities. It has, however, developed an extensive anti-racist policy repertoire since the early 1970s. Until recently, French
policies focused primarily on issues of hate speech—going much further than their American counterparts—and relatively less on
issues of discrimination in jobs, housing, and in provision of goods and services.

United States

In the United States, views of race that see racial groups as defined genetically are common in the biological sciences although
controversial, whereas the social constructionist view is dominant in the social sciences.
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The immigrants to the Americas came from every region of Europe, Africa, and Asia. They mixed among themselves and with the
indigenous inhabitants of the continent. In the United States most people who self-identify as African–American have some
European ancestors, while many people who identify as European American have some African or Amerindian ancestors.

Since the early history of the United States, Amerindians, African–Americans, and European Americans have been classified as
belonging to different races. Efforts to track mixing between groups led to a proliferation of categories, such as mulatto and
octoroon. The criteria for membership in these races diverged in the late 19th century. During Reconstruction, increasing numbers
of Americans began to consider anyone with “one drop” of known “Black blood” to be Black, regardless of appearance.  By the
early 20th century, this notion was made statutory in many states.  Amerindians continue to be defined by a certain percentage of
“Indian blood” (called blood quantum). To be White one had to have perceived “pure” White ancestry. The one-drop rule or
hypodescent rule refers to the convention of defining a person as racially black if he or she has any known African ancestry. This
rule meant that those that were mixed race but with some discernible African ancestry were defined as black. The one-drop rule is
specific to not only those with African ancestry but to the United States, making it a particularly African-American experience.

The decennial censuses conducted since 1790 in the United States created an incentive to establish racial categories and fit people
into these categories.

The term “Hispanic” as an ethnonym emerged in the 20th century with the rise of migration of laborers from the Spanish-speaking
countries of Latin America to the United States. Today, the word “Latino” is often used as a synonym for “Hispanic”. The
definitions of both terms are non-race specific, and include people who consider themselves to be of distinct races (Black, White,
Amerindian, Asian, and mixed groups). However, there is a common misconception in the US that Hispanic/Latino is a race
or sometimes even that national origins such as Mexican, Cuban, Colombian, Salvadoran, etc. are races. In contrast to “Latino” or
“Hispanic”, “Anglo” refers to non-Hispanic White Americans or non-Hispanic European Americans, most of whom speak the
English language but are not necessarily of English descent.
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7.4: Eugenics in the United States

Figure  - Winning family of a Fitter Family contest stand outside of the Eugenics Building [1] (where contestants register) at
the Kansas Free Fair, in Topeka, KS.

Eugenics, the set of beliefs and practices which aims at improving the genetic quality of the human population  played a
significant role in the history and culture of the United States prior to its involvement in World War II.

Eugenics was practiced in the United States many years before eugenics programs in Nazi Germany  and U.S. programs provided
much of the inspiration for the latter.  Stefan Kühl has documented the consensus between Nazi race policies and those of
eugenicists in other countries, including the United States, and points out that eugenicists understood Nazi policies and measures as
the realization of their goals and demands.

During the Progressive Era of the late 19th and early 20th century, eugenics was considered a method of preserving and improving
the dominant groups in the population; it is now generally associated with racist and nativist elements (as the movement was to
some extent a reaction to a change in emigration from Europe) rather than scientific genetics.

History

Early Proponents

Figure  - Eugenics supporters hold signs criticizing various “genetically inferior” groups. Wall Street, New York, c. 1915.

The American eugenics movement was rooted in the biological determinist ideas of Sir Francis Galton, which originated in the
1880s. Galton studied the upper classes of Britain, and arrived at the conclusion that their social positions were due to a superior
genetic makeup.  Early proponents of eugenics believed that, through selective breeding, the human species should direct its own
evolution. They tended to believe in the genetic superiority of Nordic, Germanic and Anglo-Saxon peoples; supported strict
immigration and anti-miscegenation laws; and supported the forcible sterilization of the poor, disabled and “immoral”.  Eugenics
was also supported by African Americans intellectuals such as W. E. B. Du Bois, Thomas Wyatt Turner, and many academics at
Tuskegee University, Howard University, and Hampton University; however they believed the best blacks were as good as the best
whites and “The Talented Tenth” of all races should mix.  W. E. B. Du Bois believed “only fit blacks should procreate to
eradicate the race’s heritage of moral iniquity.”

The American eugenics movement received extensive funding from various corporate foundations including the Carnegie
Institution, Rockefeller Foundation, and the Harriman railroad fortune.  In 1906 J.H. Kellogg provided funding to help found the
Race Betterment Foundation in Battle Creek, Michigan.  The Eugenics Record Office (ERO) was founded in Cold Spring
Harbor, New York in 1911 by the renowned biologist Charles B. Davenport, using money from both the Harriman railroad fortune
and the Carnegie Institution. As late as the 1920s, the ERO was one of the leading organizations in the American eugenics
movement.  In years to come, the ERO collected a mass of family pedigrees and concluded that those who were unfit came
from economically and socially poor backgrounds. Eugenicists such as Davenport, the psychologist Henry H. Goddard, Harry H.
Laughlin, and the conservationist Madison Grant (all well respected in their time) began to lobby for various solutions to the
problem of the “unfit”. Davenport favored immigration restriction and sterilization as primary methods; Goddard favored
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segregation in his The Kallikak Family; Grant favored all of the above and more, even entertaining the idea of extermination.
The Eugenics Record Office later became the Cold Spring Harbor Laboratory.

Figure  - U.S. eugenics poster advocating for the removal of genetic “defectives” such as the insane, “feeble-minded” and
criminals, and supporting the selective breeding of “high-grade” individuals, c. 1926

Eugenics was widely accepted in the U.S. academic community.  By 1928 there were 376 separate university courses in some of
the United States’ leading schools, enrolling more than 20,000 students, which included eugenics in the curriculum.  It did,
however, have scientific detractors (notably, Thomas Hunt Morgan, one of the few Mendelians to explicitly criticize eugenics),
though most of these focused more on what they considered the crude methodology of eugenicists, and the characterization of
almost every human characteristic as being hereditary, rather than the idea of eugenics itself.

By 1910, there was a large and dynamic network of scientists, reformers and professionals engaged in national eugenics projects
and actively promoting eugenic legislation. The American Breeder’s Association was the first eugenic body in the U.S., established
in 1906 under the direction of biologist Charles B. Davenport. The ABA was formed specifically to “investigate and report on
heredity in the human race, and emphasize the value of superior blood and the menace to society of inferior blood.” Membership
included Alexander Graham Bell, Stanford president David Starr Jordan and Luther Burbank.  The American Association for
the Study and Prevention of Infant Mortality was one of the first organizations to begin investigating infant mortality rates in terms
of eugenics.  They promoted government intervention in attempts to promote the health of future citizens.

Several feminist reformers advocated an agenda of eugenic legal reform. The National Federation of Women’s Clubs, the Woman’s
Christian Temperance Union, and the National League of Women Voters were among the variety of state and local feminist
organization that at some point lobbied for eugenic reforms.

One of the most prominent feminists to champion the eugenic agenda was Margaret Sanger, the leader of the American birth
control movement. Margaret Sanger saw birth control as a means to prevent unwanted children from being born into a
disadvantaged life, and incorporated the language of eugenics to advance the movement.  Sanger also sought to discourage
the reproduction of persons who, it was believed, would pass on mental disease or serious physical defect. She advocated
sterilization in cases where the subject was unable to use birth control. Unlike other eugenicists, she rejected euthanasia.  For
Sanger, it was individual women and not the state who should determine whether or not to have a child.

In the Deep South, women’s associations played an important role in rallying support for eugenic legal reform. Eugenicists
recognized the political and social influence of southern club women in their communities, and used them to help implement
eugenics across the region.  Between 1915 and 1920, federated women’s clubs in every state of the Deep South had a critical role
in establishing public eugenic institutions that were segregated by sex.  For example, the Legislative Committee of the Florida
State Federation of Women’s Clubs successfully lobbied to institute a eugenic institution for the mentally retarded that was
segregated by sex.  Their aim was to separate mentally retarded men and women to prevent them from breeding more
“feebleminded” individuals.

Public acceptance in the U.S. was the reason eugenic legislation was passed. Almost 19 million people attended the Panama–
Pacific International Exposition in San Francisco, open for 10 months from February 20 to December 4, 1915.  The PPIE was
a fair devoted to extolling the virtues of a rapidly progressing nation, featuring new developments in science, agriculture,
manufacturing and technology. A subject that received a large amount of time and space was that of the developments concerning
health and disease, particularly the areas of tropical medicine and race betterment (tropical medicine being the combined study of
bacteriology, parasitology and entomology while racial betterment being the promotion of eugenic studies). Having these areas so
closely intertwined, it seemed that they were both categorized in the main theme of the fair, the advancement of civilization. Thus
in the public eye, the seemingly contradictory areas of study were both represented under progressive banners of improvement and
were made to seem like plausible courses of action to better American society.
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Beginning with Connecticut in 1896, many states enacted marriage laws with eugenic criteria, prohibiting anyone who was
“epileptic, imbecile or feeble-minded”  from marrying.

The first state to introduce a compulsory sterilization bill was Michigan, in 1897 but the proposed law failed to garner enough votes
by legislators to be adopted. Eight years later Pennsylvania’s state legislators passed a sterilization bill that was vetoed by the
governor. Indiana became the first state to enact sterilization legislation in 1907,  followed closely by Washington and California
in 1909. Sterilization rates across the country were relatively low (California being the sole exception) until the 1927 Supreme
Court case Buck v. Bell which legitimized the forced sterilization of patients at a Virginia home for the mentally retarded. The
number of sterilizations performed per year increased until another Supreme Court case, Skinner v. Oklahoma, 1942, complicated
the legal situation by ruling against sterilization of criminals if the equal protection clause of the constitution was violated. That is,
if sterilization was to be performed, then it could not exempt white-collar criminals.  The state of California was at the vanguard
of the American eugenics movement, performing about 20,000 sterilizations or one third of the 60,000 nationwide from 1909 up
until the 1960s.

While California had the highest number of sterilizations, North Carolina’s eugenics program which operated from 1933 to 1977,
was the most aggressive of the 32 states that had eugenics programs.  An IQ of 70 or lower meant sterilization was appropriate in
North Carolina.  The North Carolina Eugenics Board almost always approved proposals brought before them by local welfare
boards.  Of all states, only North Carolina gave social workers the power to designate people for sterilization.  “Here, at last,
was a method of preventing unwanted pregnancies by an acceptable, practical, and inexpensive method,” wrote Wallace Kuralt in
the March 1967 journal of the N.C. Board of Public Welfare. “The poor readily adopted the new techniques for birth control.”

IMMIGRATION RESTRICTIONS

Figure  - Anthropometry demonstrated in an exhibit from a 1921 eugenics conference.

The Immigration Restriction League was the first American entity associated officially with eugenics. Founded in 1894 by three
recent Harvard University graduates, the League sought to bar what it considered inferior races from entering America and diluting
what it saw as the superior American racial stock (upper class Northerners of Anglo-Saxon heritage). They felt that social and
sexual involvement with these less-evolved and less-civilized races would pose a biological threat to the American population. The
League lobbied for a literacy test for immigrants, based on the belief that literacy rates were low among “inferior races”. Literacy
test bills were vetoed by Presidents in 1897, 1913 and 1915; eventually, President Wilson’s second veto was overruled by Congress
in 1917. Membership in the League included: A. Lawrence Lowell, president of Harvard, William DeWitt Hyde, president of
Bowdoin College, James T. Young, director of Wharton School and David Starr Jordan, president of Stanford University.

The League allied themselves with the American Breeder’s Association to gain influence and further its goals and in 1909
established a Committee on Eugenics chaired by David Starr Jordan with members Charles Davenport, Alexander Graham Bell,
Vernon Kellogg, Luther Burbank, William Ernest Castle, Adolf Meyer, H. J. Webber and Friedrich Woods. The ABA’s immigration
legislation committee, formed in 1911 and headed by League’s founder Prescott F. Hall, formalized the committee’s already strong
relationship with the Immigration Restriction League. They also founded the Eugenics Record Office, which was headed by Harry
H. Laughlin.  In their mission statement, they wrote:

Society must protect itself; as it claims the right to deprive the murderer of his life so it
may also annihilate the hideous serpent of hopelessly vicious protoplasm. Here is where
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appropriate legislation will aid in eugenics and creating a healthier, saner society in the
future.”

Money from the Harriman railroad fortune was also given to local charities, in order to find immigrants from specific ethnic groups
and deport, confine, or forcibly sterilize them.

With the passage of the Immigration Act of 1924, eugenicists for the first time played an important role in the Congressional debate
as expert advisers on the threat of “inferior stock” from eastern and southern Europe.  The new act, inspired by the eugenic belief
in the racial superiority of “old stock” white Americans as members of the “Nordic race” (a form of white supremacy),
strengthened the position of existing laws prohibiting race-mixing.  Eugenic considerations also lay behind the adoption of incest
laws in much of the U.S. and were used to justify many anti-miscegenation laws.

Stephen Jay Gould asserted that restrictions on immigration passed in the United States during the 1920s (and overhauled in 1965
with the Immigration and Nationality Act) were motivated by the goals of eugenics. During the early 20th century, the United
States and Canada began to receive far higher numbers of Southern and Eastern European immigrants. Influential eugenicists like
Lothrop Stoddard and Harry Laughlin (who was appointed as an expert witness for the House Committee on Immigration and
Naturalization in 1920) presented arguments they would pollute the national gene pool if their numbers went unrestricted.  It
has been argued that this stirred both Canada and the United States into passing laws creating a hierarchy of nationalities, rating
them from the most desirable Anglo-Saxon and Nordic peoples to the Chinese and Japanese immigrants, who were almost
completely banned from entering the country.

Unfit VS. Fit Individuals

Both class and race factored into eugenic definitions of “fit” and “unfit.” By using intelligence testing, American eugenicists
asserted that social mobility was indicative of one’s genetic fitness.  This reaffirmed the existing class and racial hierarchies and
explained why the upper-to-middle class was predominantly white. Middle-to-upper class status was a marker of “superior
strains.”  In contrast, eugenicists believed poverty to be a characteristic of genetic inferiority, which meant that that those deemed
“unfit” were predominantly of the lower classes.

Because class status designated some more fit than others, eugenicists treated upper and lower class women differently. Positive
eugenicists, who promoted procreation among the fittest in society, encouraged middle class women to bear more children.
Between 1900 and 1960, Eugenicists appealed to middle class white women to become more “family minded,” and to help better
the race.  To this end, eugenicists often denied middle and upper class women sterilization and birth control.

Since poverty was associated with prostitution and “mental idiocy,” women of the lower classes were the first to be deemed “unfit”
and “promiscuous.”  These women, who were predominantly immigrants or women of color, were discouraged from bearing
children, and were encouraged to use birth control.

Compulsory Sterilization

In 1907, Indiana passed the first eugenics-based compulsory sterilization law in the world. Thirty U.S. states would soon follow
their lead. Although the law was overturned by the Indiana Supreme Court in 1921,  the U.S. Supreme Court, in Buck v.
Bell, upheld the constitutionality of the Virginia Sterilization Act of 1924, allowing for the compulsory sterilization of patients of
state mental institutions in 1927.

Some states sterilized “imbeciles” for much of the 20th century. Although compulsory sterilization is now considered an abuse of
human rights, Buck v. Bell was never overturned, and Virginia did not repeal its sterilization law until 1974.  The most
significant era of eugenic sterilization was between 1907 and 1963, when over 64,000 individuals were forcibly sterilized under
eugenic legislation in the United States. Beginning around 1930, there was a steady increase in the percentage of women
sterilized, and in a few states only young women were sterilized. From 1930 to the 1960s, sterilizations were performed on many
more institutionalized women than men.  By 1961, 61 percent of the 62,162 total eugenic sterilizations in the United States were
performed on women.  A favorable report on the results of sterilization in California, the state with the most sterilizations by far,
was published in book form by the biologist Paul Popenoe and was widely cited by the Nazi government as evidence that wide-
reaching sterilization programs were feasible and humane.

Men and women were compulsorily sterilized for different reasons. Men were sterilized to treat their aggression and to eliminate
their criminal behavior, while women were sterilized to control the results of their sexuality.  Since women bore children,
eugenicists held women more accountable than men for the reproduction of the less “desirable” members of society.  Eugenicists
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therefore predominantly targeted women in their efforts to regulate the birth rate, to “protect” white racial health, and weed out the
“defectives” of society.

A 1937 Fortune magazine poll found that 2/3 of respondents supported eugenic sterilization of “mental defectives”, 63% supported
sterilization of criminals, and only 15% opposed both.

In the 1970s, several activists and women’s rights groups discovered several physicians to be performing coerced sterilizations of
specific ethnic groups of society. All were abuses of poor, nonwhite, or mentally retarded women, while no abuses against white or
middle-class women were recorded.  Although the sterilizations were not explicitly motivated by eugenics, the sterilizations
were similar to the eugenics movement because they were done without the patients’ consent.

For example, in 1972, United States Senate committee testimony brought to light that at least 2,000 involuntary sterilizations had
been performed on poor black women without their consent or knowledge. An investigation revealed that the surgeries were all
performed in the South, and were all performed on black welfare mothers with multiple children. Testimony revealed that many of
these women were threatened with an end to their welfare benefits until they consented to sterilization.  These surgeries were
instances of sterilization abuse, a term applied to any sterilization performed without the consent or knowledge of the recipient, or
in which the recipient is pressured into accepting the surgery. Because the funds used to carry out the surgeries came from the U.S.
Office of Economic Opportunity, the sterilization abuse raised older suspicions, especially amongst the black community, that
“federal programs were underwriting eugenicists who wanted to impose their views about population quality on minorities and
poor women.”

Native American women were also victims of sterilization abuse up into the 1970s.  The organization WARN (Women of All
Red Nations) publicized that Native American women were threatened that, if they had more children, they would be denied
welfare benefits. The Indian Health Service also repeatedly refused to deliver Native American babies until their mothers, in labor,
consented to sterilization. Many Native American women unknowingly gave consent, since directions were not given in their
native language. According to the General Accounting Office, an estimate of 3,406 Indian women were sterilized.  The General
Accounting Office stated that the Indian Health Service had not followed the necessary regulations, and that the “informed consent
forms did not adhere to the standards set by the United States Department of Health, Education, and Welfare (HEW).”

Euthanasia Programs

One of the methods that was commonly suggested to get rid of “inferior” populations was euthanasia. A 1911 Carnegie Institute
report mentioned euthanasia as one of its recommended “solutions” to the problem of cleansing society of unfit genetic attributes.
The most commonly suggested method was to set up local gas chambers. However, many in the eugenics movement did not
believe that Americans were ready to implement a large-scale euthanasia program, so many doctors had to find clever ways of
subtly implementing eugenic euthanasia in various medical institutions. For example, a mental institution in Lincoln, Illinois fed its
incoming patients milk infected with tuberculosis (reasoning that genetically fit individuals would be resistant), resulting in 30-
40% annual death rates. Other doctors practiced euthanasia through various forms of lethal neglect.

In the 1930s, there was a wave of portrayals of eugenic “mercy killings” in American film, newspapers, and magazines. In 1931,
the Illinois Homeopathic Medicine Association began lobbying for the right to euthanize “imbeciles” and other defectives. The
Euthanasia Society of America was founded in 1938.

Overall, however, euthanasia was marginalized in the U.S., motivating people to turn to forced segregation and sterilization
programs as a means for keeping the “unfit” from reproducing.

Better Baby Contests

Figure  - Contestants get ready for the Better Baby Contest at the 1931 Indiana State Fair.
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Mary deGormo, a former classroom teacher was the first person to combine ideas about health and intelligence standards with
competitions at state fairs, in the form of “better baby” contests. She developed the first such contest, the “Scientific Baby Contest”
for the Louisiana State Fair in Shreveport, in 1908. She saw these contests as a contribution to the “social efficiency” movement,
which was advocating for the standardization of all aspects of American life as a means of increasing efficiency.  deGarmo was
assisted by the pediatrician Dr. Jacob Bodenheimer, who helped her develop grading sheets for contestants, which combined
physical measurements with standardized measurements of intelligence.  Scoring was based on a deduction system, in that every
child started at 1000 points and then was docked points for having measurements that were below a designated average. The child
with the most points (and the least defections) was ideal.

The topic of standardization through scientific judgment was a topic that was very serious in the eyes of the scientific community,
but has often been downplayed as just a popular fad or trend. Nevertheless, a lot of time, effort, and money were put into these
contests and their scientific backing, which would influence cultural ideas as well as local and state government practices.

The National Association for the Advancement of Colored People promoted eugenics by hosting “Better Baby” contests and the
proceeds would go to its anti-lynching campaign.

Fitter Family for Future

First appearing in 1920 at the Kansas Free Fair, Fitter Family competitions, continued all the way until WWII. Mary T. Watts and
Dr. Florence Brown Sherbon,  both initiators of the Better Baby Contests in Iowa, took the idea of positive eugenics for
babies and combined it with a determinist concept of biology to come up with fitter family competitions.

There were several different categories that families were judged in: Size of the family, overall attractiveness, and health of the
family, all of which helped to determine the likelihood of having healthy children. These competitions were simply a continuation
of the Better Baby contests that promoted certain physical and mental qualities.  At the time, it was believed that certain
behavioral qualities were inherited from your parents. This led to the addition of several judging categories including: generosity,
self-sacrificing, and quality of familial bonds. Additionally, there were negative features that were judged: selfishness, jealousy,
suspiciousness, high temperedness, and cruelty. Feeblemindedness, alcoholism, and paralysis were few among other traits that were
included as physical traits to be judged when looking at family lineage.

Doctors and specialists from the community would offer their time to judge these competitions, which were originally sponsored
by the Red Cross.  The winners of these competitions were given a Bronze Medal as well as champion cups called “Capper
Medals.” The cups were named after then Governor and Senator, Arthur Capper and he would present them to “Grade A
individuals”.

The perks of entering into the contests were that the competitions provided a way for families to get a free health check up by a
doctor as well as some of the pride and prestige that came from winning the competitions.

By 1925 the Eugenics Records Office was distributing standardized forms for judging eugenically fit families, which were used in
contests in several U.S. states.

Influence on Nazi Germany

Wir stehen nicht allein: “We do not stand alone”. Nazi propaganda poster from 1936,
supporting Nazi Germany’s 1933 Law for the Prevention of Hereditarily Diseased
Offspring (their compulsory sterilization law). The couple is in front of a map of
Germany, surrounded by the flags of nations, including the United States, which had
enacted (to the left) or were considering (bottom and to the right) similar legislation.

After the eugenics movement was well established in the United States, it spread to Germany. California eugenicists began
producing literature promoting eugenics and sterilization and sending it overseas to German scientists and medical professionals.

 By 1933, California had subjected more people to forceful sterilization than all other U.S. states combined. The forced
sterilization program engineered by the Nazis was partly inspired by California’s.

The Rockefeller Foundation helped develop and fund various German eugenics programs,  including the one that Josef Mengele
worked in before he went to Auschwitz.

Upon returning from Germany in 1934, where more than 5,000 people per month were being forcibly sterilized, the California
eugenics leader C. M. Goethe bragged to a colleague:
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“You will be interested to know that your work has played a powerful part in shaping the
opinions of the group of intellectuals who are behind Hitler in this epoch-making
program. Everywhere I sensed that their opinions have been tremendously stimulated by
American thought . . . I want you, my dear friend, to carry this thought with you for the
rest of your life, that you have really jolted into action a great government of 60 million
people.”

Eugenics researcher Harry H. Laughlin often bragged that his Model Eugenic Sterilization laws had been implemented in the 1935
Nuremberg racial hygiene laws.  In 1936, Laughlin was invited to an award ceremony at Heidelberg University in Germany
(scheduled on the anniversary of Hitler’s 1934 purge of Jews from the Heidelberg faculty), to receive an honorary doctorate for his
work on the “science of racial cleansing”. Due to financial limitations, Laughlin was unable to attend the ceremony and had to pick
it up from the Rockefeller Institute. Afterwards, he proudly shared the award with his colleagues, remarking that he felt that it
symbolized the “common understanding of German and American scientists of the nature of eugenics.”

After 1945, however, historians began to attempt to portray the US eugenics movement as distinct and distant from Nazi eugenics.
 Jon Entine wrote that eugenics simply means “good genes” and using it as synonym for genocide is an “all-too-common

distortion of the social history of genetics policy in the United States.” According to Entine, eugenics developed out of the
Progressive Era and not “Hitler’s twisted Final Solution.”
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77. Jump up ^ Kühl, Stefan (10 February 1994). “Rockefeller+Foundation”+eugenics The Nazi Connection: Eugenics,

American Racism, and German National Socialism. Oxford University Press. p. 21. ISBN 0-19-508260-5. Retrieved 13 April
2015. Lay summary (18 January 2015). “The Foundation continued to support German eugenicists even after the National
Socialists had gained control of German science.”

78. Jump up ^ Black, 2003: p. 5.
79. Jump up ^ Black, 2003: p. 4.
80. Jump up ^ Jackson, John P. & Weidman, Nadine M. (2005). Race, Racism, and Science: Social Impact and Interaction.

Rutgers University Press. p. 123. ISBN 978-0-8135-3736-8.
81. Jump up ^ Lombardo, 2008: pp. 211–213.
82. Jump up ^ Kühl 2001: p. xiv.
83. Jump up ^ Let’s (Cautiously) Celebrate the “New Eugenics”, Huffington Post, (Oct. 30, 2014).
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8.1: Play
Children and even adults train their bodies and brains for real life situation through playing. Through the act of playing, children
acquire and learn many new skills which contribute to their growth and development, such as cooperation, decision-making, as
well as improved ability to both think and act more creatively. According to a report by Kenneth R. Ginsburg, “play is important to
healthy brain development.” [9]. Patterns and connections made between nerve cells and neurons in the brain are stimulated and
influenced by the activities children engage in, such as play. Children should be encouraged to play because it can be extremely
constructive to the overall development of their brains, as well as effective in forming new connections in their brains. This
important development influences, “fine and gross motor skills, language, socialization, personal awareness, emotional well-being,
creativity, problem-solving and learning ability,” which are all key building blocks for children’s futures as they develop.
[1] Therefore, it is encouraged for children to play, and continue to play throughout their lives.

Playing also prompts children to use their brains in creative and imaginative ways. This not only develops and strengthens
connections in their brains but also allows them to experience many different aspects of the world that they may not otherwise be
able to experience. These “other-worldly” experiences so to speak, can be accomplished through children’s creative and
imaginative processes where they often create fictitious or “make-believe” worlds in games. These games allow children to play
and think creatively together. Psychologist Dr. Sandra Shiner says this about fantasy games: “we should encourage this in our
children because creative thinkers must first fantasize about ideas before they can make these ideas reality."

Games that children have created usually have sets of rules that the players are expected to follow. These types of rule-making
collaborations through play not only teach children how to logically come up with ideas and rules, but also teaches them how to
interact with each other, communicate, and understand how to socialize and work in a group. Studies have also shown that, "while
in free play children tended to sort themselves into groupings by sex and color".[2] For many years, most anthropologists paid little
attention to the significance of human play. It wasn't until recently that modern anthropologists realized the human play was an
important factor and was necessary to be studied because of its massive impact on human behavior. The act of playing is now
viewed by many in the field of anthropology as a universal practice and one that is significant to the understanding of human
cultures.[3]

Figure : Children Playing

Play Among Children in the United States

Play is demonstrated and encouraged in the United States preschool system. In the U.S., it is common for parents to send their
children to preschools, where they interact with other kids of the same age, and learn important social skills. Parents are
encouraged to send their children to preschool so that they can learn ways of play and interaction that will be important skills as
they grow older and begin to integrate into society. Preschool and the idea of play in this context is beneficial to young children
because it teaches the life skill of sharing, as well as many others like friendship, patience, and acceptance of others.[4] Not only
does preschool teach necessary life skills to children, it can also be good for their health. For example, children with special needs
can go to preschool for therapeutic benefits, like the development of fine-motor skills, relationship practice, creative thinking, and
above all an opportunity for fun. Many schools devoted to special needs children utilize a technique called floor-time, which at its
core, is play-time. This one-on-one play time with an adult is a great way for special needs children to explore specific areas of
interest and develop a sense of self-worth they otherwise may not have been exposed to.[5]

Gender Differences in Social Play in Early Childhood
Gender differences within child's play are not consistent over time. Studies focusing on children in preschool found that girls
typically develop social and structured forms of play at a younger age than boys, however, males displayed more solitary play.
"During solitary play, children (ranging from ages three to 18 months) are very busy with play and they may not seem to notice
other children sitting or playing nearby. They are exploring their world by watching, grabbing and rattling objects, and often spend
much of their time playing on their own. Solitary play begins in infancy and is common in toddlers. This is because of toddlers’
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limited social, cognitive, and physical skills. However, it is important for all age groups to have some time to play by themselves".
[6] [10] Males typically catch up to females at the next developmental stage when associated and cooperative play is the primary
focus. There are a number of reasons female children have an advantage when it comes to social play. Play involves
communication, role taking, and cooperation. Socio-cognitive skills, such as language and theory-of-mind, are acquired at an
earlier age for females. Within the first year, females show stronger social orientation responses and facial recognition, and more
eye contact. These skills translate to social competence with peers. Another reason females may appear to have a higher quality of
play may be related to gendered toys. A study showed that both male and female children had the greatest play complexity when
they played with toys that were stereotypical female toys, compared to when they played with neutral or male stereotyped
toys. [11]

Activities in Adulthood

Figure : Adults at a party in Barcelona

Throughout childhood, a play is essential for children’s enculturation. As humans mature into adults, the idea of playing seems to
fade. Leisure activities of intrinsic value are vital for both physical and mental health, attaining a sense of fulfillment in life, and for
overall happiness. The importance of play and leisure are constantly overlooked when combating stress. Stress has been shown to
have negative effects on areas ranging from national health to the economy. A Canadian study estimated that 12 billion dollars are
lost every year due to stress and 43% of Americans report suffering from a job-related burnout. These problems are often attributed
to the lack of vacation time in America, or in other words, a lack of leisure and play.

When adults are given the time to engage in activities of play such as sports, hobbies, dancing, or various other recreational
activities there are distinct benefits to their quality of life. In Jim Rice’s article, “Why Play”, [7] he writes about how adults often
feel like victims of time, brought down with obligations to spend all of our time productively. What most adults don't realize is that
play and leisure are productive in the sense that they are important for overall wellbeing and reduce stress which in the long run
increases productivity in other areas. Some ways adults can play is by doing activities outside like hiking or boating, interacting
with friends, or going out for drinks and dancing.
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8.2: Sport
A sport is a type of play that is governed by a set of rules. In most cases it is considered to be physically exertive and competitive.
In almost all forms of sport, the competition determines a winner and a loser. Physical exertion can vary dramatically across sports
like golf versus football. Sports tend to contain both play, work and leisure. Less physically exertive forms of sports tend to
constitute play, while more exertive and athletically demanding sports often serve as work for athletes and owners of sports teams.
However, sports are generally defined by conflict where the goal is always for one opponent or team to win. In some culture,
conflict-resolution is often the goal. This type of play, because it is defined by set rules, creates a virtual world where participants
can create heroes, enemies, suffer and celebrate, all without real-world consequence. Athletes and teams exist not only to oppose
each other, but to represent themselves as players and their team.[8]

Sport in Culture

Figure : A goalkeeper saving a close range shot from inside the penalty area

Figure : Map showing the popularity of football around the world

Soccer/Football

Sports hold a variety of different meanings across cultures. Soccer originated in Europe and has been around for thousands of
years. Some of the earliest forms have been documented as an after war ritual where instead of a ball they would use the head of an
enemy. In a study of soccer in Brazil, Dr. Janet Lever finds that organized sports aid political unity and allegiance to the nation-
state.[9] In Brazil, every city is home to at least one professional soccer team. Interestingly, different teams tend to represent
different culture groups, such as different economic levels and ethnicities. This creates allegiances at a local level, but the team that
represents a city in the national championships will have the support of all the people of that city, thus building political unity on a
greater level. Having this firm support for the representation of teams gives people something to identify with. Their support for
their team can be taken as giving support to their nation.This is even more so in World Cup championships when the entire country
of Brazil units to support their country's official team. Brazilians fans like to boast about 'Penta' since they are the only country to
win the World Cup five times; 1958, 1962, 1970, 1994 and 2002.[10] Soccer unifies the country of Brazil, but it is important to
note that sports do not always create unity. Sports bring out an aggressive and competitive side in all athletes. They also highlight
inequalities, such as gender segregation between men and women. Brazilian women are far less interested in soccer, and as a result,
remain separate from men in that aspect. (The last statement may not be entirely accurate as a large number of Brazilian women are
some of the most passionate soccer fans in the world. Also, Brazil women's national team is the most successful club in the sport.)
[11]

In the Republic of Serbia, it is thought that playing soccer enhances qualities. These aspects include aggressiveness, competition,
physical strength, coordination, teamwork, discipline, and speed. These are all qualities attributed to the male gender. It is a
common practice for men to watch games together in their homes, in front of local stores, etc. Women are not welcomed at these
gatherings and are often asked to leave before the game starts or asked not to come until the game is over. This male dominated
aspect of Serbian culture parallels the gender segregation between men and women found in Brazil.[12] Another inequality that
soccer highlights are the difference between the upper-class society and lower class society. Soccer was especially practiced by the
poor throughout the 20th century. Many poor boys are dreaming of becoming the next Pele or Ronaldo and because of this, they
promote the national soccer culture even more. Dreaming about soccer is a motivation for millions of poor children who want to
escape from their poverty. In Brazilian life, it's not uncommon for soccer culture to have a bigger influence than politics or
economics. [13]
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American Football

American Football has many widely televised games that draw a large audience every year. These games include the Super Bowl
by drawing in millions of television viewers each year in early February, and college football's multiple BCS (Bowl Championship
Series) bowl games that occur around and on New Years Day.[14]

The National Football League (NFL) is the organization where there are 32 professional teams all around the United States. The
NFL is becoming more popular globally. In the 2008-09 NFL season, the New Orleans Saints and the San Diego Chargers played
regular season game in London and has progressed into at least one internationally located game each year since. This was done to
help make the NFL more global and expand the culture of the game. Football is a violent game, with hits at the professional level
often characterized by two outstanding athletes running at full speed into one another with the sense of danger neutralized by the
pads and helmet they wear for protection. The aggressive nature of football is a major contributor to its popularity, with toughness
and perseverance as its chief virtues. However, scientific research revealing the health issues suffered by players later in life,
including CTE and Dementia, has lead to concern about whether the negative impact of playing the game out ways the positives.

Baseball

Figure : A young boy in the Dominican Republic argues ball and strikes with a volunteer umpire during a practice game.

This universal sport has been the center of cultural life in the Dominican Republic, connecting Dominicans to one another, as well
as connecting them to the rest of the Caribbean for over 100 years.[15] This small Caribbean island has been the home to many of
the best players in Major League Baseball in the United States, where the major league is run and the world series is played. Major
League Heroes such as Sammy Sosa, Pedro Martinez, and David Ortiz all excelled in this sport in the Dominican Republic in order
to reach their ultimate goal of playing professionally in the United States. Since the Dominican Republic is an economically poor
country,although David Ortiz and other players return to help promote those kids to help them live their dreams and show that they
can use baseball to see other cultures while playing the game they love. little boys and teenagers alike work their entire lives to try
to be the best baseball player that they can be. This constant competition is a great source of entertainment, which is why baseball
games are a huge part of Dominican culture. Most women are forbidden to partake in this sport. This rule is not so much sexism as
it is an attempt to keep women safe, as most Dominicans believe that baseball is a dangerous sport for women because of the hard
ball that can be hit anywhere at any given moment. Although it is not a law that women cannot play baseball, they traditionally do
not partake in this cultural pastime. For women, they created a sport called Softball,similar to baseball but with a bigger and softer
ball. For men in the Dominican Republic, Baseball is not only a great hobby and way to relate to each other, it is also an
opportunity to strive to become the best athletes they can possibly become. Baseball has been a great part of America and has help
shape sports from history. As Asia first started to play the game of baseball, America came and took over a revolution. [16]

While symbols and language are used in a wide variety of sports, they are absolutely essential to the game of baseball. In a full nine
inning game of baseball, there is almost never a moment of complete silence on the field. In American culture, certain gestures and
hand motions are used by the 3  base coach to communicate a specific action for the batter to perform (Swing, bunt, take, etc.).
Hand gestures and voice commands are used by players on the field to communicate position changes, the number of outs there are,
and tips about where the batter typically hits the ball. The most important use of symbols and hand gestures in baseball comes from
the catcher and are directed towards the pitcher. These gestures are an essential aspect of the game because they tell the pitcher
what pitch he is throwing next (Curveball, fastball, slider, etc). Commands in baseball come from different members of the team
(third base coach, first base coach, head coach, players, etc.) depending on the culture and the country the game is being played in.
For example, in American culture hitting signs come from the third base coach, and catching signs come from the head coach.
[17] Just as baseball can not be played without a ball or a bat, it can not be played without the use of communication, symbols, and
gestures. In addition, baseball is mainstream sport in the United States dissimilar from the others such as American football or
soccer, as baseball is played without a timer. This allows players to showcase their skill without having to worry about time
management, making for tense displays of skill.
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Basketball

Equally popular in the United States is basketball, which has a growing global following as well. Basketball is played with five
players on each team with the main goal being scoring points by successfully throwing the ball through a hoop. Basketball is
played widely throughout the United States and is popular with both men and women. It is also one of the most popular and widely
viewed sports in the world.

The battle for equality of woman's sports has been an ongoing struggle for many years. The WNBA wasn't started until 1997, but
with stars such as Sheryl Swoopes, Cynthia Cooper, Lisa Leslie, Diana Taurasi, and Candace Parker made for a rise in popularity.
Sheryl Swoopes and Cynthia Cooper lead the Houston Comets to wins in the first four WNBA championships and were the first
WNBA dynasty. The WNBA has become so popular that it's viewers had topped that of both the NHL and MLB. Title IX helped
make a huge impact on the WNBA because it helped out college basketball players, allowing to give them scholarships. Besides
the United States, basketball is also extremely popular in many other countries. Basketball has been a huge part in the globalization
of nations. The United States has had the largest impact on globalization within the basketball world because it has the largest and
most popular professional leagues. The NBA is the largest professional basketball league in the U.S and makes a continuous effort
to interact with basketball leagues around the world. This year the NBA hopes to continue its globalization efforts by having 12
teams set to play 10 games in 10 different international cities. The NBA hopes to influence more international cities to form
basketball teams and leagues with these games being played in their countries and cities. [18]

Boxing

A sport that has old roots in combat, boxing is prevalent in most parts of the world, including the Americas, Europe and Asia. The
origins of boxing are prehistoric, and the sport has evolved over many years with waxing and waning popularity. Within the United
States, there are currently four major sanctioning bodies for the sport of boxing: the World Boxing Organization (WBO),
International Boxing Organization (IBF), World Boxing Association (WBA), and the World Boxing Council (WBC). The
popularity of boxing varies across countries due to its ties with the culture of that area. Examples of countries with a strong cultural
connection to boxing include Mexico, Russia, and the United States, with a good majority of famous champions coming from these
regions. However, many famous stars from the sport of professional boxing managed to become international icons across cultures,
such as Mike Tyson, Muhammad Ali, and Roberto Duran to name a few. While the viewership of professional boxing has dwindled
since the 2000s, amateur boxing is a sport that still remains very popular across cultures, seeing as it is an Olympic sport.

Gaming and eSports

Not traditionally seen as a sport due to it's lack of physical exertion, video games are becoming increasingly popular in the
mainstream. Known as eSports, they are a form of competition that is facilitated by on online device, usually played in the comfort
of a home, but recently they are being hosted in arenas. Most commonly, eSports take the form of organized, multiplayer video
game competitions, particularly between professional players. eSports even have major events and competitions in developed
countries, in which these gamers meet to contest their abilities against one another to win a cash prize. eSports have become most
popular in The Americas, Asia, Europe, and most notably in South Korea. eSport prizes can exceed 10,000 for team play, and
individual play around 6,000 dollars. Many of these tournaments are even covered by sport networks such as ESPN. [12].
Alongside cash rewards, players and teams are sponsored by companies in the same manner as Nascar Drivers, Pro Snowboarders
and American Soccer Teams by companies such as Razer, Red Bull, Logitech, Geico, and Monster energy. Games such as
Counterstrike, League of Legends, DoTa 2, Overwatch, PUBG, and Starcraft are the leading games played. More games are
catching onto the competitive scene such as fighting games like Smash and Tekken.

Specifically within the scene of "Multiplayer Online Battle Arena" type games (MOBAs) such as League of Legends and DoTA 2
have lent themselves to practices similar to a traditional image of sports. The 2016 International tournament had a prize pool of
$20,770,640.[1] The same year, the League of Legends World Tour was tuned in by more viewers than the Super Bowl of the same
year. Communities around these types of games have coined the term 'E-Sports' (electronic sports), and have earned rights with the
US government to grant sports visas to professional players. It is commonplace for players within MOBA communities to self
identify their game as an E-sport, however, this opinion is not shared with the general public.

This is an industry however, with its fair share of hardships. In South Korea, it is not uncommon for aspiring professional gamer to
train fourteen to sixteen hour days, and the handful of people who are successful earn substantially lower salaries than the national
average.In Korea, top professional players can make $35000-$40000 a year, however, players on smaller teams average between
$9000 and $10000 a year. That being said, it is not uncommon for many eSport players to flourish and have long, successful
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careers whether it is a team or individual. Additionally, pro players typically have long careers depending on age group and game
type.[13]

Positive Effects of Getting Involved in Sports

Becoming involved with sports is beneficial in numerous ways. It promotes a healthy lifestyle, team building opportunities,
strength, perseverance, leadership, and discipline. It can also increase confidence on and off the field. These are all important
characteristics that will help children grow into independent, driven individuals.There has been researching behind the theory that
teenage girls specifically that are involved in sports may lead safer and more productive lifestyles.[19]

It has been proven that athletes get better grades and perform better on standardized tests. For example, swimming is one of the top
academic performing sports along with tennis and track and field. The habits of the sports carry over into school performance. Girls
set goals that help them stay focused and in line with their physical and emotional health. Coaches and parents begin to develop
subconscious expectations for the athletes that keep them from getting involved with activities that they shouldn't be involved in.

A test is done by Russell R. Pate, PhD; Stewart G. Trost, Ph.D.; Sarah Levin, Ph.D.; Marsha Dowda, DrPH found that
approximately 70% of male students and 53% of female students reported participating in 1 or more sports teams in school and/or
nonschool settings; rates varied substantially by age, sex, and ethnicity. Male sports participants were more likely than male
nonparticipants to report fruit and vegetable consumption on the previous day and less likely to report cigarette smoking, cocaine
and other illegal drug use, and trying to lose weight. Compared with female nonparticipants, female sports participants were more
likely to report consumption of vegetables on the previous day and less likely to report having sexual intercourse in the past 3
months.

Participation in sports has been linked to success in math and science, subjects traditionally dominated by men. One explanation for
this may be that sports help girls resist traditional gender scripts that limit persistence and competition in these areas. To explore
this, we contrast the effects of sports on boys and girls in academic domains that are stereotyped as masculine (physics) and
feminine (foreign language). Furthermore, we differentiate sports by those characterized as masculine or feminine to identify
activities that may reinforce or challenge traditional gender norms. Overall, participation in sports has had positive effects.
Compared to non-participants of the same sex, girls are more likely to take physics and foreign language, while boys are more
likely to take a foreign language. The sports categories reveal divergent patterns for boys and girls, where masculine sports
associated with physics for girls and foreign language for boys, while feminine sports are associated only with the foreign language
for girls. These findings confirm prior research that sports improve academics, but suggest that sports do not have uniform effects.
While some sports may potentially counteract traditional femininity and help girls persist in masculine domains, other sports may
not provide the same benefits.(Crissey, S. R., Pearson, J., and Riegle-Crumb, C."Gender Differences in the Effects of Sports
Participation on Academic Outcomes")

When being highly involved in sports, overall health becomes a top priority as well. Learning time management skills is key when
every day consists of six hours of school, sports, family time and homework because otherwise the human body would be
exhausted and worn down and would not be able to perform as well as they could. When people are in better physical shape, it is
much more motivating to develop healthy eating habits that will last a lifetime. Developing healthy eating habits give people more
energy to perform well in sports and exercise, and will also help prevent diseases such as heart disease and diabetes. Therefore,
exercise through sports and exercise must be accompanied by a healthy overall lifestyle.

Benefits of Team Sports

Working with other athletes on a team creates a tight-knit community, and one learns to trust the other players and to rely on the
help of others in order to obtain a common goal. The environment in a functioning team is collaborative and non-threatening;
allowing for more open and focused learning. Skills such as combined effort and compromise are learned far quicker in
competition. These sorts of connections can last beyond the field of play and carry into athletes’ social and business lives. For
example, how one plays and communicates on the field can reflect how one communicates to members at a business meeting and
how they work to obtain their goals. Working in teams can benefit a group to overcome difficult challenges because the minds and
work of a group can be more powerful and successful than just one person. They allow for diversity in thought on how to approach
a challenge and allow for the group to be sustained by constant support.[20] Sports can make athletes more health-conscious,
motivated, focused, and energetic. Being part of a team can enable athletes to communicate much better with others, consider
others needs, solve critical thinking problems and become a leader.
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Healthy Living

There is currently an epidemic in America regarding overeating and unhealthy lifestyles. One major concern is the rising obesity
rate in young children. Children are growing without a knowledge of correct diets and exercise and by the time they mature, they
have become involved in a lifestyle that is unhealthy. In comparison to other countries, America is falling behind in the movement
towards a healthier world. Other reasons for this recent spike concerning obesity in America are the rapid development of
technology over the past century, which has almost completely removed physical exercise from our daily routines unless one makes
a purposeful effort to exercise. Some examples of technology that are blamed are the invention of automobiles, which has taken
away the aspect of walking from one place to another, and the invention of the assemble line in factories, which makes, packs, and
ships food in a faster and more efficient way.[21] Also from these developments we have achieved the ability to stock grocery store
shelves with inexpensive, high calorie, good tasting food produced in bulk.[22] These technological developments have allowed
America as a society to grow in population, while at the same time damaging the health of its own citizens.

Healthy living and physical fitness are very important aspects in our daily lives. Being physically fit not only helps people live
healthy lives, it also helps people live longer. If you are able to keep up an active lifestyle throughout your life you will be able to
slow the onset of osteoporosis as well as reduce chronic disease risk. Also, people who make physical activity and exercise a part
of their daily lives when they are young are more likely to keep it in their lives as they grow older and benefit from it throughout
their lifespan. Physical activity is defined as any movement that spends energy. Exercise is a subset of physical activity, but it is an
activity that is structured and planned. While many children engage in physical activity, usually by playing with their friends, and
team sports the amount of physical activity they get as they grow into adolescents usually declines. In America, today obesity and
being overweight occurs in over 20% of children. On top of that, inactivity and poor diet contribute to 300,000 deaths per year in
America. It's proven that significant health benefits can be obtained by including 30 min of moderate physical activity, which must
be performed at a minimum of three days per week and can even be split up into three 10 minute chunks, which will reap the same
results as one 30 minute session. However more frequent exercise will certainly lead to more rapid improvements.[23][24]

There are numerous positive effects of participating in sports. First of all, being involved in sports ingrains in you a lot of values
and disciplines in the sport you are playing and also in life. Playing in sports helps you develop teamwork with your teammates.
Everyone on the team is striving for a common goal (to win) and it takes an unselfish team play to have success in sports. Success
doesn't come easy and in order to succeed in sports and in life, you will need to work your hardest to achieve your goals. When you
practice dedication and hard work in a sport you play, you realize how much work it takes to succeed and in the future, it is more
likely for you to succeed later in life. Sports are very positive.[25]

Sport and Globalization

It can be observed that over the decades, a sport has become a vehicle for driving the effects of globalization, the process by which
businesses or other organizations develop international influence or start operating on an international scale. This process has
effects on the environment, on culture, on political systems, on economic development and prosperity, and on human physical well-
being in societies around the world.

International teams and leagues and the participation in mega-sporting events fuel a cornered market that strays away from the
small community ideology of sport and turns it into an industry. The some of the largest and easily recognizable examples include
the Olympics and the World Cup. These events have become so incredibly massive by following marketing and business strategies
rather than merely investing in the thrilling splendor of professional competition.

“Many of the accumulation strategies utilized by sports managers around the world were generally conceived in the United
States”[26] — this can support the perspective that the globalization of sport is rather an Americanization of the international
industry. Sport as a market means that several large corporate entities have a share in the process of creating the global production.
This includes the small group of mass global telecommunication networks, world renowned sports brands, transnational
corporations, and international sports management firms. These groups determine the scheduling and productions of large global
sporting events, take advantage of cheap overseas labor to produce sports equipment and apparel, promote certain leagues and
teams internationally to sell merchandise and the franchises, and to control the careers of athletes centered around when and where
they compete.

Lucie Thibault of Brock University mentions the diverse athlete origins that can be traced in professional leagues worldwide, the
increase in the new participation in at international sports events by countries that had not participated before, and the increase in
the number of athletes competing in sports that break many barriers of gender, religion, and climate all as positive implications of
sports globalization. However, she also touches on the solidly negative truths of globalizing the sports industry. Thibault mentions
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the luring of athletes out of their homelands to compete for foreign countries, the overseas exploitation of third world peoples in the
production of sportswear and equipment, and the ecological footprint of mega-sports events.[27]

In today's market “Media have the expertise and technical equipment to produce sport into a package that can easily be consumed
by spectators” [28] and cultures around the world take part. The direction of international mega-sport and the effect it has on global
economies, culture, and environment may or not be taking a turn for the worst. Some may suggest that it is creating more harm and
negative impact than what it creates positive. Surely this is not massively advertised, but that does not mean all of its effects do not
exist. The Olympics, the World Cups, Paralympics, and the Commonwealth Games are only a few examples of major events that
fuel this industry and will continually be produced by TNCs, global telecommunications, and major sportswear and equipment
companies. Athletes, teams, and leagues will be controlled, showcased, and used to promote events and brands in an effort to fuel
the perpetually massive profits created by this method of globalization.

Culture Sharing Through International Competition

The International competition provides a unique platform for social statements to be made. Radio, television, and streaming
technology allow athletes on a world stage to communicate values directly to people all around the world. Similar to federation or
league competitions, international competitions attract a large, sustained viewer base. However, international competitions have a
larger global viewership. ‘Mega-events’, such as the Olympic Games, are “...important points of reference for processes of change
and modernisation within and between nation-states...”.[29]

The Olympic Games in Mexico City, 1989 provided a platform for United States' Black athletes to draw attention to the continuing
racism in the states. Tommie Smith and John Carlos, gold and bronze medalists respectively in the 200m,[30] stood at the podium
shoeless, in black socks and Smith in a black scarf. Each raised a black-gloved fist into the air, a symbol of both black power and
black unity. The white silver medalist in the 200m, Peter Norman of Australia, showed solidarity with the cause, wearing an OPHR
(Olympic Project for Human Rights) pin.[31] Smith and Carlos were condemned by the International Olympic Committee and
received death threats. Returning home, they were praised by the African-American community.

Arts
Art stems from playful creativity; something that all human beings possess. Keep in mind that those activities described as “art” are
different from free play because they abide by certain rules. Art includes sports, dancing, theater arts, etc. Artistic rules direct
particular attention to, and provide standards for evaluating the form of the activities or objects that artists/players produce.
Although, art is ultimately subjective and governed by the culture within which it is produced and created for.

Anthropologist Alexander Alland defines art as “play with form producing some aesthetically successful transformation-
representation” (1977, 39). In Alland’s definition: form is the appropriate restriction(s) put upon the type of play being organized.
For example, a painting is a two-dimensional form. “Aesthetically successful” means the creator of the piece of art and/or audience
“experiences a positive or negative response” from the art piece. Something aesthetically poor in quality will have an unsuccessful
response resulting in an emotion of indifference towards the art piece from an audience or even from the author. The most
simplistic way to understanding the term transformational-representation is to notice that the symbolic meaning of anything is
deeper than the surface appearance and that cultural guides what is appropriate and valued. Since Alland suggests that
transformation-representation have a dependency on one another, the two should be referred to together as well. Transformation-
representation is another way of talking about a metaphor. A drawing is a metaphoric transformation of experience into visible
marks on a two-dimensional surface. Also, a poem metaphorically transforms experience into concentrated and tightened language.

Art by intention includes objects that were made to be art, such as Impressionist paintings. Art by appropriation, however, consists
of all the other objects that “became art” because at a certain moment certain people decided that they belonged to a category of art.
Most often the category was formed by Western society and the objects or activities may not necessarily fit in that same category in
another society’s culture. [32]

Anthropologist Shelly Errington argues that in order to transform an object into art, someone must be willing to display it. When
Western society sees an item that fits their definition of art, it is placed on the “art” market. Errington also noted that the Western
view of art tends to select objects that are: ‘portable, durable, useless for practical purposes in the secular West, and
representational.’ A problem exists where Western’s definition of art begins to exploit certain cultures for their objects that offer
‘exotic’ allure. The demand for ‘exotic’ art in Western society, for example, is strong. This art is typically fashionable decoration at
one moment and out of fashion next year. This “come-and-go” fashion can threaten international economic policies and resource
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extraction projects with the artifact bearing society. Like play, art challenges its contributors with providing alternative realities and
the opportunity to comment on or change worldly views. [33]

Art Movements

Impressionism

Impressionism was a term used to describe paintings that looked unfinished because they showed visible brushstrokes. The
paintings depicted everyday life. In 1874, impressionist painters organized an exhibition in Paris that launched the impressionist
movement. They called themselves the Anonymous Society of Artists. The most notable members were Claude Monet, Edgar
Degas, and Camille Pissarro.[34]

Post Impressionism

Post impressionism started in the late 1880s. Post Impressionist artists painted in a similar style as impressionist artists, but they
added new ideas. They did not only paint what they saw in everyday life. They used more symbolism. The most famous members
of this movement were Paul Gauguin, Georges Seurat, Vincent van Gogh, and Paul Cézanne. However, they worked separately and
did not see themselves as a part of a movement.[35]

Cubism

A style of art pioneered by Pablo Picasso and Georges Braque in 1907. Cubism took ordinary shapes and broke them up into
abstract geometric forms.[36] Cubism played with perspective and form and broke the long established rules of traditional western
art reinvigorating the art scene of the time. Cubism is considered by many to be one of the first forms of modern art.

Dada and Surrealist

Described as anti-art, Dadaism challenged what can be considered art. Dada was a response to the chaotic times at the start of
WW1, an avant-garde rebellion throughout Europe. It was anti-war and a social critique of the conformity of the time. It quickly
spread to Berlin where it was facilitated by the Bauhaus art school, along with modernism and surrealism, where the movement
flourished. Possibly the most famous piece of Dada art was Marcel Duchamp's 'Fountain' which was a porcelain urinal on a pillar
with the name 'R. Mutt' inscribed on it. 'Fountain' was an attempt by Duchamp to shift art from a creative process to an interpretive
process which was a key part of the Dada movement. Other well-known works such as those by Salvador Dalí, who created 'The
Persistence of Memory' featuring melting clocks and 'Un Chien Andalou' a surreal short film are still widely studied today.
Dadaism and Surrealism hold international acclaim and are an integral part of art history.

Realism Realism is an art form that has been around for many years and it consists of realistic precise drawings or painting that
nearly replicate an image and it can be found in some famous painting such as the MonaLisa. This form of art is much more time
consuming and detail oriented.

Pop Art

Merging and breaking down fine art and pop culture icons pop art was a satirization of the mass production culture of America.
Pop art was a stark contrast to the serious and ultra creative abstract art of the time, it was playful and ironic and didn't take itself
serious. Pop art called into question the images we knew and played off them.

Music

Music is the use of rhythmic sounds and silences to form song. There are many different styles and genres, ranging from lyrical to
instrumental, with countless sub genres in between. Much like art, types of music include music from a certain era (such as
classical, and classic rock), or is dependent on the contents of the song, such as pop or metal. Each song is crafted by the songwriter
to convey a certain meaning or range of meanings, but it is up to the listener to discern what the music means to them, and can vary
greatly from person to person.

Music
Music is defined as the organization of sounds and silence. The creation of music dates back almost as far as human history. The
earliest discovered piece of music, an ancient Sumerian melody known as “Hurrian Hymn No. 6”, was discovered in the ruins of
the city of Ugarit, Syria and dates back to the 14  century BCE. Discoveries such as this Sumerian recorded music and ancient
instruments such as bone flutes indicates to historians that people in many cultures throughout time have incorporated the creation
and expression of music into their cultures. In ancient times, the Greeks would use basic pipes to create phonic sounds and
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compose tunes. Although, it wasn't until later that music became true entertainment for people in their everyday lives. In the
Medieval era, people began to record music through writing. The Church devoted huge amounts of money to the writing of
Gregorian Chants, named for the Pope at the time. The Churches served as a valuable space for recording and saving music. With
the invention of the printing press, however, more secular music became available to the public. As time went on new technological
advances allowed for music, both new and old, to be shared across cultures. Music has proven throughout history to be a way for
humans to share stories and express emotion. Other creatures, however, also use music as a way to portray an expression or
communicate an idea. Music can come from something as small as a bird or as large as a whale. Music differs vastly across cultures
and adapts to the people who listen to, compose, and create it. In fact, 20  and 21  century composers push the envelope of
musical development even further to ask the question “what is music?” The answer, most often, is “everything.” [37]

Song and Words

Although the major discussion of text and literature is within the chapter on [Communication and Language], the anthropological
study of a song, or words as art, warrants its own discussion here in the context of play and art. A quote to keep in mind when
studying cultural arts such as music and dance is "There is nothing more notable in Socrates than that he found the time when he as
an old man, to learn music and dancing, and he thought is was time well spent."- Michael De Montaigne [38]

Classical

In colloquial terms, classical music is considered any western music written or created up to the 1820 though the term is still
applied to music created in today's age. Classical music is generally divided into seven different eras including Gregorian (from the
era of Pope Gregory in the 600s), Medieval (500-1400), Renaissance (1400-1600), Baroque (1600-1750), Classical (1730-1820),
Early Romantic, and Romantic (1780-1910). Each era consists of its own stylistic components that set each apart from one another.
However, while all 'classical' music is generally considered one in the same, in reality the variations among each era make each
unique and distinguishable from each other.

Modern Day Influences

Through this chain of development, from Baroque into Romantic, and then into modern music, what we hear in movies and video
games would not be the same without all these previous influences. Many modern day composers, such as John Williams and Hans
Zimmer, were heavily influenced by the Romantic era. One well-known example is found in John William's film score for the Star
Wars film series. One Romantic composer William's drew from heavily was Gustav Holst: "The Planets has been mined for any
number of sci-fi spectaculars, and Mars in particular has been a favorite of film composers including Williams, whose
stormtroopers march to a distinctly Martian beat". [14] Another composer William's was influenced by was Wagner, who was also
influenced by Holst. The film score that was closet to a Wagner piece was Darth Vader's iconic theme: "Where the ordinary
filmgoer most conspicuously hears Wagner in Star Wars, is in the brass-laden theme for Darth Vader and his evil Empire—which is
distinctively reminiscent of Wagner's music for his majestic Valkyries" [15]. Classical music's influence on Star Wars is only one
example of many. Most every modern day composer draws ideas and influences from the music found throughout these seven eras.

Electronic Dance Music

Electronic Dance Music, also known as EDM, is an umbrella term for dance music that is electronically composed by a DJ (disc
jockey) and often played in clubs, raves, and festivals. This emerged from the disco era in the 1980s. The attraction to EDM music
at parties or on the dance floors is "the chemical and musical object of electronic dance music is capable of the virtualization of its
immediate environment and the adjustment of the subject’s everyday life".[39] EDM is often associated with drug use as many of
their listeners partake in the use of both legal and illegal drugs (although not all people). Some of the most popular drugs to use at
raves are Molly (Ecstasy), Adderall, Cocaine, Alcohol, and Marijuana. Due to the increase in drug use at raves or music festivals
where EDM is most popular, anti-rave culture and laws have emerged. "As EDM cultures continue to expand globally it is
necessary to adopt methodological approaches that are rooted in the local and at the same time engage with the global. Such
approaches would be more fruitful and would offer a more accurate picture than focusing on one specific site of research".[40] It is
very common to see mostly young adults listening and going out to places that play EDM. Raves are often held at night when most
people are going to sleep so "ravers slip into an existential void where the gaze of authority and the public do not penetrate.
Electronic dance music has also been integrated into other genres by artists like Radiohead, LCD Soundsystem, Suicude, Afrika
Bambaataa, David Bowie, and many more.".[41]
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Indie

Indie music is music that is produced without the help of major music labels. Indie is short for "Independent", and Indie artists
usually do not associate themselves with big names labels. It is more of a "do-it-yourself" music genre. A lot of bands, not only in
the US but all over the world, pride themselves in being able to make it big, without the help of a major label. Indie bands also tend
to focus on the love of their music more, rather than just trying to make money. While Indie music is becoming more popular with
the current generation, independent artists were first recognized in the 1980's, such as the B-52's and later Nirvana. These bands
who have made a distinct name for themselves were once considered "college radio music" and made their careers through the
independent music scene.[42]

American Folk Music

In American culture, folk music refers to the style that emerged in the 1960's. Typically folk artists use acoustic instruments and
vocals to convey messages about current events, often with lyrics communicating the artist's views on social or political issues. The
creation and national circulation of this music was extremely important and valuable in connecting the public to its own current
events and creating a dialogue about what was going on.[43] The Folk genre exploded in the 1960’s with artists like Bob Dylan and
Joan Baez. Before the 1960's explosion of folk music into popular culture, folk music thrived with artists such as Woody
Guthrie [44] and Ramblin' Jack Elliot. Modern folk artists include The Tallest Man On Earth, Bon Iver, and Fleet Foxes.

It is nearly impossible to discuss folk music without mentioning Carl Sandburg. Born in 1878 in Illinois, Sandburg spent a lot of his
early career traveling and working as a laborer on railroads. During this time, Sandburg acquired a vast variety of different songs
and tunes. Sandburg became the first musician to be considered a "folk singer" because he performed the songs he had accumulated
during his work. Sandburg compiled all of his favorite songs into what he called the American Songbag. One of his favorites from
this collection was the song and symbol of the legend John Henry.[45] John Henry symbolized the power of the black worker and
their struggle against machine labor and nonblack laborers. For black culture at this time, this was a big deal. Carl Sandburg was
one of the first musicians to openly support black workers. Through the song and the symbol of John Henry, Sandburg was able to
revolutionize folk music and spread a powerful message against the mistreatment of blacks, especially in the workplace.

Rock and Roll

Rock and Roll is a form of music that evolved in the United States in the late 1940s and early 1950s. Rock and Roll incorporates
elements from many genres including doo-wop, country, soul and gospel, but it is the most closely tied to the blues, a well known
example of this is Elvis Presley's music. It is from here that it gains its earliest chord progressions and lyrical style. Many artists
have gone on to cover and recreate the sounds of early blues musicians such as Son House, Robert Johnson, Ledbelly, and BB
King(the king of blues). This style spread to the rest of the world, causing a huge impact on society. Rock and roll is characterized
by an emphasized off beat, or the 2  and 4th beat of a four-four time signature, guitar use, electronically amplified instrumentation
and lyrics that range in terms of subject matter.[46] Since the creation of Rock and Roll in the late 1940s there have been many new
genres of rock and roll including heavy metal, punk rock, soft rock, alternative, indie, and alternative.

New York was an important center for several styles of popular music. Swing Dance bands and the crooners who sang with these
bands helped keep American optimism and spirit alive through World War II. Rock music developed out of the number of different
styles of music that existed in the forties and became a style of its own in the early fifties. In many ways, the popularity of rock
music among both black and white musicians and fans aided the movement toward racial integration and mutual respect of people
of any ethnic background.[47] Music served as a unifying common ground among citizens, especially during political, social, or
economic unrest. Music was something that everyone, despite their lifestyle, could relate to and enjoy.

Rap

Figure : Lil Wayne is a rap icon in the American rap scene.

Most often, rap is known as the reciting of rhymes to a rhythmic beat, but its roots extend far beyond that. The origins of rap music
can be traced all the way to West Africa where it originated. Those who possessed this musical talent were held in high regards to
those around them. Later, when the "men of words" were brought to the New World, a new creation of African music and
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American music were mixed together to create a new sound.[48] Throughout history, there have been various forms of verbal
acrobatics involving rhyme schemes in which rap has manifested, including schoolyard and nursery rhymes as well as double
Dutch jump rope chants. Modern day rap music finds its immediate roots in the toasting and dub talk over elements of reggae
music. However, reggae was not immediately accepted and thus evolved into something else entirely. One of the first artists to
adopt this style was Kool Herc.[49]

Early raps involved reciting improvised rhymes over instrumental or percussive sections of popular songs, often incorporating the
use of common slang words. Rap grew throughout the seventies, evolving into a musical form of verbal skill and free expression. It
quickly became popular among a younger crowd, giving them an outlet that allowed freedom of expression of individuality. Today,
rap continues to be popular in cultures around the world, evolving and moulding itself to fit every culture that it reaches.[50] An
example of the globalization of rap music is the group Orishas [16]. Orishas originated in Havana, Cuba, and often incorporates
traditional salsa and rumba beats to their music. The members of Orishas emigrated to Paris, France, and are now extremely
popular in Europe, as well as their native Cuba. Rap is a genre of music that recently became popular with the youth of the U.S.A.
The rhythmic vocal characteristics are similar to spoken Japanese. This "gangster life" connotation evolved from the American
dream - the ability to work your way up from the ghetto to the high life of a rap superstar. The lyrics often include acts of violence,
drugs, extortion, and sex. This sub-culture, created in the early 90's, has flooded mainstream music, topping charts on popular
television stations and encompassing the radio. Despite some controversial aspects of the rap music scene, it continues to grow,
influencing music across the world. African hip-hop/rap groups have recently started creating more music, claiming the original rap
genre for their own, where it was thought to have originated thousands of years ago. [51]

Though "gangster rap" is the wider known as "rap", it is not the only type. With rap comes many subcultures, and some of these
move away from this "gangster" mentality. You do not have to be a gangster, or from the ghetto to be a rap artist. People often do
not think there is more content than sex, drugs, and violence in rap music because most mainstream rap and rap videos have led the
majority of people to believe that is what rap is about. Rap originally stemmed as a form of protest for people who didn't have a
voice before. South African youth used it as a way to rebel from the apartheid and oppression, which broke open in 1976.[52] In
parts of Africa (mainly in West Africa) rap as we know it has become very popular, but with a twist. African rap artists use many
American influences as to their production and song structure, but have very different vocal styles, instrumentations, and lyrics.
This blend of Western rap and African music is sometimes called "High-life".[53] Rap is just a genre of music - it goes a lot deeper
than what is heard on the radio.[54]

Rap plays a roll in cultures all over the world. Rap artists all over the world, and even different parts of a town or neighborhood,
have their own style and originality. Although most rappers 'bite' or copy the style of another artist, they want to be known for
having their own style and being unique in their own ways. In the United States, rap can be extremely influential. Rap artists can
develop what is known as 'beef' with one another where they have developed a hate relationship/feud due to problems in the rap
culture. They sometimes rap about their enemies as a way of retaliation without escalating into violence. However, this sometimes
can induce violence and artists can lose their lives. In the case of 2pac (Tupac Shakur) and The Notorious B.I.G. (Cristopher
Wallace), some of the most well known rap artists, resolved their 'beef' with violence and they both were shot dead in the mid-
1990's.

The violence and language in rap music has been a concern of the United States Congress. On September 25, 2008 in a hearing
convened by Representative Bobby L. Rush, Democrat of Illinois, lawmakers asked music industry executives about their
company's role in the production of explicit rap, at one point inviting them to read aloud from rap artist 50 Cent’s lyrics (lyrics
known to be rather explicit). Some Parents feel that their children are threatened by the violence in rap music because it makes
them devalue life. US Congress and society alike are in a torn situation wishing for 'cleaner' music with a more positive message
for society and maintaining the freedom of speech to artists.[55]

Hip-Hop

Hip-hop was born in the late 1970’s in New York City as a form of street art. Hip-Hop began in South Bronx under the working
class African-Americans, West Indians, and Latinos. Youth Hip-Hop is comprised of four main elements: Rap (vocal), DJ (Playing
and technical manipulation of records), Graffiti (aerosol art), and B-boy or B-girl (freestyle dancing). These four components of
Hip-Hop were derived from the youthful population that were trying to represent themselves through these competitive, innovative,
and expressive activities.[56] This type of music has also traveled all over the world and many people in different cultures are now
taking the "Hip-Hop" idea from the United States and making their own. For example in Dakar, Senegal the artists use Hip-Hop to
express political views and their struggles that they experience without the right government. This was discussed in a documentary
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made by musicians called "Democracy in Dakar". The Hip-Hop music in Dakar is overall more controversial and political than the
Hip-Hop in the United States because of the battles with their government.[57]

Hip-Hop has been compared the Blues of the Modern Era in the sense that it is a form of expressing pain and struggle. The struggle
is what makes Hip-Hop different across the globe. Different parts of the world have different pains and struggles and they can be
heard and highlighted in the songs. At the surface all Hip-Hop culture may look and sound similar, but one can notice the huge
differences in the lyrical content and in the structure of the beat.

In countries that are more politically aware, Hip-Hop artists rap about the political struggles that their countries are experiencing,
like in Senegal. In the United States, you can hear lyrics about both the struggle to survive in tough neighborhoods as well as
political messages. Hip-Hop artists incorporate elections, war, economic struggle, and oppression into their lyrics. Some of the
more mainstream artists may not have as many controversial lyrics as some of the underground artists, but the messages are still
there.

Ian Condry is a cultural anthropologist who studied Japanese hip-hop for a year and half in 1995. His work showed how Japanese
hip-hop originally came from the United States, but has now created its own identity. The Japanese hip hop culture is similar to that
of the United States in that people go to clubs to listen to well known performers. However, in Tokyo, a show will start at midnight
and end at 5am. In these clubs, people will not only dance, but they will also do business deals. Another difference is that well
known hip hop artists live at home with their parents and live the rest of their life just like everyone else. This is much different
from the United States where hip-hop artists are some of the most rich and famous people in the country.

Japanese dancers and artists consider certain nightclubs to be the “genba” (or “actual site”) of where Japanese hip-hop is
established. These nightclubs are places where hip-hop is performed, consumed and then transformed through local language and
through the society of these clubs. These nightclubs are also a place for the mingling of dancers, artists, writers and music company
people.[58]

Country Music

Figure : Johnny Cash

Country music was founded in the early 1920s and descended from folk music. The music style primarily came from the southern
area of the United States. Early country produced two of the most influential artists of all time: Johnny Cash and Hank Williams.
Although their impact on music was not recognized until after their death, both have surely shaped the way lyrics are written and
the way songs are performed in all genres of music history. In 2006, country music increased by 17.7 percent to 36 million. The
music has stayed steady for decades, reaching 77.3 million adults everyday on the radio. Country music is not only a big genre in
the United States, but all over the world in countries like Australia and Canada. Country has many styles and sounds that have been
put in to categories. Hillbilly boogie, bluegrass, folk, gospel, honky tonk, rockabilly, country soul, country rock, outlaw, country
pop, neo-country, truck driving country, and alternative country are all the types of music that country has to offer.

A cappella

A cappella is a style of only vocal performance. It is distinct in that it is vocal performance without any accompaniment. Many
times, when people sing, it is done along with a piano, guitar or various other instruments. However, the a cappella style of singing
is characterized by no additional instrumental performance.[59] A cappella literally translates to 'in the manner of the chapel', as
music was traditionally performed without instruments in the church.

While services in the Temple in Jerusalem included musical instruments, traditional Jewish religious services after the destruction
of the Temple do not include musical instruments. The use of musical instruments is traditionally forbidden on the Sabbath out of
concern that players would be tempted to repair their instruments, which is forbidden on those days. (This prohibition has been
relaxed in many Reform and some Conservative congregations.) Similarly, when Jewish families and larger groups sing traditional
Sabbath songs known as zemirot outside the context of formal religious services, they usually do so a cappella, and Bar and Bat
Mitzvah celebrations on the Sabbath sometimes feature entertainment by a cappella ensembles. During the Three Weeks use of
musical instruments is traditionally prohibited. Many Jews consider a portion of the 49-day period of the counting of the omer
between Passover and Shavuot to be a time of semi-mourning and instrumental music is not allowed during that time.[60] This has
led to a tradition of a cappella singing sometimes known as sefirah music.[61]
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Barbershop Style

Figure : Barbershop Quartet in Disney World.

"Keep the Whole World Singing" (barbershop.org) is the motto of the Barbershop Harmony Society. Affiliated with countries
worldwide such as Finland, Australia, New Zealand, Germany, Ireland, South Africa, Sweden, The Netherlands, and Great Britain,
the purpose of the Barbershop Society is to celebrate harmony in the barbershop style, promoting fellowship and friendship among
men of good will.

One can find barbershop songs from a variety of time periods and genres which gives everyone the opportunity to relate to the
barbershop style. Such examples are Justin Timberlake's "Sexyback", Michael Jackson's "Thriller", BYU's "Super Mario Bro.'s
Melody", and "Come Fly With Me" as performed by Realtime quartet.

A common misconception is that barbershop style music is only written for and sung by men. Female barbershop quartets,
sometimes called "beautyshop quartets", also exist and many thrive. A society for four-part female groups are The Sweet Adelines
International (watch youtube video). One of the more familiar "pop" groups is The Chordettes, made famous because of their songs
"Mr. Sandman" and "Lollipop".[62]

Cajun, Creole, and Zydeco Music

The influences of Cajun style and Creole music, which evolved into Zydeco, a more contemporary form, can only be found in
southwest Louisiana; a blend of European, African, and Amerindian styles. This music is unique in its qualities and is claimed to
have come from Nova Scotia in 1755, as the Acadie brought with them music with French origins. The stories told through the
music come from European stories that have been altered to fit the lifestyles and life experiences in the south of the New World.
Over time and through the 19  century the music has been transformed through the influence of African rhythms, blues, and
improvisational singing as well as many singing styles and techniques derived from Native Americans. The fiddle was used for
song and dances. Barry Ancelet, author of his monograph Cajun Music: Its Origins and Development, describes how Cappella
dance was also used for dance, supplying the rhythm and beats through clapping and stomping.[63]

Jamaica: The Mento

In 1951 the first Jamaican recording studio opened. A new type of music was formed by combining European and African folk
dance music together. Disc-jockeys such as Clement Dodd (the "Downbeat") and Duke Reid (the "Trojan") traveled around the
island playing there music. The people of the Jamaican ghettos were unable to afford bands, so they hired people like Dodd and
Reid. By the end of the 1950’s it transformed into Caribbean music and New Orleans' "rhythm'n'blues". As time went on the music
changed to a dominant bass instrument with ska.[64]

Ska

Ska is a musical genre that originated in the 1950s in Jamaica and led to the creation of rocksteady and reggae. The history of ska is
typically divided into three parts, or waves. The first wave is the original ska scene that developed in Jamaica. The second is the
scene that developed in Britain in the 1970s. This music is different from the original Jamaican ska because it usually possessed
more well-developed compositions, faster tempos and a less-polished aesthetic. Additionally, both influences drawn from punk-
rock. The Specials, a 2-Tone Ska band from Coventry, England, is typically seen as the archetypal second-wave ska band. The third
wave of ska involved artists from most of the Western world. This period beginning in the late 1980s was the first time ska had
become popular in the United States. Bands from the third wave include Streetlight Manifesto, Reel Big Fish, and Mustard
Plug. http://www.sfgate.com/entertainment/article/A-brief-history-of-ska-3221107.php

Reggae
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Figure : Bob Marley is arguably the biggest Reggae icon and is a symbol for peace and love.

Reggae music is a genre that originated in Jamaica's late 1960's and speaks to the struggle fought by grassroots warriors.
Worshiping the offbeat, reggae often accents the second and fourth beats of each bar. To Jamaicans, reggae means "the king's
music," and the king to whom it refers was Haile Selassie, the emperor of Ethiopia. Reggae groups used modern amplified
instruments, including lead and rhythm guitars, piano, organ, drums, and electric bass guitar, along with Jamaican percussion
instruments (Charlton, Katherine. "Rock Music Styles"). Common themes found in on reggae records include peace, love, religion,
poverty, and/or injustice. A familiar example of a popular rock n' roll song exhibiting the reggae-style riddim is the Beatles' "Ob-
La-Di, Ob-La-Da". The roots of reggae are tied tightly to the Rastafari movement and sometimes encourage the praise of Jah
through the smoking of marijuana.

Filipino Music

Western music has greatly influenced the music in the Philippines. The most logical explanation behind this is the historical fact
that the Philippines are the oldest Western-colonized Asian country. They were exposed to two mainstream, western cultures for
over three and a half centuries. The Mediterranean, through Spain and Anglo-Saxon and The United States of America.[65]

[17]. The classical renditions of Filipino music show the blend of varieties of culture. This is not to say that you won’t come across
native compositions but just that those nuances of Western form of music like symphonies, sonatas, and concertos are too much
used. Filipino music has yielded international composers like Antonio Molina, Felipe Padilla de Leon, Eliseo Pájaro and José
Maceda, known to be the avant-garde composer of the country.

Filipino music is generally played with traditional and indigenous instruments like a zither with bamboo strings, tubular bamboo
resonators; wooden lutes and guitars and the git-git, a wooden three-string bowed instrument. In fact you may come across Filipino
communities having their individual folk songs to be sung at special events like hele, a lullaby, the talindaw, a seafaring song, the
kumintang, a warrior song and the kundiman, a love song.

K-pop

Korean pop music has been trending in South Korea since the 90s, but hasn't gone global until recent years. Also known as the
'Hallyu Wave', Korean pop has become a worldwide phenomenon earning top places on US billboard and iTunes charts. Recently
popular Korean pop group BTS broke headlines ranking no.1 in worldwide albums on the billboard charts the second week of
October 2016.[66] K-pop, a shorter term, has it's roots embedded in Korean society sine the early 20  century with a popular genre
of music called trot with a similar sound to foxtrot. It wasn't until the 90s that pop music in Korea transformed incorporating
American styles such as techno, rap, and rock. The formation of boy bands and girl bands also became a staple. This new style of
K-pop gained popular interest in eastern Asian countries such as China, Taiwan, Singapore, Vietnam, and Japan.[67] 
The culture around K-pop has always been a fascinating and controversial one. Large entertainment companies hold auditions or
scout out young adults ranging from the age of 10–20 years old. These teens are trained in dancing, singing, and entertainment
skills for years until they are fit to debut in group. Unlike western musical groups where many bands have a lot of free will on their
content, most Korean pop groups are limited on the content they create. The entertainment companies that manage these bands
usually have teams that create the music, choreograph the dances, and even control the appearance of the members. Most of these
groups consist of all males or all females. Many K-pop idols are not even full Korean or Korean at all. In the past several years
entertainment companies have scouted and held auditions in other countries looking for foreign potential which truly places itself
on a global level.

Literature

Literature is a significant part of cultures around the world. A lot of time is spent reading and discussing important written works,
books that connect readers to different time periods and social spheres. Novels have much to teach it readers, themes of friendship,
love, and loyalty are touched on often, with the effect of reaching a reader and developing different perspectives. Books written
about the past may be warnings of the importance of learning from mistakes or a way for a reader to connect to someone from a
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different culture. The study of literature has a great effect on society and the development of new ideas based on what we know
about the past.

Influential Authors

J.R.R. Tolkien

J.R.R. Tolkien, author of Lord of the Rings and The Hobbit book series, has been called the father of the genre of "high fantasy".
[68] He has influenced a number of artists and musicians [18].

In his writing, Tolkien tackles global and timeless themes such as the human condition, conservation, and the corruption of power.
Unlike many writers, Tolkien disliked using analogies, and instead wrote in such a way that he encapsulated overarching ideologies
in human history rather than specific points in time (a la George Lucas's "Star Wars" Empire being an analogy for Nazi Germany).
Tolkien is also regarded for his thorough descriptions of nature in his stories, which make his epic "The Lord of The Rings"
difficult to grasp for any but the most devoted readers.

In his later years, Tolkien taught at Oxford University alongside fellow author CS Lewis (author of The Chronicles of Narnia), with
whom he created a writing club called The Inklings. Encouraged by his academic colleagues, he invented the fantasy world of
Middle Earth, the language of the Elves, characters like Aragorn the Straddler, Tom Bombadil, and the evil Cygons. In crafting
Middle Earth, Tolkien combined influence from English folklore and mythology with Norse mythology and biblical lore. Tolkien
spent more than ten years writing the primary narrative and the appendixes to the Lord of the Rings series, during which he always
had the support of the Inklings, most of all from his close friend Lewis.[19]. Tolkien's novels- such as The Hobbit often include
coming-of-age elements and follow the Hero's Journey plot.[69] His legacy is survived by his son Christopher, who has spent his
life editing his father's posthumously published works, such as The Silmarillion and The Children of Húrin. [70]

J.K. Rowling

J.K. Rowling, known most notably for her young adult fantasy novel series Harry Potter, has been an influential literary figure
since her series found fame. The Harry Potter franchise has been a global and cultural phenomenon, and the novels have been
popular among children, teens, and adults, becoming one of the best selling book series in history.

In creating the fantasy world of Harry Potter, Rowling drew much inspiration from various mythologies, particularly in regard to
the fantastical creatures inhabiting the world, and on European folklore of witchcraft and magic.

These features of mythology and folklore make the Harry Potter series accessible to a wide audience familiar with similar stories
and myths that have been a feature of western European and American culture for centuries. They are also made accessible to a
wide audience by virtue of their readability, for in being young adult novels they are simple enough for children to read, but
complex enough to hold the attention of adults as well.

The Harry Potter novels have thus permeated popular culture, and have been a wellspring of literary value in that they have
encouraged many younger readers in literary pursuits and impacted child and teen readership over the past twenty years.

The novels can be considered a cultural influence not just in their immense popularity, but in the values they promote that are
generally considered positive by western cultural standards in regard to child development of morality. Fables, mythologies, sagas,
and other fantastical stories have long been used as tools to encourage behavior in children (and even adults) that adheres to
cultural norms of morality—this trend is continued by the Harry Potter series, whose reach ensures that the cultural virtues
presented in the novels are instilled in numerous young readers.

Chuck Palahnuik

Charles Micheal Palahnuik has written a handful for popular and unique novels. He has created novels that are categorized as
horror but without containing supernatural events. His books are filed into the horror genre because his characters are shaped by
society and go through traumatic events that led to their self destruction. Chucks books can create the invisible window people look
through and see what society can cause people to do. It has been said that Chuck Palahniuk has been influenced by the minimalist
Tom Spanbauer.[71] It was Tom Spanbauer's writing workshops that got Chuck to start his novels, such as his first one "Invisible
Monster." This was rejected the first time by publishers because it was viewed as too disturbing. People find the horrible truth that
Chuck reveals can be too much for the common person in society.

Plato

Plato's discussions of rhetoric and poetry are both extensive and influential. Teaching among middle school, high school, and
college students, he sets the agenda for the subsequent tradition yet understanding his remarks about each of these topics—rhetoric
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and poetry—presents us with significant philosophical and interpretive challenges. It is not clear why he links the two topics
together so closely (he suggests that poetry is kind of rhetoric). Plato's famous statement that “there is an old quarrel between
philosophy and poetry” (Republic, 607b5-6) states that there is a clash of values among these two statements.. Plato is (perhaps
paradoxically) known for the poetic and rhetoric qualities of his own writings, such as in The Iliad, and is represented through The
Odyssey. [72]

Haruki Murakami

Haruki Murikami is a Japanese writer born in Kyoto. His large influences by Western culture are often apparent in his writing. This
is one of the characteristics that set him apart from other writers. Another of these characteristics would be his many references to
classical music within the themes and titles of his writing. His works mainly consist of surrealist post modern fiction. Murikami has
a unique way of blending his Japanese heritage with his Western influences making it both familiar yet foreign to the reader.[73]

Stephen King

One of the most influential horror genre writers of the recent times, his literature has been able cross multiple regions of the world
and came over into the film sector as well. The tales he has written have had lasting impacts on references used in the more recent
decades. Such as (IT, Christine, Pet Cemetery, Etc.) these iconic book and film adaptations have seen the rise in development and
have shown to endure the test of time. Several films have also made a resurgence in recreation in recent years. The literature
changed how supernatural and realistic horrors can be blended to develop a true fear of seemingly normal objects or concepts
creating a strong following and culture.[74]

Digital Publishing

A recent development in literature is the age of digital publishing and the rise of the e-book (electronic book). Instead of books,
newspapers and magazines being printed onto paper, digital publishing has created an environmentally friendly and convenient way
to read. The major difference between digital publishing and printed publishing is that in digital publishing there is no physical
copy. This means that there is no paper and that no ink is needed to create the product. This is a massive change for literature.

The benefits of this change are convenience and accessibility. With e-books, literature can be accessed on any e-reader, phone,
tablet or laptop and as such, they have the added convenience of large amounts of reading material per small amounts of space. For
example, e-books became very popular on public transportation in Japan. Before e-books, small versions of manga, Japanese
graphic novels, were carried and read on public transit. Now the small versions of manga have been replaced by their e-book
counterparts.[75] Accessibility is an important improvement on how readers can get ahold of literature. Digital publishing has no
limit on how much can be held, unlike libraries or bookstores. Libraries and bookstores are only going to provided books that are
expected to be rented or bought. E-books create a never-ending supply of literature, from the huge hits like Harry Potter or Lord of
the Rings to the unknown works of a self-publisher. The author Hans Roosendaal summed up this process well when he said that
digital publishing "gives authors the ability to increase the visibility of their works or makes it easier for readers to do a database
search. The use of it shortens the information cycle." [76] The well known distributors of e-books are major companies like Apple
iBook, Amazon Kindle, Barnes and Noble Nook, or Google Play Bookstore. The downfall of printed literature can be seen in the
decline of libraries and the bankruptcies of major bookstores that haven't adapted to the new world of e-books.[77]

Dance
Dance is moving rhythmically to music to increase enjoyment of the experience. However, if the moving is not to music than the
silence is engaged to prove a point. Dance can be created by a set of sequenced steps. It is used as a form of expression, social
interaction, and a way of presentation in different cultures. Dance also may be regarded as a form of nonverbal communication
between humans, and is also performed by other animals. Different dances require different skill level, some may be more
physically exhausting than others. Regardless of the technique or style, If the proper physics are not taken into consideration,
injuries may occur.

Dance in South America

Argentine Tango

The Argentine Tango originated around 1880 in the periphery of Buenos Aires, Argentina. The dance was popularized in bars,
cafés, gambling houses, and brothels. Because the original lyrics frequently referred to sex and obscenities, it is logical that the
popularization took place in the underground society. During this time period, even dancing in front of each other or touching at all
was considered too much, so the tango’s close embrace and cheek-to-cheek dancing was considered raunchy. Initially people of

https://libretexts.org/
https://creativecommons.org/licenses/by-sa/4.0/
https://socialsci.libretexts.org/@go/page/118235?pdf


8.2.16 https://socialsci.libretexts.org/@go/page/118235

good reputation looked down on the tango and wanted no part in it. This meant that if a man wanted to practice the dance, his only
possible partner was another man. The men got together and practiced the dance as a way of capturing the attention of women.

Eventually the tango slowly started to catch on in Boarding House Common Areas, where immigrants stayed. It took a while to
spread, but eventually it caught on after some of the movements were “purified.” Even then the Tango was still generally
something that the middle and upper class would keep secret; it was still considered shameful and sinful. It was not until the
Argentine Tango made its way to Europe that it was truly accepted in higher society. After it was introduced to Parisian nobility, it
became the craze of the time there. When the tango finally came back to Argentina, it was “received as the most beloved son.”—
Sergio Suppa [78]

Dance in the Philippines

The traditional dances of the Philippines reflect the cultural influences of the Spaniards, Muslims, Indians, Middle Easterners, and
Western Europeans. Each region of the Philippines that was influenced by a separate culture developed its own traditional style of
dance. Many folk dances were also created to imitate the early lifestyle of the Filipinos and for spiritual purposes such as warding
off evil spirits.[79] Some of the most traditional dances of the Philippines are the following:

Muslim Influenced Dance

Towards the end of the 12  century, traders and settlers from Borneo and the Malay Peninsula came to the Philippine Islands and
brought Islam to the Filipinos. Today, there are more than 1 million Muslim Filipinos residing in Mindanao and the Sulu
Archipelago. When the Spanish came to the Philippines, the Filipino Muslims, also known as Moros, were able to resist being
conquered and as a result, their Islamic lifestyle remains untouched, for the most part, even until this day, despite the completely
different lifestyle of the rest of the Filipino population. There are four main Muslim ethnic groups: the Maranao, Maguindanao,
Samal, and Tausug. The traditional dances in this suite make use of bright colors and rhythmic movements that represent the
Middle Eastern and Indo-Malaysian influence on the culture. In this suite there is also a ribbon dance that was most likely a result
of Arabian influence. Thought to be the most difficult Philippine dance is the Singkil Dance of the Maguindanao in which a woman
of royal blood advertises herself to suitors by gracefully dancing with an umbrella, fan or neither while skilfully moving with
bamboo poles.[80] Another dance inspired by the war between the Muslims and the Christians is the Maglalatik which originated
from the Laguna province. In this dance, the Moros wear blue pants and the Christians wear red pants. In the first half of the dance,
the war over the residue of coconut milk is depicted followed by the reconciliation between the two groups.[81] This suite features
specific costumes: The Malong which is a tube-like dress that is worn in a variety of ways, and the Kumbong which is a traditional
headdress. The instruments played in accompaniment with the dancing are: the Agong which is a brass gong with a knob at its
center, and the Kulintang which is a collection of brass gongs laid on a wooden frame. [82]

Barrio Fiesta Dance

Great preparation is taken for Fiestas and special occasions. Food, music, dance, games, and traditional processions are all part of
this traditional occurrence in Filipino villages. If the fiesta is for a wedding celebration called a Gala (Boholano), it is customary
for the bride and groom to arrive with their friends and be entertained by the people who cater to them. The entertainment includes
dance and musical performances as well as clashing of pots, pans, ladles, and utensils to create excitement through noise. It is then
tradition for the guests to stick paper money to the bride and grooms clothing right before the final dance which involves the
newlyweds participating in playful chasing. Another popular dance in this suite is called the Kalatong which is a dance from the
province of Batangas and incorporates bamboo pipes used as percussion instruments. The last dance in this suite is the Tinikling; a
dance that copies the movements of the long-legged Tikling bird which hops over the traps set by farmers among the rice stalks.
When Philippine dancers do this dance, they hop over bamboo poles in complicated and highly coordinated leaps while the poles
are being clashed together and slapped to the floor beneath them. The Tinikling is a playful courtship dance, as are most indigenous
dances, that becomes more complicated as it progresses. Tinikling originated from the islands of Leyte and is the official Philippine
national dance.[83] The costumes in this suite are the Balintawak which is a floor length dress with stiff butterfly sleeves and a
vividly colored overskirt that matches the sleeves. The men wear colorful shirts called Camisa de Chinos. Props for these dances
usually include an oil lamp called a Tinggoy, and wooden clogs called Bakya.[84]

The Maria Clara Dance

Maria Clara is a legendary figure in the Philippines who symbolizes the virtues and nobility of the upstanding Filipina woman. She
was the main female character in a literary piece by Jose Rizal about the colonizing of the Philippines by the Spaniards. A style of
dance and dress was created in honor of her, and portrays its Spanish influence. The Maria Clara dress is formal attire made of an
intricately designed blouse and a flowing skirt with a panuelo (square of natural fibers) worn over the shoulders. While men are in
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a Barong Tagalog, which is a traditional Filipino shirt typically made of pineapple fibers with long sleeves and detailed embroidery.
Props for this dance are bamboo castanets and the abanico (Asian fan). This suite consists of many different dances that mean
different things to the Philippine culture.

Igorot Dance

The Igorot are a Philippine tribal people living in the central cordillera area of Northern Luzon. The six different tribes, known
collectively as the Igorot, are the: Apayao, Bontoc, Ibaloy, Ifugao, Kalinga, and Kankanay. These peoples prefer to be referred to
by their separate tribal names rather than simply as Igorot which was the classification word ascribed to them by the Spaniards.
These tribes have religious beliefs in common that conjoin them to nature. They also honor household gods with special offerings.
Dance is performed at their ceremonies as an expression of community harmony, as appeasement to their gods, in honor of their
ancestors, to heal sickness, to attain the support of their gods for upcoming wars, to keep bad luck away, to seek deliverance from
natural disasters, to insure a plentiful harvest, pleasant weather and to celebrate the circle of life. In these dances, women place jars
and/or baskets on their heads to demonstrate the role of women in the community as food gatherers and water fetchers. For the
men, there is the Manmanok dance where they use bright, woven blankets to attract the women, and the Takiling where the men
dance and chant while they beat on their gangsa, brass gongs, to demonstrate their skill in weapons and hunting.

Dance in the Philippines is greatly influence by the Spanish due to the Spanish Regime. Dances and music took on the tempo and
style of European dances. For example, the tempos of the Tinikling dance and the Itik-Itik acquired the tempo of the Jota and
Polka.[85] Some more examples of dances that Filipinos are known for are:

Pandango Sa Ilaw: A Spanish dance which requires a good amount of balancing skills due to having to hold three oil lamps on the
head and the back of each hand. This dance originated from Lubang Island, Mindoro.

Cariñosa: The name of this dance describes a woman who is affectionate, friendly and loveable. This dance includes using fans and
handkerchiefs while being in a flirtatious manner.

Rigodon: This dance originated in Spain and is most commonly used at formal affairs.

Tinikling: The national folk dance involves a pair of dancers hopping between two bamboo poles, which are held just above the
ground while being struck together at in relation to the music.[86] This dance imitates the agility and grace birds used to avoid the
bamboo traps in the fields set by rice farmers. The dancers symbolize the birds, therefore displaying their agility through footwork,
while the bamboo poles symbolize the traps.[87]

Dance in Zulu and Masai Culture

Introduction

Dance is a very important part of many African cultures. This is true for the Zulu and Masai in particular. Both cultures are
pastoralist and have many other cultural similarities. Despite this, they express their dance very differently. To explain this we will
delve into various cultural aspects of Masai and Zulu society in which dance is used to find societal similarities as we as stylistic
dance differences. To begin we must first take a look at some societal similarities between the Zulu and the Masai. This includes
age sets, raiding traditions, and the importance of cattle. Emphasis of the Zulu society was on warfare and raiding. Age sets played
a large role in this as young men were divided into these and at a certain age set were raiders and warriors. During raids, Zulu
warriors would pick up cattle, which were a measure of wealth in their society. Shaka, the uniter of the ancient Zulu nation, gave
the Zulu their pride in warfare with his dynasty. Military service was mandatory and rigorous training. He also revolutionized the
style of combat with his bullhorns method and his short stabbing spear, which was also used in warrior dances. His constant
invasion of other societies is what gave his empire so much power and it instilled a sense of nationalism in his people. Warriors
were chosen by what age set they were in. Age sets having been a group of people within about a ten-year age span. Many times
these age sets were organized into elders, warriors, and children. In the process of initiation after puberty, women had a special
dance that was performed. In Shaka’s society cattle were a measure of wealth. If you didn't own cattle you couldn't get married or
pay for luxuries. Cattle could be earned by raiding other societies or through outstanding military action. Sacrificing them was also
a large part of their society; making sacrifices for a safe return from battle or in preparation for a successful one. The Masai culture,
in contrast, considered themselves a purely pastoralist society and consequently placed a lot of emphasis on cattle. They were also a
raiding society. Although they used hunting as a part of initiation ceremonies it was not a regular occurrence in Masai society. Like
the Zulu, the Masai used cattle as a form of wealth. They found cattle so sacred that they would not eat meat from the cow and
drink milk from it in the same meal because they saw it as disrespectful to mix those things taken from the living with those taken
from the dead. The Masai also believed that all cattle were rightfully theirs given by God and so were justified in taking them from
other tribes.
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War Dance

Both the Zulu and Masai kingdoms placed an emphasis on war and raiding. It is natural then that they had a dance to accompany
and portray these actions. They both had a name for these warriors. The Zulu warriors were called Indlamu and the Masai were
known as the Moran. In the case of the Zulu, their dance was named after their warriors. Many times Zulu dance was characterized
by its stomping movements, which had a feeling of heaviness and connection with the earth. One example of this was the Indlamu,
or warrior dance. This dance was performed at weddings along with other dances. Typically the Indlamu, or Zulu war dance, was
performed in a large group with the dancers entering in two by two. It was performed in unison and in some versions had three
sections, the entry, and preparation followed by two routines. There was one leader who gave the cues for when to begin and when
to end. This was usually characterized by a foot stomp. In the version with three sections the first section of the dance was the entry
where the men are crouched and moving in a circle around the dance area; the dancers then sat as their leader did a solo. When his
solo was done the leader gave the signal to start the main section of the dance, which was performed in all versions. This final
section was performed using a series of stomps in rhythm to the beat of sticks, or in some cases a drum. It also included a series of
kicks, which varied between tribes but usually consisted of either a leg thrust straight in front of them or thrust from the front and
carried around to the side. In both instances the leg stayed bent. The dress for this occasion was usually traditional. Ostrich feathers
were tied to the legs below the knees and on the upper arms in some cases. They also wore loincloths. As they danced they carried
their shields and a spear. They also had a headdress that was similar in style to a crown. The Masai also had a warrior dance called
the Adumu. It was a ceremonial dance done for themselves: to form a trance-like state for the warrior. This dance, unlike its Zulu
counterpart, was not performed for weddings but was instead used as a mental preparation. It was a test of strength and endurance.
The dance began with the warriors creating a circular formation. Unlike the Zulu, The Masai warriors started out standing around
the outside of the circle swaying back and forth and then one or two came to the center to start the dance. They jumped up and
down in a straight rod-like fashion with the goal of coming into a trance-like state. For the Masai when the person in the middle
gets tired he is replaced with someone from the outside of the circle. The rhythm for this dance was found in a chant that the
warriors forming the edges of the circle sang while the dancers in the middle jumped higher and higher into the air. During the
warrior stage of life in which this dance was performed the Masai wore their hair in long braids. Their traditional clothing was
made of red cotton and very conservative in comparison to the Zulu attire of a loincloth. The cloth covered them from their chest
down and was sometimes similar to a dress in its appearance. There is a very obvious contrast in these two styles of warrior dance.
The Zulu with their creation of this connection through their body with the earth is almost polar opposite of the Masai who are
reaching up into the sky with their jumping movements. The formation of the Masai differs from that of the Zulu in that the Zulu
had a very militaristic line formation to their dance while the Masai stood in a circle. There was also no specified person to begin
the Masai dance while the military leader is the designated beginner in the Zulu version. The setting in which these dances were
performed is another difference. The Masai dance was performed as a mental preparation and was not intended to be a public event
but the Zulu dance was performed at weddings and other occasions. The source of the beat in the Zulu dance came from sticks
instead of from a chant like in the Masai dance. The Masai and Zulu had very different costuming choices as well. The Zulu chose
to wear loincloths. The Masai chose to wear long red robes, which is a stark contrast to the loincloth.

Wedding Dance

As previously stated both societies placed an emphasis on cattle. Once a young man earned enough cattle he could be married and
there was a ceremony. During that ceremony there was dancing. This was true of both the Zulu and the Masai.

The Zulu had a different dance that they perform at weddings called the Inkondlo. This dance was performed as the bride made her
entrance into town. The bride and her bridal party made up of other girls from her age set performed this as they came into the
village.

The dance began with the bride behind her bridal party. The girls are singing the inkondlo wedding song. The party started out in a
bent posture and gradually became erect. In some versions, dancers formed 2 files circling outward away from one another and
wheeled back across the center to form a line at the end of their movement. This portion of movement was quick and spirited with
movements back and forward. The bridal party started the next section of the dance with the bride and her bridesmaids coming out
from behind the party. When in front the bride does a solo to complete the first section. The movements in this section were very
proper and pleasant.

The Inkondlo itself was a rhyming poem. They used this as the basis for the dance. It was performed as part of the dance. The
Masai wedding dance was called a Kayamba; named after the rib-like instrument used in the accompanying music. The young girls
of the tribe were the performers in the case of the Masai.
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The music used a repetitive melody doubled by a chorus. It was accompanied by a high-pitched bungo horn. Rattles and whistles
were minor accompaniments. The Kayamba is one of these rattles; made of wood and reeds with little pebbles on the inside. This
music was very dynamic with its many parts. As the young girls danced they added to the music with bells tied to their ankles. This
made the dance very rhythmic. The Masai wedding dance would have been more for the entertainment of the wedding party than
its Zulu counterpart. The wedding dances of the Masai and Zulu contrast nicely. The Masai dance was very rooted in its music and
performed as entertainment for the wedding party. The Zulu dance was a celebratory way of bringing the bride into town that used
a simple poem chant. It is interesting to note that these dances were both named after the music used in them; the Zulu after the
Inkondlo poem and the Masai after the Kayamba instrument. The Kayamba music was very dynamic and had many parts to it. The
Zulu music was very simplistic with its one part chant. Performers of the wedding dances were very different as well. The young
girls of the kingdom performed the Masai dance. In contrast, the bridal party performed the Zulu dance.

Coming of Age Dance

Both men and women in Masai and Zulu culture had age sets. To become part of the next age set there were rituals and ceremonies
to take part in. Many times those ceremonies included dancing. In Zulu, society women had a very special ceremony, as they
became women. The ritual that is most intriguing about Masai initiation comes after the killing of a lion. The Zulu women had a
very interesting dance ritual as part of their initiation into womanhood. Part of their initiation was to stay isolated in their hut for a
week with only their mother and one friend. After this period they came out and danced. In preparation for their dance they made
grass costumes. They weaved together grass to make their outfits that would later be burned after the ceremony. The friends and
sisters of the woman being initiated would also participate in the grass, costumed dance. The final ceremony was full of singing
and dancing. The woman was officially initiated with her friends and sisters. The final act of the ceremony was the burning of the
grass clothing that signaled the step into womanhood. As a part of their initiation into manhood, the Masai were required to go on a
lion hunt. When they were successful there was a ceremony that involved the Engilkainoto dance. This dance was performed for
the tribe as a celebration of the feat. The lion conquerors picked a female partner to dance with and danced in the middle of a crowd
gathered to watch them celebrate. Each couple proceeded through the crowd to the center to dance together. The warriors wore
ostrich feathers on their head. They also carried a spear with the paws or tail of the lion attached. Their female partners wore
beaded dresses. Besides the fact that these initiation ceremonies were for different sexes there were some other contrasts in the
dances performed during them. For one thing, the Zulu dance was done as a group of women as a sort of core instead of being a
partner dance like the Masai. Their costumes differed in that the Masai wore their warrior uniforms and decorated their spears with
the paws and tail of the lion. The girls in the Zulu dance wore grass outfits that were burned at the end of the ceremony. The girls in
the Masai dance wore beaded clothing which was much more permanent.

Ethiopian Dance

Ethiopia has a lot of different dances depending on the region. The main dance is called Escista. It is mainly preformed using the
shoulder and chest to make rapid movements. Another famous dance is called Gurage, which is different because leg movements
are very essential. Gurage uses kick moves that go with the beat that is being played. Another big dance is Tigrenga, this dance
requires the participation of a group. The group would make a circle and move in the circle according to the beat. Some people may
choose to go in the middle of the circle to preform their own moves. These dances are mostly performed at weddings and holiday
gatherings. A conclusion that can be drawn from this, is that the Zulu and Masai use different movements to characterize similar
cultural events. Zulu dancers have a very heavy, grounded feeling to their dance while Masai dancers have a very taught and jumpy
feel. By using dances about similar aspects of life it is made easier to compare their styles. Although their expressions of life
aspects may be different, the things they dance about give us a sense of what is important to them.

Trance State, Dance, and Mayotte Culture

The act of being in a state of trance is by itself most widely and basically defined as any state of altered consciousness or
cognizance that differs from ordinary wakeful awareness; in other words, entering a state of trance is achieved when one’s
“physical body” becomes partially or completely dormant while the person’s mind stays awake. During this process of entering the
trance state, as well as while actually operating in the trance state, the brain wave frequency of the individual in trance actually
changes. This change in brain wave frequency is a response to the altered levels of physical and mental activity. Specifically,
entering the trance state is characterized by a considerable change or difference from a beta brain-wave state. The human brain is
known to have many different brain-wave states which include beta waves, delta waves, theta waves, alpha waves, mu waves, and
gamma waves. All of these brain waves are always present in the human mind at all times, however certain waves are more
powerful or heightened when engaged in different activities or states of consciousness. For example, beta waves in the brain are
associated with wakefulness, consciousness, alertness, activeness, and concentration; so as a result, when one is awake and engaged
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during the day this brain wave is the strongest and most heightened while the other brain waves are put to the background or
periphery. The beta brain wave is put to the background however when an individual enters into the trance state, where at that point
the brain’s other frequencies are heightened and moved to the foreground.

The act of entering trance-like states is oftentimes a ceremonial or spiritual practice in which many cultures around the world
participate in. Many of these cultures and tribes across the world that participate in trance rituals often use music and, especially,
dance as ways of participation in order to enter the trance state; dancing in particular is used by some cultures as a way of entering
a trance state, whereas other cultures may dance as a product of being in the trance state. Different cultures across the globe use
different methods and different techniques while engaging in trance-inducing rituals, however, one common theme found across
many of these cultures who participate in trance rituals is the use of dance. Dance is an integral component of not only trance-
inducing rituals, but the trance state itself. In many different ways the process of “trance” can be considered as and included under
the categories of both art as well as dance.

One culture in particular where dance and the process of entering into trance states is a major factor in their lives is the people of
Mayotte. Mayotte is an archipelago that rests between northeastern Mozambique and northwestern Madagascar. This archipelago is
currently a region that is owned and under the influence of France, however many indigenous groups still live and practice their
traditional customs on Mayotte. Many of the indigenous peoples living on Mayotte traveled from nearby African countries,
including Mozambique and Madagascar, and settled on the various islands of Mayotte. Many of these original people to inhabit
Mayotte believe in spirit possession and call upon spirits to possess them through dance and other rituals in order to enter the trance
state. No one uniform dance is practiced during the rituals and instead many unique dances are performed by the different people
involved; this is because the Mayotte people believe in and call upon many different spirits whom all have different dances
associated with them, and in fact participators in the trance state often improvise and create their own dances while “possessed” by
these different spirits. Rituals involving dance in Mayotte often involve participation of spectators who clap their hands while
participants, possessed by a certain spirit, dance in front of them. These dances can vary from graceful movements to fast rapid
dances [20] depending on the type of “spirit” the participator is possessed by; the participators are in the trance state when they are
possessed.

Native American Dance

Native American dance has profound and deep spiritual meaning within their culture. A prime example of this would be the mask
rituals of the Kwakiutl, a Native American tribe local to Washington state. These rituals bring together song, dance, and storytelling
in a fantastic and mystical way. The story's range from story's about the origin of the Kwakiutl, to silly stories meant to scare
children into being good. All of these dances are accompanied by chanting and drums, which are made primarily out of cedar and
animal skins.

[88] The Ghost Dance was created and performed by Paiute in in the 1890s as a result of the harsh conditions surrounding Native
Americans after half a century of dominance by another culture. One direct causes of this was the complete slaughter of buffalo
herds throughout the last half of the 19  century. A depletion of their food sources meant that many Native Americans were forced
to live and work on reservations carved out of the land by the U.S. government. [89] (Garth Ahern-Hendryx)

Dance, Art or Sport?

In American society, it is sometimes stereotyped as simple, or un-athletic to be a ballerina. Dance is "not a sport" but rather just a
form of art. However in many places across the nation, football players are being sent to ballet class to be taught the art of balance,
walking/ running through their toes and quick action pivots. Retired Steelers players Lynn Swann and Herschel Walker, along with
ex-competitive bodybuilder Governor Arnold Schwarzenegger had at one point incorporated ballet classes into their regular work
outs. Dance of all kinds, whether it be modern, jazz, ballet, kick,[90] tap, hip-hop, break dancing, krumping, salsa, waltz, foxtrot
and even pole dancing all takes an extreme amount of control and strength and athletes have begun to recognize the benefits.
Walker even took it a step further and performed in a show with the Fort Worth Ballet. "Despite having gone through 2-a-day
training camps and getting hit repeatedly by massive linebackers, Walker called the ballet performance, 'The hardest thing I've ever
done.'” Likewise dancers are training equally hard and as long as many professional athletes. The Southwest Washington Dance
Ensembles company dancers rehearse up to 8 hours on Saturdays for shows starting up to 4 months before the opening, along with
taking anywhere between 3 to 6 classes a week. While I was performing with the group I remember the very long and hard hours
that I spent in the studio and then followed by a long shift working as a waitress. I suppose the biggest differences between dance
and athletics is that stadiums do not get sold out for a single performance( the venues are incredibly smaller) and the amount of
money dancers receive for their performance is much less. While football players and other professional athletes are getting paid
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millions of dollars a year, many professional dancers do not receive even close to that amount of money. The field is also much
more competitive, as only prima ballerinas get to the lead roles. However, in other cultures such as Russia where the Moscow ballet
is a much bigger deal, audiences would much rather pay high prices for a viewing of the FireBird. The lack of interest and in
general recognition of the hard work that dancers put into their "sport" is a reflection of the priorities of entertainment of America.
When it comes to other cultures, such as Bahia, Brazil, countries do treat dance as a form of art AND a sport. In "Dance Lest We
All Fall Down," the story of anthropologist Margaret Wilson's experiences living for a time in Bahia, she discusses and participates
in capoeira. Capoeira was first created in Brazil by the slaves brought from Africa. It is said to be a combination of African martial
arts and Brazilian dance moves. It is also said that this form of "fighting" was a self-defense mechanism designed by the slaves to
look like dance so they wouldn't get in trouble with those in control. Capoeira is similar to what we know as martial arts, only it
involves a small group of people who surround the dancers in the middle as they "fight" (without ever making physical contact) to
the beats of multiple instruments. The fighting stops when either player is exhausted, another player steps in or the music ends.
Roda is another style in capoeira, or a cultural frame of capoeira, where the players form a circle around 2 other capoeiristas who
proceed with a simultaneous capoeria battle. Roda illustrates the athletic aspect of the art of capoeira in the rhythmic battle, that
only comes to an end when the beat ends or another player takes one capoeirists spot. The circle surrounding capoeiristas is also a
tradition in the art and culturally symbolic to challenging oppression in Brazil. These capoeira groups travel around "playing" with
different capoeira groups, or in other words competing, and the more modern version has become the National Brazilian Sport,
even though it began as a mysterious and ancient form of art. Many could describe capoeira as a form of dance as well which
shows that dance can be interpreted as a sport or an art depending on the cultural constructs of each country. It just so happens that
here in America, dance is widely known as an art rather than a sport. Yet this does not mean dancers are not athletes.
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Visual Art

Cave Paintings

The cultural practice of painting is an art whose origins date back tens of thousands of years in the form of cave paintings. While
cave paintings have been discovered all over the world, some of the earliest examples of this art occur in Africa in the region of
Namibia. These paintings, which depict animals painted on stone slabs, have been dated to be nearly 30,000 years old and were
speculated to have been done by the San people. Since their discovery in 1969, these paintings were thought to be the earliest
known examples of cave art. However, that distinction was lost with the discovery of the Cauvet cave in 1994. The cave, which
was happened upon accidentally by potholers in Southern France, contains wall paintings depicting animals from bison, horses, and
deer to lions, rhinoceroses, and mammoths. Radiometric dating placed the ages of the earliest of these paintings at approximately
31,000 years old, which clearly places them as the earliest forms of cave art to be discovered so far.[104]

The actual purposes of cave art have been the source of much speculation. In studying the practices of modern tribal societies,
some modern scholars have theorized that cave paintings were probably tied into the concepts of religion and magic that were held
by the societies of those early painters. However, the precise reason as to why the paintings were created in the first place is still a
topic of debate. Whether the paintings were made to bless the efforts of early hunters or were meant to act as a shamanic aid for
tapping into the spiritual world, or were created for a wholly different reason is a question that may never be answered. However,
the existence of cave paintings themselves reveals that even from earliest times, humans have been interested in being able to
depict the objects and environments of the world around them. It is an interest that has continued to be prevalent within human
culture across the course of history.

There were a few basic methods that prehistoric people probably used to paint these cave walls. It is theorized that they used sharp
tools or spears to etch figures, mostly animals, into the rock. The paint or color that they used to decorate the cave art was most
likely used from charcoal, soot, clay, or various types of berries. Basic tools to apply color could have been constructed out of
straw, leaves, or hair attached to sticks or reeds. They also might have sprayed on color through hollow reeds or bones in an
airbrush type fashion.[105]

Classical to Modern Painting
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Figure : Graffiti by RE Krew of Chalco Baner, Arian, Greko, Higer and Septimo. Mexico City 16 September 2009

Throughout time, painting, much like most other art forms, has been used to express emotion, invention, and the change in times.
The first known painting was found to be in caves in France around 32,000 years ago.[106] More familiar art work dates ancient
Greek, Rome and Renaissance time period.[107] During this time, religion was the main theme of artwork and later began to depict
political characters in complex and intricate portraits. Far eastern styles, such as Chinese and Japanese, were also concerned with
depicting religion but with different media. While they preferred ink and silk, Western culture began adopting the lightness of
watercolors and oils. African art differs greatly from Western art as they had an abundance of functional art. Masks and jewelry
were important accessories that were used in ritual ceremonies symbolizing spirits and ancestors. Although murals can be dated as
far back to the beginning of artwork, Muralism, or “Muarlismo”, was a movement that brought much attention to Mexican artwork
in the 1900’s. The Mexican mural movement was born in the 1920s following the Revolution (1910-1917) and was part of the
government's effort to promote its ideology and vision of history. The murals were done in a way to strengthen Mexican identity
and artists were commissioned to create images of the cultural history of Mexico and its people. Perhaps inspired by the murals of
the 20  century, the urban Graffiti on construction panels on side of the Palacio de Bellas Artes continue to decorate Mexico City.

Graffiti

Also known as street art, graffiti is any two-dimensional symbol or image placed in the public sphere without authorization or
commission. It is relatively recent in terms of art, typically involving spray paint, but also employs other kinds of paints, and even
decals. Graffiti is illegal and considered vandalism, or destruction of property. While it can be controversial or even obscene,
graffiti has also come to serve as a medium for social, political, and economic commentary. With the works of notorious artists
such as Banksy gaining worldwide recognition, it has become a global phenomenon.[108] Art has historically been a means of
expression through creative transformation, street art and graffiti in particular has gained a reputation for outspoken opinions and a
critical eye towards the status quo. Giving a voice to the 'common man', it is readily viewable by hundreds of people on the sides of
buildings, train cars, subways and metros, bridges, and more, creating a dialogue without endangering the artist from persecution
and arrest, so long as they don't get caught. While a major platform remains the 'tag', a series of letters, symbol(s), or a word that
acts as the signature of the artist, there are increasing pictorial images that have garnered attention and redubbed 'graffiti' as 'street
art'. Places of great social unrest have some of the most interesting and profound street art, such as Iran,[109] Brazil, Eastern
Europe, and the like. Berlin, Germany is home to a historic (in the sense of modern-day graffiti) street art movement during the
Soviet reign of East and West division post-WWII that continues today. There are countless forms of so-called graffiti, much as
there are many types of other art forms, it can be large or small, explicit or implicit, contentious, engaging, or have no real meaning
at all except to the artist who now has a platform to display their work; it has persisted and grown, despite the fear of retribution,
and will likely continue to flourish as a new art of the streets.

Sculpture

Sculpture is three-dimensional artwork created by shaping or combining hard and/or plastic material, sound, and/or text and or
light, commonly stone (either rock or marble), metal, glass, or wood. Some sculptures are created directly by finding or carving;
others are assembled, built together and fired, welded, molded, or cast. They can either be constructed in the round, also known as
free-standing, which allows the viewer to walk around the full sculpture and view it from any angle, or as a relief sculpture, in
which the forms extend forward but remain attached to a background surface and is meant to be viewed from the front like you
would observe a painting. Within these categories there are many sub-fields of low-relief or bas-relief, but as time passes we have
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witnessed the traditional means of sculpture manipulated and reworked to create the modern sculptures of today.[110] Sculptures
are often painted. A person who creates sculptures is called a sculptor. Because sculpture involves the use of materials that can be
molded or modulated, it is considered one of the plastic arts. The majority of public art is sculpture. Many sculptures together in a
garden setting may be referred to as a sculpture garden.[111]

Over the ages there have been many great sculptors who have effectively personified the spirit of their time. A few of these are
Michelangelo,[112] Auguste Rodin,[113] and Gian Lorenzo Bernini [114]

Media

By definition, media is defined as the mass communication channels through which news, entertainment, educations, data, and
promotions are dispersed. This meaning of media has been around since the printing press made it easier to produce large masses of
papers to spread news to the public. Today, mass media can be seen as a form of art because there are so many aspects and rules to
creating an appropriate message that also must be effective to the public. Media can also be seen as a form of art because it is a
form of expression that reaches out to a large sum of people. Media is a less obvious form of art compared to some fine arts such as
paintings, drawings, and sculptures, but certain aspects of the media have just as much creativity and effort put into them that make
the media a form of art that can be seen in everyday life.

Photography

The word photography derives from two ancient Greek words: photo, meaning "light," and graph, meaning "drawing". "Drawing
with light" is a way of looking at the term photography.[115] Arguably invented in the 5  century B.C. by Mo Ti, a Chinese
philosopher, photography has been a means of creating still images. Mo Ti was able to describe the pinhole camera which is the
simplest type. This can be made from black paint, a blank photo, and cardboard. The idea is that with one small pinhole, light can
emit to the back of the box to the photo in such a way that reflects the projected scene. Mandé Daguerre is credited for the first
printed photograph. His image was processed on a copper plate coated with silver iodide and it printed clear, sharp, and had the
potential to be duplicated by others. It was named the daguerrotype.[116] Photography has advanced considerably since then
starting in the early 1900's with the discovery of chemical compound that permanently hold the image.[117] This new technology
brought with it a new ways of recording historical documents. One of the first examples of this is the photographs of President
Abraham Lincoln. Lincoln understood the importance of photography and in 1860 he had his portrait taken by Mathew B. Brady,
the most famous professional photographer in the history of American photography. Native Americans in the past have refused to
have their photograph taken for fear of losing their soul. In San Juan Chamula, Mexico it is illegal to take photographs in
church. [118]

Ceramics

Ceramics is the art of making objects from clay. Clay is a naturally occurring material that is manipulated and decorated to create
ceramic art. When dry, clay is similar to a powder, but when mixed with water it becomes a moldable, plastic material which is
pinched, rolled, or shaped into forms that are then left to dry into fragile creations. After the clay is completely dried to where it is
cold to the touch it must be fired in a kiln at temperatures as high as 2,700 degrees Fahrenheit. This makes its new form permanent,
and changes the chemical composition of the clay so it can never be made into the moldable, plastic state again. There are many
techniques used by potters to create ceramics. Slab construction (firm and soft), coil, molding in the hands, and throwing on a
potters wheel are all means of forming clay into ceramic art. A major requirement for ceramic art is it must be hollow. This is
because most ceramics have practical uses such as holding food or liquid, and also because thick pieces of clay, or shapes that are
not correctly hollowed and vented, are difficult to dry and fire successfully without exploding in the kiln. After the clay has
undergone its first firing, potters often decorate their pieces with glaze, a paint like liquid that contains a variety of minerals mixed
with heavily watered down clay. If painted with glaze, the ceramic art must undergo a second firing in the kiln to permanently fuse
the glaze to the clay and seal the piece so it is capable of holding liquid.[119]

The word ceramics is from the ancient Greek word, keramakos, and means "of pottery". The earliest known practice of ceramics is
dated back to as early as 20,000 years ago in China. This is an art form that has been practiced by nearly every culture we know of.
The culture of Pueblo people is showcased in the work of some folk potters in New Mexico. Techniques during the first stage of
firing have developed over generations of Pueblo potters that transform the local red clay of New Mexico into burnished black
masterpieces of ceramic art. What began as a necessary tool for Pueblo people, allowing them to gather, transport, and store food
and water, has become a exquisite art form held highly in the eyes of the international fine art communities.[120]
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Television and Film

It is no doubt that the roles of television and film have become more prominent in everyday life as decades have passed and
improvements have been made in technology. People tend to watch television and films for entertainment or news purposes,
especially since they have become more available and accessible to watch to people around the world. However, they are treated
differently in different countries, from a portion of Serbia only being able to watch a certain channel to having 500 channels on
every television in almost every home in America. Although television and film have become more common as years have passed,
most people do not realize the work and corruption that exists through the media and is being placed in the homes of millions.[121]

Television in America

The average American household has the TV on for an average of 7 hours, 12 minutes per day.[122] This is most likely because
98% of homes in the United States have at least one television set, while the average home has between 2 and 3 televisions. As a
nation, we watch 250 billion hours of television annually and almost 50% of Americans admit that they watch TV too often. TV is
one of the top advertising agents because it is so common; 30% of TV broadcast time is devoted to advertisement and in a year
most children will see 20,000 30 second commercials.[123] 82% of Americans believe that "most of us buy and consume far more
than we need." [124]

Children that start watching TV at a very young age are more likely to be unhealthy and obese later in life. It takes away from them
going outside and interacting with other kids. This can also result in weight gain due to inactivity and increased snacking.[125] In
the span of 30 years (from 1963 to 1993), the percentage of American children ages 6 to 11 who were seriously overweight went
from 4.5 to 14.[126]

However, television isn't necessarily all bad. Many viewers, myself included, regard TV as a much-appreciated source of relaxation
and tune in to their favorite shows as a means of resting their bodies and recharging their minds after a long day at work or school.
TV can also help to meet emotional needs, albeit on a somewhat superficial level, as it often functions as a source of escapism and
even catharsis. In short, while I agree that watching too much television can have negative side-effects such as increasing rates of
consumption and contributing to childhood obesity, I also believe that, in moderation, it is a perfectly healthy practice that can
serve valuable functions in the lives of viewers.

Studies from the University at Buffalo and Miami University of Ohio have shown that television can also help stave off loneliness
and rejection. It follows the 'social surrogacy hypothesis', which states that humans can use technologies to provide themselves a
false sense of social belonging when there has in fact been no actual social interaction. Connecting with characters can help ease a
viewer's need to connect with others, allowing a person to feel as though his/her social needs are being met. The first study found
that subjects were less lonely while watching their favorite programs. The second study found that those who connected with the
programs on a deeply social level described the programs at further length. The third study found that subjects just thinking about
their favorite programs were buffered against drops in self-esteem and increases in negative moods and feelings of rejection. The
fourth study found that those who had written about their favorite program (as referenced in the second study) felt fewer feelings of
loneliness. The question remains, however, if this 'social surrogacy' actually fulfills social needs or simply suppresses them.[127]

Media and Television

From sitcoms that cover a wider range of materials overtime (such as divorce, mixed race relations, single parents etc.) to
questioning the acts of politicians and government acts, media helps define what “legitimate” behavior is. In 1970, 25% of
Americans reported getting their political information from the television, by 2005 that number has more than doubled to 70%
getting the majority of their information from the television. Today, between 6-8 firms control over 50% of all media coverage.
These firms include: Time Warner/AOL, Disney, Bertelsmann, Viacom, News Corp, and Vivendi. This number has changed
drastically over the past several decades, in 1981 there were 46 major firms, in 1986 there were 24, in 1990 there were 17, and in
1996 there were 11.[128]

Video and attendance of transnational fiestas

Among the transnational Mixtec community, spanning the United States and Mexico, video has become an important form of
communication across the international boundary of the border. Attendance of community fiestas associated with patron saints
days, Quinceañeras and weddings is required by close kin, especially god parents. However, for many families crossing the border
and traveling many miles is prohibitive to attending these fiestas. Since the late 1980s, video has been increasingly used to allow
distant family members to 'participate' in the fiestas from the comfort of their living rooms. In parts of California it is common to
see Tias (aunts) and comadres (friends) replaying the videotaped fiestas for years after the event occurred.[129]

https://libretexts.org/
https://creativecommons.org/licenses/by-sa/4.0/
https://socialsci.libretexts.org/@go/page/118235?pdf


8.2.25 https://socialsci.libretexts.org/@go/page/118235

Theatre
Theater is a fine art which incorporates performers, props, settings, and music to exhibit a real or fictional event. It is often
performed on a stage but can be displayed in other settings such as a black box, an elevated platform, or even a street corner. It is a
popular means of expression that has been practiced since the early days of human civilization. The earliest example of theater can
be found in the Greek city state of Athens. It was presented during festivals, religious practices, weddings, politics, etc. as a form of
entertainment and news. Theatre has been localized very well in the U.S. with most towns having their own theatres, both
professional and volunteer based. National Broadway tours make it to most major cities and most, if not all, high schools and
colleges in the nation offer some form of theatre for students.[130]

Shakespearean Theater

The works of William Shakespeare have influenced culture in a multitude of ways, from modern reinterpretations of his works to
traditional style word for word theater. Shakespeare's plays still have an effect on culture today through linguistics, with phrases
such as, "... of Shakespearean proportions" to imply something of large significance, or referring to a lover who refuses to give up
as a "Romeo." Modern Shakespearean Theater has a culture of it's own, with the various actors and writers forming a specific sub-
culture devoted to the 400 year old works. An excellent example of this is the still operating Shakespearean Theater in Ashland
Oregon, where actors and writers have gathered and created a place to express their subculture and love for the art for others.
Shakespeare's works can also be seen as argument with his satirical pieces about corrupt governments and failing kings.[131] In a
artistic sense this allowed Shakespeare to get away with criticizing politicians of his time, and perhaps helped bring satirical
writings into the limelight to make way for later prominent satirical authors.

Improvisational Theater

Improvisational Theater, also known as “Improv,” usually consists of a group or band of “players” who join in improvised
exercises or games that involve playing a part of a scene. The nature of Improv is to be spontaneous and in the moment. It is
synonymous with organized flexibility. Much like regular theaters, Improvisational Theaters will perform regular shows and
performances; highlighting the principle players. However, Improv Theater is unique since there is no set script to be rehearsed and
memorized. There may be an outline of where the director wants the show to go, but usually not. Occasionally, music and/or other
mixed visuals are added to the exercises. Often, there is a set theme involved for the exercises and/or performances: such as a
musical. If a director is necessary for the Improv performance to function, an artistic director will be utilized. Often, that director is
a former player or is currently involved in the exercises. The “directors or managers,” tend to work together in collaboration
regarding their individual responsibilities for the group. These types of organizations differ from competition-based organizations
because the competition-based organizations have a structure and organization goal preset for them. This flexible structure is
intriguing to Improv Theater groups because the members can come and go to rehearsals as they please. Rehearsals for Improv
groups concentrate more on honing their skills as Improv actors, compared to conventional play rehearsals.

Musical Theater

Musical Theater is a popular form of theatrical performance in which the dialogue of the characters are communicated and
expressed through spoken word, song, and dance. Although music has been used in theaters for centuries to magnify the audience’s
experience, Musical Theater specifically focuses on the integration of dialogue into the song and movement of the performers.
Over the course of its existence, Musicals have been related to Operas. A general way to determine the difference however, can be
through the delivery of dialogue. Whilst Operas are sung indefinitely, musicals will have an occasional spoken dialogue, dance, and
the incorporation of popular genres of music at the time. While musical plays have been being performed since ancient Greece,
modern western Musicals have only been performed since the early 20  century.

Eastern Musicals

The majority of western musicals performed today derive from Greek roots in theater and performance. However, many other
forms of musical theater existed to east in Asia such as Chinese, Japanese, and Taiwanese Operas. The first recorded Chinese opera
was known as the Canjun Opera and was supposedly performed during the Zhoa Dynasty sometime between 319 AD – 351 AD.
Another eastern form of musical theater is Noh. Noh Is the Japanese term for “talent” or “skill” and is used to describe a Japanese
musical. It has been performed since the mid-14  century and is still practiced today in specific Noh theaters. Taiwanese Opera or
Koa-á-hì is the only known form of drama to emerge from Taiwan as early as the 18  century. Most of the songs are stories and
folktales with occasional supernatural elements.
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8.3: Chapter Glossary and References

Chapter Glossary of Key Terms

Solitary Play - Children are busy playing by themselves and may not notice other children sitting or playing near them.

Impressionism - Term used to describe paintings that looked unfinished because they showed visible brushstrokes. Originated in
France in 1860's and they were used to depict the visual impression of the moment.

Cubism - Style of art started by Pablo Picasso and Georges Barque in 1907. They took ordinary shapes and broke them up into
abstract geometric forms.

Realism - Art form that consists of realistic drawings or paintings that replicate an image.

Post Impressionism - Represented both an extension of impressionism and a rejection of the style's inherit limitations.

Enculturation - Process of becoming a part of a culture.

Imitative magic - spiritual or religious attempts to manipulate natural events.

Contagious magic - Spell casting, spirit conjuring, and voodoo dolls.

Preschool - an educational system primarily found in the United States where parents can send toddler-aged children to be looked
after and taught basic "life skills" (such as socialization and sharing with others) and interact with other toddler-aged children.

Transformational/Representational - Culture guides what is appropriate and what is valuable based on assigned symbolic
meaning.
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9.1: In 1491 how many people were living in the Americas, how did they get here,
how long had they been here, and what had they accomplished?
When most of us who now live in the United States and Canada learn about the history of our homeland, material starts with
Christopher Columbus’s landing on islands in the Caribbean in 1492. Little attention is given to the thousands of years before his
arrival, to the people who had been living here and their accomplishments. Further, when information is given, it is generally a
historical or archaeological list of “first this happened, then that,” with little attention to the cultural diversity of the peoples who
lived on what many Native peoples call Turtle Island.

Columbus and his men were probably not the first Europeans (or Asians or Africans) to come to the North American continent, but
they did come with the intention to stay, and stay they, and many others following them, did. These early Europeans encountered
people as diverse and advanced as they themselves were. Those of us living in the twenty-first century are often unaware of the
linguistic and cultural diversity of the peoples who inhabited (and continue to inhabit) what we now call North America, how they
got here or how long they’ve been here. This chapter will examine those questions, looking first at the population and cultural
diversity of the First Peoples of North America previous to 1492.

How many were there?!
It is difficult to estimate populations in the fifteenth century in most parts of the world. Most people lived in small societies;
everyone knew everyone else, their families, and their ancestors. There was little reason to do a population count of how many
people, how many women, men, and children, people over or under a certain age, and their occupations. This is the type of census
now done in the United States and Canada every 10 years. A census shows not only the number of people in a society, but also how
that society changes over time. Such a census is an important source of data for governments and for future historians and
anthropologists. In the past, empires such as Rome in Europe, and the Aztec in Meso-America (present day Mexico and Central
American) conducted censuses, largely for tax or tribute purposes, but most small-scale societies had no reason to do so. So how do
we go about estimating population numbers from so long ago?

One way is to examine documents left by the Europeans (Spanish, French, English, Dutch, Russians, and many more) who came to
the Americas. There are a number of problems with this method. First, not everyone kept records. Among the French, for example,
while religious missionaries kept population counts (largely to show how many people they had converted), the voyagers who
came for animal skins to trade in Europe did not. Further, Europeans based their population estimates on people they encountered;
there is no way to estimate how many people they didn’t meet.

Which leads to another issue: various Native peoples were encountered by Europeans at different times. The Caribbean peoples
(Caribs, Tanios, Arawaks), the Meso-American peoples (Maya and Aztecs) and the many South American peoples were probably
not the first indigenous peoples to encounter the Europeans. Perhaps surprising to many Euro-Americans and Canadians, the first
Native Americans to encounter Europeans were not the peoples of the Caribbean, but the peoples of the Arctic and Sub-Arctic.
Archaeological evidence indicates the Norse established villages in Greenland and Newfoundland 1,000 years ago. For whatever
reasons, these sites were abandoned by 1500, and it is questionable these Norse sites had much impact on the Native peoples.

What is more intriguing, however, is the incidence of Native peoples from the area who somehow made it to Europe. There is
historical evidence to show that Native peoples and artifacts were found in Europe, particularly in Ireland and the northern coast of
Scotland. In the case of the artifacts, it seems they were found in the bodies of seals and other marine life. Perhaps the currents of
the Gulf Stream and storms brought what were possibly Inuit peoples to the coast of Ireland. In Lonely Voyagers, the historian Jean
Merrien notes that a man and woman were tied to wrecks that came ashore near Galway, Ireland; and that another man—
specifically described as “red and strange” and not African, came ashore on the coast of Spain in a craft that appeared to be a
hollowed-out tree. Merrien further suggests in Christopher Columbus: The Mariner and the Man, that Columbus may well have
known about these incidents and assumed the people were from Cathay (China). In the 1500s (not long after Columbus’s display of
people he had captured in the Caribbean) an Eskimo man and woman captured at sea were put on exhibition in various European
cities.

Christopher Columbus came in contact with the peoples of the Caribbean, among them the Tanios, Arawaks, and Caribs. Later,
Spanish conquerors such as Hernando Cortez conquered the peoples of Meso-America (present-day Mexico and Central America)
such as the Maya and Aztecs. The contact continued to peoples living along the eastern seaboard, to the southwestern part of the
United States, then the western coast of North America, and finally the peoples of the interior part of North America—the last to be
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encountered by Europeans. However, Native peoples did not have to have direct contact with Europeans to be affected by them.
One of the most devastating of these encounters—direct or indirect—was disease.

The peoples of the Americas had no immunity to the diseases brought by Europeans. The populations of the Americas had been
largely isolated from Europe, Africa, and Asia for thousands of years. In that time, many diseases evolved in the Old World.
Diseases like smallpox, the plague, and even diseases that are now commonplace, such as measles, mumps, and chicken pox. Over
time, the Europeans who survived these diseases, and their children, developed immunities to them. Despite surviving, they were
still carriers of the disease, and they carried it to the Americas. The Native peoples had no immunity to these diseases and many
died from the exposure. Probably far more Native peoples died from disease than in warfare with Europeans. Europeans may have
contracted diseases, such as a form of syphilis, from Native peoples as well, but the diseases passed onto the Europeans did not
seem to have had the same devastating impact.

This population lost due to disease further complicates estimating how many people lived in the Americas before the significant
European contact that followed in the wake of Columbus’s arrival. Native peoples had extensive trade routes throughout Turtle
Island. People met, traded goods, and often formed marriage alliances. As a result, trade goods often spread the European diseases
before a specific society ever encountered a European, and well before the population size could be estimated.

Starting in the nineteenth century, archaeology and the examination of burials and the material remains of a society became a tool
in helping to estimate Native populations before European contact. However, many early archaeologists didn’t just examine burials
for population estimates. In numerous instances, Native American skeletons were exhumed from burial sites and sent to various
museums in the United States, Canada, and Europe for examination and storage. Often the data accompanying these remains were
inadequate, so that now it is difficult to determine where a skeleton and other artifacts came from. Therefore, they are not very
useful in determining population size.

It must be clear by now that trying to estimate a population from more than 500 years ago can be very difficult. Estimates for North
America at that time have ranged from 8.4 million to 112.5 million. In 1976, geographer William Denevan (1992) used a
combination of techniques and data to arrive at what he called a “consensus count” of 53.9 million people in the Americas in 1491
(with a margin of error of 20%, Denevan suggests population could have ranged between 43 million to 65 million). He divides the
population into: 3.8 million for North America, 17.2 million for Mexico, 5.6 million in Central America, 3.0 million in the
Caribbean, 15.7 million in the Andes, and 8.6 million in the lowlands of South America. The largest populations coincide with the
city-state societies of the Aztecs and Maya in Mexico, and the Inca in Peru. Denevan further estimates that the First Peoples of the
Americas suffered a death toll of 89%, striking their numbers from 53.9 million to 5.6 million by the sixteenth century, as a result
of disease, warfare, and the experience of slavery (Denevan: Pristine Landscape). Some populations, like the Maya, would not
attain their pre-1492 population levels until the twentieth century. Some never have, some have become extinct. It is no wonder
Native Americans refer to their experiences at the hands of European invaders as genocide.

Why then, from the very beginning of European settlement were the Americas described as vast, empty spaces ready to be
occupied by Europeans who were feeling population pressures in their home countries? Both European governments, like the
Spanish, French and British, and private companies with royal charters, like the Virginia Bay Colony, encouraged landless people
to move and settle in the New World, where land and resources were plentiful. In part, this policy was based on relieving
population pressure and civil unrest in Europe, and partly on the need to have people to harvest the resources of the Americas.
Following the wake of the Spanish—who, it is estimated, removed $40 billion of gold and silver from Meso- and South America—
many came looking for gold, and instead found lumber, fish, animal skins, and a variety of foods not known in Europe, Asia, or
Africa (Cowan). In the long run, these resources proved to be more valuable than the gold and silver that were soon depleted.

In his books Indian Givers and Native Roots, anthropologist Jack Weatherford examines how Native Americans enriched the world
through their contributions of food and medicines. Weatherford estimates 70% to 75% of the world’s food and medicines come
from the Americas and were unknown in the Old World previous to the l500s. Euro-Americans and Canadians usually think of
tobacco, a plant used by Native Americans for religious and medical purposes, as an example of an indigenous American crop.
Early colonial farmers like John Rolfe, the husband of Pocahontas, had to hybridize the native tobacco to suit the tastes of
European smokers. More crucial were crops such as corn, beans, squash, tomatoes, potatoes, chili peppers, and chocolate. Not only
did Native Americans develop and grow these important crops, they developed various varieties to adapt to various environmental
factors. Thus they grew over 30 varieties of corn: some varieties adapted for drought, pests, and the shorter growing seasons of the
Northeast. Early conquerors of the Southwest noted the rainbow colors of corn drying on the roofs of the pueblos.

In the nineteenth century, when Americans were working to distinguish themselves from their European kin as they established
communities across the continent, they developed the concept of Manifest Destiny. This concept held that it was the destiny of
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“Americans” to occupy, settle, and civilize North America. This idea is depicted in the painting American Progress by John Gast in
which a woman holds a book leading the way west for “American” settlers, driving the indigenous (Native Americans) people
away into the darkness. Inherent within the understanding of Manifest Destiny was the belief that the Americas were vast nearly
empty lands, not an area that was home to up to 53 million people. This myth that the Americas were nearly empty lands until
Europeans got here is one that continues in the minds of Euro-Americans today. But Turtle Island, like Europe, was home to vast
array of people who harvested resources, raised families, ran their communities, traded, and sometimes fought with, other
communities.

The painting American Progress by John Gast 1872 shows a greek goddess escorting the pioneers traveling West

Painter: John Gast Date: 1872 Source: Wikipedia.org American Progress by John Gast 1872

Where do your people come from?
When Christopher Columbus returned to Spain after his first voyage to the Caribbean, he brought with him people, animals, plants,
and other artifacts he had found during his travels. A two-month journey in a small, crowded ship was no doubt very difficult for
the Caribbean natives who were unused to ocean travel. In Spain (indeed in all of Europe) their arrival caused quite an upheaval in
the way Europeans viewed the world. At this time Europeans held that the earth was about 8,000 years old (based on the
calculation of generations in the Bible), and that the world and everything in it was the same now as it was at the time of creation.
So how could Europeans account for very different animals, plants, and people that did not fit into this very ordered view of the
world?

The question of who the Native peoples of Turtle Island were and where they came from is one that various people have tried to
answer since 1492. In the 1500s there were arguments about whether these indigenous peoples were even human or had souls. The
Dominican priest Bartolome’ de Las Casas, in 1542, established (at least for the Catholic Church) that Indians were human and had
souls, that they were not a separate creation or created by the devil. But if that was so, how did they come to be in the Americas,
separated from the rest of the world?

Over the last 500 years there have been a number of highly speculative theories about where the indigenous peoples of the
Americas came from. One was that they are a remnant population from the Lost Continent of Atlantis. Another theory was that
American Indians were the descendants of western societies (Egyptian, Greek, Irish, or Welsh) sailors who were blown off-course
by storms to the Americas (were there women on these ships?). Another theory speculates that Native Americans were the
descendants of the Lost Tribes of Israel, though no explanation is given to how these tribes traveled from the deserts of the Middle
East to the Americas. More recently, some speculators like Erich von Daniken (Chariots of the Gods: 1968) have maintained that
Native Americans are the descendants of alien visitors from space who have lost the knowledge of their ancestors.

These theories are often based on the premise that Native Americans were not capable of building the monumental architecture and
art found through out the Americas. But those who encountered Native peoples early in the conquest of the Americas had no such
thoughts. Cortez, the Spanish conquistador who attacked, conquered, and destroyed much of Tenochtitlan, the capital city of the
Aztecs, was convinced the Aztecs had built the city. Cortez marveled at Tenochtitlan’s floating gardens and public baths, which
were so large that he said Rome could fit in one corner. However, he then destroyed much of it. But he didn’t think men from outer
space had built it; he knew that Aztecs had.

Archaeology has shown us how Native peoples were able to build monuments like those in Mexico; Monk’s Mound of Cahokia,
found not far from the present-day city of St. Louis; pueblos found throughout what is now the southwestern part of the United
States; and mounds found in the Mississippi and Ohio river valleys. Like people throughout the world who built monuments, they
started off small and learned as they went along.

Monks_Mound_in_July

CC-BY-SA by Skubasteve834. Monk’s Mound, a Pre-Columbian Mississippian culture earthwork, located at the Cahokia site near
Collinsville, Illinois. The concrete staircase is modern, but it is built along the approximate course of the original wooden stairs.

Drawing of the Serpent Mound Archaeological sites in Ohio by Ephraim George Squier & Edwin Hamilton Davis, Surveyer, 1836

Ephraim George Squier & Edwin Hamilton Davis, 1836. Accessed from Wikipedia.org. Drawing of the Serpent Mound
Archaeological sites in Ohio by Ephraim George Squier & Edwin Hamilton Davis, Surveyer, 1836

From the 1700s to today, amateur archaeologists and anthropologists wondered about the Native Americans they encountered and
the artifacts they found. Thomas Jefferson, for example, had an extensive collection of Native artifacts he found in Virginia. The
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poet William Cullen Bryant wrote the poem “The Prairies,” in which he postulated that the peoples who had built the monumental
architecture found in various parts of the Americas had been killed and supplanted by the more “brutish” and warlike Indian
Americans. This belief about Native Americans was commonly held by Euro-Americans well into the twentieth century.

The development of archaeology and anthropology as an academic discipline in which people are trained to gather information
with a defined set of protocols (the systematic collection and recording of data) started to develop in late nineteenth century.
Throughout the twentieth and now twenty-first century, anthropologists and archaeologists continue to gather data about the Native
peoples of the Americas. One of the big questions continues to be: Where did they come from?

The issue of where humans come from, how they developed (evolved) is one of the biggest general questions in anthropology and
archaeology. The origination of people of a particular geographic area is part of that question. Scientifically there are two ways of
looking at the evolution and migration of humans—monogenesis and polygenesis. Did humans start the evolutionary process in
one geographic area (monogenesis), or in two or more (polygenesis)? Currently the evidence suggests, and most scientists would
agree, that human (Homo sapiens) evolution started in Africa. For example, while archaeologists continue to find older and older
skeletal remains of humans in the Americas, all these remains are fully modern humans. There have been no Neanderthals, Homo
erectus, Homo hablis, nor any of the other early stages of human evolution found in the Americas.

Early populations of humans migrated from Africa to other parts of the world. In the twenty-first century we may forget that until
the 1869 construction of the Suez Canal, a thin strip of land connected Africa to Asia and Europe. So that part of the migration
pattern is relatively easy to understand, but how did people (fully modern humans like us) get across vast oceans to the Americas?

Here knowledge of geology is helpful. Unlike the Europeans of Columbus’s time, we now know the world we live in did not
always look like it does now, and it will change in the future as well. The planet Earth has gone through periods of glaciations and
melting. What is now dry land, may have been an ocean thousands of years ago. Mountains erupt and then wear down. Earth is an
ever-changing landscape. Changes in land, geology, and topography made it possible even necessary for early humans to migrate
out of Africa.

One of the oldest theories about how humans came to the Americas is based on geological evidence that suggests present-day
Alaska was connected to present day Siberia by a land bridge. This phenomenon is called the Bering Land Bridge (for the Bering
Strait, which it crosses) or Beringa.

Bering Land Bridge

CC-BY 2.5 in Tamm E, et al. Beringian Standstill and Spread of Native American Founders. PLoS ONE 2(9): e829.
doi:10.1371/journal.pone.0000829

Bering Land Bridge
The Bering Land Bridge was in existence at several different periods in the last 100,000 years: 28,000-10,000 BP (before present),
50,000-40,000 years BP and 100,000-70,000 years BP. It was over 100 miles wide at its widest point and would have been
crossable for hundreds of years before it was covered up in water and then appeared again as ocean levels rose and fell. While most
of northern North America was covered by glaciers, geological evidence suggest there might been ice-free corridors that could
have allowed for the migration of people and animals. These factors made it possible for not just people, but also plants and
animals to migrate back and forth between North America and Asia over long periods of time. It is postulated that humans came
east, while early ancestors of the horse (hyraacotherium, which was about the size of a fox) for example, went west to Asia where
they continued to migrate and evolve until they were brought back, first by the Spanish and then other Europeans.

Until recently the Bering Land Bridge was the most commonly accepted theory about how people came to the Americas. However,
new archaeological evidence continues to emerge that suggests other migratory patterns. If you looked at the map of the Bering
Land Bridge you may have speculated about another possible route to the Americas: down along the Pacific coastal areas of
present-day western Canada and the United States. Archaeologist Carole Mandrik has called this the Aboriginal Pacific Coast
Highway. Unfortunately, archaeological evidence to support this theory in most cases would now be under water, as the coastal area
of western North America has shifted. However, some archaeological evidence has been found in caves and other protected areas
along the West Coast that supports the theory of possible migration along coastal areas.

In the popular media such as the January 2000 issue of The Atlantic Monthly the article “The Diffusionists Have Landed”
speculated that people from Europe, Asia, or Africa might have been coming to the Americas by boat for long periods of time
before Columbus appeared. Archaeologists have evidence for Viking settlements in Greenland and what is now Labrador in
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Canada, but for whatever reasons these settlements did not last long. The impact of these Viking settlements on Native peoples was
probably negligible.

People could also have sailed from Asia on boats. Archaeologists now know people were migrating to and settling in Polynesia
60,000 to 80,000 years ago. Most recently some researchers have speculated that people could have sailed from Africa to the
Americas, as the ocean and wind currents are more favorable for western sailing in the Southern Hemisphere than in the Northern.

Certainly we don’t give our ancestors enough credit. They had the same three-pound brains we have. The fact that humans are still
here attests to their intelligence and ingenuity. However, just because people could have done something doesn’t mean they did. We
need archaeological or biological evidence to demonstrate that Africans or Asians sailed to the Americas. And if they did, what
impact did they have? Further archaeological inquiry will help to either prove or disprove these hypotheses.

From the story at the beginning of this section we see that Native American societies have their own beliefs about where they came
from, but not all Native American societies have the same beliefs. In 1491, over 700 languages were spoken in what is now North
America. Each one of those languages represents a different society with its own set of customs and beliefs. So there may well have
been 700 stories about each society’s origins. However, these Native stories seem to fall into two categories, and the stories at the
beginning of this section illustrate both: Emergence from the Underground and Earth Diver stories.

In Emergence stories people once lived underground. For various reasons, they embark on a journey that eventually leads them to
emerge into the above-ground world. Societies that have emergence tales are able to point out where their ancestors emerged from
the underground. In Earth Diver stories, people once lived in the Sky World above Earth, which was a great body of water with
only aquatic animals living in it. For various reasons, a pregnant woman (Sky Woman) falls from the Sky World. The water birds
see her falling and fly up to cushion her fall with their wings. They put her on the back of a turtle. An Earth Diver (often a beaver,
otter, or muskrat) dives to the bottom of the water to bring up a paw-full of earth, which Sky Woman takes and spreads over the
back of the turtle. As she does so, the Earth spreads to become the land the Natives knew. That is why many Native Americans
refer to their world as the Island on the Back of the Turtle, or Turtle Island.

How Long Ago?
The United States and Canada are young countries. Perhaps for that reason some Euro-Americans or Euro-Canadians find it very
important to be able to establish how long their ancestors have been in their respective countries. People will do extensive research
to show when a certain ancestor came to North America and from where, or which ancestors fought in the American Revolution or
the War of 1812. Native Americans tend not to worry too much about these matters; their ancestors have always been here.

But for many others, and certainly for historians, anthropologists, and archaeologists, the questions of how long people have been
here are important ones. As has already been shown, only fully modern human remains are found in the Americas, which means
migration would have occurred less than 100,000 years ago. The availability of the Bering Bridge would have been important for at
least some migrations. Geologists believe the land bridge was in existence three times in the last 100,000 years: between 28,000
and 10,000; 50,000 and 40,000; and 100,000 and 70,000 years ago. Consequently, people could have been migrating to the
Americas over different routes and at different times. Archaeological and linguistic (language) data certainly indicate this.

Archaeology has been very important in helping to determine how long people have been in the Americas, but it is far from perfect.
Archaeological research done in the nineteenth and early twentieth centuries relied on the concept of superposition to determine
how old artifacts were. This basically means that the deeper down in the ground an artifact is found, the older it is. A nineteenth-
century archaeologist would assume that artifacts found 6 inches under the ground are more recent than artifacts found a foot down.
This makes sense, except that a number of factors can disturb areas in which artifacts are found. The freezing and thawing of water
in lakes and rivers (where most early settlements are found), the freezing and thawing of the ground itself; earthquakes; and the
effects of farming, such as plowing—these all may shift layers of dirt, moving artifacts farther up or down in the ground.

In the 1950s the use of carbon 14 (radiocarbon dating) was developed for dating purposes. In this technique, the amount of carbon
14, a chemical found in all living things, is measured. When an organism dies, the amount of carbon 14 starts to decay. By
measuring the amount of carbon 14 left in the artifact, archaeologists can estimate how old an organic artifact is.

Using this technique archaeologists were able to estimate the age of a mastodon butchering area to 8,500 years. Found with the
mastodon were very unique projectile points, called Folsom Points.

The organic bones of the mastodon supplied the dating information, while finding a projectile point embedded in one of the bones
clearly indicated the animal had at least been butchered, if not killed, by the people who made the Folsom Points.
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A Folsom Point - from the Paleo-indian Lithic stage Folsom tradition. 2006. US Department of the Interior, Bureau of Land Management.

Courtesy of the U.S. Department of the Interior, the Bureau of Land Management. A Folsom Point from the Paleo-indian Lithic
stage Folsom tradition.

Clovis_Point

Courtesy of the Government of the Commonwealth of Virginia. Clovis point: Example of a Clovis fluted blade that is 11,000 years
old.

Problems associated with carbon 14 dating are that it can only be done with organic materials, so projectile points or pottery cannot
be dated. Another problem is that the testing process destroys a large part of the artifact. Archaeologists and geologists also use
potassium-argon dating which can be used to determine the age of igneous and volcanic rock. In potassium-argon dating, the
radioactive isotope of potassium 40 decays to the gas argon 40. By comparing the proportion of potassium 40 to argon 40, the date
of rocks can be determined. However, the rocks must be carefully collected, and it can be difficult to determine if any marks or
wear on the rocks are the result of human activity or natural erosion. Additionally, the standard deviations for age estimates are
very large (Fagan 1989).

Archaeologists, especially those within the subfield of bioarchaeology, have long used biological material such as skeletons,
especially skulls, to make hypotheses and draw conclusions about where Native Americans may have originated and possible
relationships to other populations. However, skeletal material is very plastic or flexible; it is changed, sometimes within a
generation, by environmental factors such as diet. So, drawing comparisons between skeletons from one continent to another, or
even on the same continent, can be tricky. However, with the ability of biologists to now isolate and study genetic material, a new
area of data is available to bioarchaeologists. In the 1980s, Glen Doran of Florida State University conducted excavations at peat
bogs at the Windover Site in Florida. The low oxygen levels and neutral pH of the bog preserved burials that were between 7,000 to
8,000 years old. Thanks to earlier research done in extracting DNA from brain tissue (see Allan Wilson 1977 and Svante Paabo
1988), Doran was able to extract DNA from the brain tissue of 60 mummies. Microbiologists discovered that the genetic material
of the brain tissue from the bog mummies varied very little, even though the bog had been used as a burial site for thousands of
years (Thomas: Skull Wars).

Research such as Doran’s leads other microbiologists and bioarchaelogists to study the genetic make-up of Native Americans. At
this time, research such as this indicates the indigenous populations of the Americas probably diverged from common genetic
ancestors between 15,000 and 40,000 years ago. Combined with what we know about geology, this divergence would have
occurred after humans came to the Americas. Data such as these helped scientists determine that the genetic differences between
Asian and Native Americans populations would have occurred between 21,000 and 42,000 years ago (Thomas).

Another type of research that can be helpful in illustrating the differences between Native American and other world populations
and how long ago they occurred is linguistics, the study of languages. Linguists have been studying the relationships between
languages for hundreds of years. Typically they analyzed sets of cognates (common words) to find language families (languages
that descend from a common proto or mother language). In this way the American anthropologist Alfred Kroeber postulated the
possibility of seven American Indian languages in the early twentieth century.

More recently Joseph Greenberg of Stanford University hypothesized three language families that he called Amerind, Na-Dene,
and Eskimo-Aleut. He suggests that the Eskimo-Aleut and Na-Dane speaking populations had arrived in the Americas more
recently than the Amerind-speaking populations. Greenberg thinks that the speakers of Amerind would be responsible for the
Clovis projective points found by archaeologists. However, many experts in Native American languages discount Greenberg’s (an
expert in African languages) hypothesis.

Attempts to merge theories from archaeology, microbiology, and linguistics to make hypotheses about the origin and time of
migrations to the Americas have run into much criticism, largely because the data used by these sciences are so very different. The
data from archaeology and geology can be very useful, as can data from archaeology and microbiology. But including linguistics
can be very problematic, as languages can be both conservative (resistant to change) and flexible. The rate of language change can
be dependent on a number of factors; including how many other populations and languages one society encountered, and if that
society decided to use language as a means to maintain cultural identity in the wake of encountering other cultures, or to
incorporate new words and phrases as has often been done in our English language.

However biological, archaeological, geographic, and linguistic evidence indicates that the peoples of the Americas have been a
unique population for more than 10,000 years. Peoples from other parts of the world may have found their way to the Americas,
but there is no evidence these visitors had any impact on the peoples or the societies already here until the events of 1492.
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It is interesting that the questions about how long Native Americans have been in the Americas, and what other populations may
have influenced them, is such a hot issue of debate, especially in the popular media. In Europe, Germans or Spaniards seldom have
to defend how long ago their ancestors arrived in Europe. If asked, they would probably say their ancestors were always in Europe,
just as Native Americans would say their ancestors were always in the Americas. However, with the exception of the Basque
people, the ancestors of Europeans migrated to Europe as well, many of them in time frames similar to that of the migrations to the
Americas. This shows us the mobility of those ancestors and raises questions about why they migrated. It doesn’t call into doubt
the identity or sovereignty of those peoples. Like questions about how many people were in the Americas in 1491, the subtext of
such questions by Euro-Americans about how long ago Native Americans got here can be, “Well, they weren’t here that long ago.
They are immigrants, just like us.” Like the concept of Manifest Destiny this underlying message undermines the validity of Native
American claims for sovereignty.

More interesting questions than how long have people been in the Americas, and how many were here in 1491 are: What did they
do once they got here? How did those societies organize their kin groups? What resources did they have? What was their political
organization? Were the roles of women and men similar or very different? What were their religious beliefs? What did their
expressive culture (art) sound like and look like? How did those societies survive (or not) their encounters with Europeans and
Euro-Americans? What do Native American societies look like today? These questions, and many more, will be addressed in the
following chapters.

This page titled 9.1: In 1491 how many people were living in the Americas, how did they get here, how long had they been here, and what had
they accomplished? is shared under a CC BY-NC-SA license and was authored, remixed, and/or curated by Susan A. Stebbins.

1.1: In 1491 how many people were living in the Americas, how did they get here, how long had they been here, and what had they
accomplished? by Susan A. Stebbins is licensed CC BY-NC-SA 4.0.
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9.2: Suggested Question
What theories do you have about how humans came to the Americas? Are you familiar with the book Chariots of the Gods?
Have you heard other theories about how other non-Native American peoples came to the Americas and what influence they
had? Why would aboriginal people be upset by these theories?
Much of the discussion about the impact or influence of Europeans, Asians, or possible extraterrestrials on Native American
societies focuses on the building of monumental architecture like that found among the Incas in Peru, the Mayas and Aztecs in
Mexico and Central America, the pueblos in the southwestern United States, and mounds in the Ohio and Mississippi river
valleys. Yet monumental architecture is found everywhere around the world. Why do you think the idea that indigenous
Americans did not build monumental architecture persists?
The Human Genome Project is attempting to gather DNA from people across the world to “map” genetic differences and
similarities. Despite the scientific importance of DNA research, most indigenous Americans are opposed to being part of such a
study. Why do you think this is so?
What is genocide? In what context have you heard this word before? The application of the word genocide to the experiences of
the indigenous peoples of the Americas after European contact is controversial. Why do you think this is so?

Many families have members who are involved in genealogical research. What do you know about the origins and history of
your family? Why do you think genealogical research is important to some people? Why would genealogical research be
difficult for people of Native American ancestry?

This page titled 9.2: Suggested Question is shared under a CC BY-NC-SA license and was authored, remixed, and/or curated by Susan A.
Stebbins.

1.2: Suggested Question by Susan A. Stebbins is licensed CC BY-NC-SA 4.0.
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9.3: Suggested Resources
Good references for pre-European contact indigenous populations and environments is The Pristine Landscape by William
Denevan, published in The Wilderness Debate, edited by J. Baird Callicott and Michael P. Nelson, and The First Americans: In
Pursuit of America’s Greatest Mystery, by J.M. Adovasio with Jake Page.

Carole Mandryk’s article “Invented Traditions and the Ultimate American Origin Myth: In the beginning…there was an ice free-
corridor,” in The Settlement of the American Continents, edited by C. Michael Barton, et al., is an excellent presentation of recent
archeological investigations into alternative indigenous migration routes and dates to the Americas, as well as Quest for the Lost
Land, by Renee Hetherington et.al. that appeared in the February 2004 issue of Geotimes.

Windover: Multidisciplinary Investigation of an Early Archaic Florida Cemetery, by Glen Doran, is an excellent presentation of
archaeological and biological evidence about a unique Native American burial site.

The article “How Columbus Sickened the World: Why Were Native Americans so Vulnerable to the Diseases European Settlers
Brought With Them,” by D.J. Meltzer (New Scientist, 1992:30-38) is a good summary of the consequences of European diseases in
the New World.

For more information about Bartolome’ de las Casas, an accessible article is “Prophet and Apostle: Bartolome’ de las Casas and the
Spiritual Conquest of America,” in Christianity and Missions: 1450-1800 edited by J.S. Cummins.

American Indian Population Recovery in the 20th Century by Nancy Shoemaker, is a good historical discussion of indigenous
population loss and recovery.

In addition to the archaeology resources cited in the Introduction, An Introduction to Archaeology,by Brain Fagan, is a good
presentation of how archaeology is done, with particular reference to North America.

If your library has a copy of the pricey American Indian Linguistics and Literatures by William Bright (English publication by
Mouton de Gruyter, 1984) it is an excellent source of information about American Indian languages.

The Oldest Europeans: Who are we? Where do we come from? What made European women different? by J.F. del Giorgio,
discusses human migrations to Europe and the history of the Basque people.

There of a number of websites (many of them free) which help people in doing genealogical research about their families.

This page titled 9.3: Suggested Resources is shared under a CC BY-NC-SA license and was authored, remixed, and/or curated by Susan A.
Stebbins.

1.3: Suggested Resources by Susan A. Stebbins is licensed CC BY-NC-SA 4.0.
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9.4: The Haudenosaunee (Iroquois) Creation Story
Long, long ago, the earth was deep beneath the water. There was a great darkness because no sun or moon or stars shone. The only
creatures living in this dark world were water animals such as the beaver, muskrat, duck, and loon.

Far above the water-covered earth was the Land of the Happy Spirits, where the Great Spirit dwelled. In the center of this upper
realm was a giant apple tree with roots that sank deep into the ground.

One day the Great Spirit pulled the tree up from its roots, creating a great pit in the ground. The Great Spirit called to his daughter,
who lived in the Upper World. He commanded her to look into the pit. The young woman did as she was told and peered through
the hole. In the distance, she saw the Lower World covered by water and clouds.

The Great Spirit spoke to his daughter, telling her to go down into the world of darkness. He then tenderly picked her up and
dropped her into the hole. The woman, who would be called Sky Woman, by those creatures watching her fall, began to slowly float
downward.

As Sky Woman continued her descent, the water animals looked up. Far upon them they saw a great light that was Sky Woman. The
animals were initially afraid of the light emanating from her. In their fear they dove deep beneath the water.

The animals eventually conquered their fear and came back up to the surface. Now they were concerned about the woman, and
what would happen to her when she reached the water.

The beaver told the others that they must find a dry place for her to rest upon. The beaver plunged deep beneath the water in
search of earth. He was unsuccessful. After a time, his dead body surfaced to the top of the water.

The loon was the next creature to try to find some earth. He too was unsuccessful. Many others tried, but each animal failed. At
last, the muskrat said he would try. When his dead body floated to the top, his little claws were clenched tight. The others opened
his claws and found a little bit of earth.

The water animals summoned a great turtle and patted the earth upon its back. At once the turtle grew and grew, as did the amount
of earth. This earth became North America, a great island.

During all this time, Sky Woman continued her gentle fall. The leader of the swans grew concerned as Sky Woman’s approach grew
imminent. He gathered a flock of swans that flew upward and allowed Sky Woman to rest upon their back. With great care they
placed her upon the newly formed earth.

Soon after her arrival Sky Woman gave birth to twins. The first born became known as the Good Spirit. The other twin caused his
mother so much pain that she died during his birth. He was to be known as the Evil Spirit.

The Good Spirit took his mother’s head and hung it in the sky and it became the sun. The Good Spirit also fashioned the stars and
moon from his mother’s body. He buried the remaining parts of Sky Woman under the earth. Thus, living things may always find
nourishment from the soil for it springs from Mother Earth.

While the Good Spirit provided light, the Evil Spirit created the darkness. The Good Spirit created many things, but each time his
brother would attempt to undo his good work.

The Good Spirit made the tall and beautiful trees, including the pines and hemlock. The Evil Spirit, to be contrary, stunted some
tress or put gnarls and knots in their trunks. Other trees he covered in thorns or poisoned their fruit.

The Good Spirit made bear and deer. The Evil Spirit made poisonous animals such as lizards and serpents to destroy the animals
created by his brother.

When the Good Spirit made springs and streams of pure crystal water, the Evil Spirit poisoned some and placed snakes in others.
The Good Spirit made beautiful rivers. The Evil Spirit pushed rocks and dirt into the rivers creating swift and dangerous currents.

Everything the Good Spirit made his wicked brother attempted to destroy.

After the Good Spirit completed the earth, he created man out of red clay. Placing man upon the earth, the Good Spirit instructed
the man about how he should live. The Evil Spirit made a monkey out of sea foam.

Upon completion of his work, the Good Spirit bestowed a protecting spirit upon all of his creations. This done, he called his
brother and told him he must cease making trouble. The Evil Spirit emphatically refused. The Good Spirit became enraged at his
brother’s wickedness. He challenged his evil twin to combat. The winner would be the ruler of the world.
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For their weapons they used the thorns of the giant apple tree. The battle raged for many days. The Good Spirit triumphed,
overcoming his evil brother. The Good Spirit took his place as ruler of the earth and banished his brother to a dark cave under the
ground. In this cave the Evil Spirit was to remain.

Keller George, Oneida Wolf Clan, from the storytelling 
of his maternal great-grandmother.
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9.5: The Jicarilla Apache Genesis Story
In the beginning the earth was covered with water, and all living things were below in the underworld. Then people could talk, the
animals could talk, the trees could talk, and the rocks could talk.

It was dark in the underworld, and eagle plumes were used for torches. The people and animals that go about by day wanted more
light but the night animals—the bear, the panther, and the owl—wanted darkness. After a long argument they agreed to play the
thimble-and-button game, and if the day animals won there would be light, but if the night animals won it would always be dark.

The game began. The magpie and the quail, who love the light and have sharp eyes, watched until they could see the button
through the thin wood of the hollow stick that served as a thimble. This told the people where the button was, and in the first round,
the people won. The morning star came out and the black bear ran and hid in the darkness. They played again, and the people
won. It grew brighter in the east and the brown bear ran and hid in a dark place. They played a third time, and the people won. It
grew brighter in the east and the mountain lion slunk away into the darkness. They played a fourth time, and again the people won.
The sun came up in the east, and it was day, the owl flew away and hid.

Even though it was light now, the people still didn’t see much because they were underground. But the sun was high enough to look
through a hole and discover that there was another world—this earth. He told the people. And they all wanted to go up there. They
built four mounds to help them reach the upper world. In the east they mounded the soil and planted it with all kinds of fruits and
berries that were colored black. In the south they heaped up another mound and planted all kinds of fruits that were blue. In the
west they built a mound that they planted with yellow fruits. In the north they planted the mound with fruits of variegated colors.

The mounds grew into mountains and the bushes blossomed, fruited, and produced ripened berries. One day two girls climbed up
to pick berries and gather flowers to tie in their hair. Suddenly the mountains stopped growing …

The mountains stopped growing while their tops were still a long way from the upper world. So the people tried laying feathers
crosswise to make a ladder, but the feathers broke under their weight. The people made a second ladder of larger feathers, but
again they were too weak. They made a third ladder of eagle feathers, but even these would not bear much weight. Then a buffalo
came and offered his right horn, and three others also contributed their right horns. The horns were strong and straight, and with
them the people were able to climb up through the hole to the surface of the earth. But the weight of those humans bent the buffalo
horns, which have been curved ever since

Now the people fastened the sun and moon with spider threads so that they could not get away, and sent them up into the sky to give
light. And since water covered the whole earth, four storms went to roll the waters away. The black storm blew to the east and
rolled up the waters into the eastern ocean. The blue storm blew to the south and rolled up the waters in that direction. The yellow
storm rolled up the waters in the west, and the varicolored storm went to the north and rolled up the waters there. So the tempests
formed the four oceans in the east, the south, the west, and the north. Having rolled up the waters, the storms returned to where the
people were waiting, grouped around the mouth of the hole.

The Polecat first went out, when the ground was still soft, and his legs sank in the black mud and have been black ever since. They
sent the Tornado to bring him back, because it wasn’t time. The badger went out, but he too sank in the mud and got black legs, and
Tornado called him back. Then the beaver went out, walking through the mud and swimming through the water, and at once began
to build a dam to save the water still remaining in the pools. When he did not return, Tornado found him and asked why he had not
come back.

“Because I wanted to save the water for the people to drink,” said the beaver.

“Good,” said Tornado, and they went back together. Again the people waited, until at last they send out the gray crow to see if the
time had come. The crow found the earth dry, and many dead frogs, fish, and reptiles lying on the ground. He began picking out
their eyes and did not return until Tornado was sent after him. The people were very angry when they found he had been eating
carrion, and they changed his color to black.

But now the earth was all dry except for the four oceans and the lake in the center, where the beaver had dammed up the waters.
All the people came up. They traveled east until they arrived at the ocean; then they turned around south until they came again to
the ocean; then they went west to the ocean, and then they turned north. And as they went, each tribe stopped where it wanted to.
But the Jicarillas continued to circle around the hole where they had come up from the underworld. Three times they went around
it, when the Ruler became displeased and asked them where they want to stop. They said, “In the middle of the earth.” So he led
them to a place very near Taos and left them, and there near the Taos Indians, the Jicarillas made their home.
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Collected by James Mooney in the 1890s (Erdoes and Ortiz)
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CHAPTER OVERVIEW

10: Gender and Sexuality
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10.1: Gender and Sexuality (Mukhopadhyay, Blumenfield, Harper and Gondek)
Gender and Sexuality

Carol C. Mukhopadhyay, San Jose State University

carol.mukhopadhyay@sjsu.edu

http://www.sjsu.edu/people/carol.mukhopadhyay

Tami Blumenfield, Furman University

tami.blumenfield@furman.edu

www.furman.edu/academics/asianstudies/meet-our-faculty/Pages/Tami-Blumenfield.aspx
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with Susan Harper, Texas Woman’s University 
susanharperteaches@gmail.com

and

with Abby Gondek

abbygondek@outlook.com

http://fiu.academia.edu/AbbyGondek

https://www.facebook.com/abby.gondek

Identify ways in which culture shapes sex/gender and sexuality.
Describe ways in which gender and sexuality organize and structure the societies in which we live.
Assess the range of possible ways of constructing gender and sexuality by sharing examples from different cultures,
including small-scale societies.
Analyze how anthropology as a discipline is affected by gender ideology and gender norms.
Evaluate cultural “origin” stories that are not supported by anthropological data.

INTRODUCTION: SEX AND GENDER ACCORDING TO ANTHROPOLOGISTS1
Anthropologists are fond of pointing out that much of what we take for granted as “natural” in our lives is actually cultural—it is
not grounded in the natural world or in biology but invented by humans.2 Because culture is invented, it takes different forms in
different places and changes over time in those places. Living in the twenty-first century, we have witnessed how rapidly and
dramatically culture can change, from ways of communicating to the emergence of same-sex marriage. Similarly, many of us live
in culturally diverse settings and experience how varied human cultural inventions can be.

We readily accept that clothing, language, and music are cultural—invented, created, and alterable—but often find it difficult to
accept that gender and sexuality are not natural but deeply embedded in and shaped by culture. We struggle with the idea that the
division of humans into two and only two categories, “male” and “female,” is not universal, that “male” and “female” are cultural
concepts that take different forms and have different meanings cross-culturally. Similarly, human sexuality, rather than being
simply natural is one of the most culturally significant, shaped, regulated, and symbolic of all human capacities. The concept of
humans as either “heterosexual” or “homosexual” is a culturally and historically specific invention that is increasingly being
challenged in the United States and elsewhere.

Part of the problem is that gender has a biological component, unlike other types of cultural inventions such as a sewing machine,
cell phone, or poem. We do have bodies and there are some male-female differences, including in reproductive capacities and roles,
albeit far fewer than we have been taught. Similarly, sexuality, sexual desires and responses, are partially rooted in human natural
capacities. However, in many ways, sexuality and gender are like food. We have a biologically rooted need to eat to survive and we
have the capacity to enjoy eating. What constitutes “food,” what is “delicious” or “repulsive,” the contexts and meanings that
surround food and human eating—those are cultural. Many potentially edible items are not “food” (rats, bumblebees, and cats in
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the United States, for example), and the concept of “food” itself is embedded in elaborate conventions about eating: how, when,
with whom, where, “utensils,” for what purposes? A “romantic dinner” at a “gourmet restaurant” is a complex cultural invention.

In short, gender and sexuality, like eating, have biological components. But cultures, over time, have erected complex and elaborate
edifices around them, creating systems of meaning that often barely resemble what is natural and innate. We experience gender and
sexuality largely through the prism of the culture or cultures to which we have been exposed and in which we have been raised.

In this chapter, we are asking you to reflect deeply on the ways in which what we have been taught to think of as natural, that is,
our sex, gender, and our sexuality, is, in fact, deeply embedded in and shaped by our culture. We challenge you to explore exactly
which, if any, aspects of our gender and our sexuality are totally natural.

One powerful aspect of culture, and a reason cultural norms feel so natural, is that we learn culture the way we learn our native
language: without formal instruction, in social contexts, picking it up from others around us, without thinking. Soon, it becomes
deeply embedded in our brains. We no longer think consciously about what the sounds we hear when someone says “hello” mean
unless we do not speak English. Nor is it difficult to “tell the time” on a “clock” even though “time” and “clocks” are complex
cultural inventions.

The same principles apply to gender and sexuality. We learn very early (by at least age three) about the categories of gender in our
culture—that individuals are either “male” or “female” and that elaborate beliefs, behaviors, and meanings are associated with each
gender. We can think of this complex set of ideas as a gender ideology or a cultural model of gender. All societies have gender
ideologies, just as they have belief systems about other significant areas of life, such as health and disease, the natural world, and
social relationships, including family. For an activity related to this section, see Activity 1.

Foundations of the Anthropology of Gender
Gender Ideologies, Biology, and Culture

Gender vs. Sex

Words can reveal cultural beliefs. A good example is the term “sex.” In the past, sex referred both to sexuality and to someone’s
biologic sex: male or female. Today, although sex still refers to sexuality, “gender” now means the categories male, female, or
increasingly, other gender possibilities. Why has this occurred?

The change in terminology reflects profound alterations in gender ideology in the United States (and elsewhere). In the past,
influenced by Judeo-Christian religion and nineteenth and twentieth century scientific beliefs, biology (and reproductive capacity)
was literally considered to be destiny. Males and females, at least “normal” males and females, were thought to be born with
different intellectual, physical, and moral capacities, preferences, tastes, personalities, and predispositions for violence and
suffering.3

Ironically, many cultures, including European Christianity in the Middle Ages, viewed women as having a strong, often
“insatiable” sexual “drive” and capacity. But by the nineteenth century, women and their sexuality were largely defined in
reproductive terms, as in their capacity to “carry a man’s child.” Even late-twentieth-century human sexuality texts often referred
only to “reproductive systems,” to genitals as “reproductive” organs, and excluded the “clitoris” and other female organs of sexual
pleasure that had no reproductive function. For women, the primary, if not sole, legitimate purpose of sexuality was reproduction.4

Nineteenth and mid-twentieth century European and U.S. gender ideologies linked sexuality and gender in other ways.5 Sexual
preference—the sex to whom one was attracted—was “naturally” heterosexual, at least among “normal” humans, and “normal,”
according to mid-twentieth century Freudian-influenced psychology, was defined largely by whether one adhered to conventional
gender roles for males and females. So, appropriately, “masculine” men were “naturally” attracted to “feminine” women and vice
versa. Homosexuality, too, was depicted not just as a sexual preference but as gender-inappropriate role behavior, down to gestures
and color of clothing.6 This is apparent in old stereotypes of gay men as “effeminate” (acting like a female, wearing “female”
fabrics such as silk or colors such as pink, and participating in “feminine” professions like ballet) and of lesbian women as “butch”
(cropped hair, riding motorcycles, wearing leather—prototypical masculinity). Once again, separate phenomena—sexual
preference and gender role performance—were conflated because of beliefs that rooted both in biology. “Abnormality” in one
sphere (sexual preference) was linked to “abnormality” in the other sphere (gendered capacities and preferences).

In short, the gender and sexual ideologies were based on biological determinism. According to this theory, males and females were
supposedly born fundamentally different reproductively and in other major capacities and preferences and were “naturally”
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(biologically) sexually attracted to each other, although women’s sexual “drive” was not very well developed relative to men’s and
was reproductively oriented.

Rejecting Biological Determinism

Decades of research on gender and sexuality, including by feminist anthropologists, has challenged these old theories, particularly
biological determinism. We now understand that cultures, not nature, create the gender ideologies that go along with being born
male or female and the ideologies vary widely, cross-culturally. What is considered “man’s work” in some societies, such as
carrying heavy loads, or farming, can be “woman’s work” in others. What is “masculine” and “feminine” varies: pink and blue, for
example, are culturally invented gender-color linkages, and skirts and “make-up” can be worn by men, indeed by “warriors.” Hindu
deities, male and female, are highly decorated and difficult to distinguish, at least by conventional masculinist U.S. stereotypes (see
examples and Figures 1 and 2).

Women can be thought of as stronger (“tougher,” more “rational”) than men. Phyllis Kaberry, an anthropologist who studied the
Nsaw of Cameroon in the 1940s, said males in that culture argued that land preparation for the rizga crop was “a woman’s job,
which is too strenuous for the men” and that “women could carry heavy loads because they had stronger foreheads.”7 Among the
Aka who live 
 
in the present-day Central African Republic, fathers have close, intimate, relationships with infants, play major roles in all aspects
of infant-care, and can sometimes produce breast milk.8 As for sexual desires, research on the human sexual response by William
H. Masters and Virginia E. Johnson established that men and women have equal biological capacities for sexual pleasure and
orgasm and that, because males generally ejaculate simultaneously with orgasm, it is easier for women than men to have multiple
orgasms.9
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Gender: A Cultural Invention and a Social Role

One’s biologic sex is a different phenomenon than one’s gender, which is socially and historically constructed.10 Gender is a set of
culturally invented expectations and therefore constitutes a role one assumes, learns, and performs, more or less consciously. It is
an “identity” one can in theory choose, at least in some societies, although there is tremendous pressure, as in the United States, to
conform to the gender role and identity linked to your biologic sex.

This is a profound transformation in how we think about both gender and sexuality. The reality of human biology is that males and
females are shockingly similar.11 There is arguably more variability within than between each gender, especially taking into
account the enormous variability in human physical traits among human populations globally.12 Notice, for example, the
variability in height in the two photos of U.S. college students shown in Figures 3 and 4. Which gender is “taller”? Much of what
has been defined as “biological” is actually cultural, so the possibilities for transformation and change are nearly endless! That can
be liberating, especially when we are young and want to create identities that fit our particular configuration of abilities and
preferences. It can also be upsetting to people who have deeply internalized and who want to maintain the old gender ideology.

The Gender Binary and Beyond

We anthropologists, as noted earlier, love to shake up notions of what is “natural” and “normal.” One common assumption is that
all cultures divide human beings into two and only two genders, 
 
a binary or dualistic model of gender. However, in some cultures gender is more fluid and flexible, allowing individuals born as
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one biologic sex to assume another gender or creating more than two genders from which individuals can select. Examples of non-
binary cultures come from pre-contact Native America. Anthropologists such as Ruth Benedict long ago identified a fairly
widespread phenomenon of so-called “two-spirit” people, individuals who did not comfortably conform to the gender roles and
gender ideology normally associated with their biologic sex. Among the pre-contact Zuni Pueblo in New Mexico, which was a
relatively gender-egalitarian horticultural society, for example, individuals could choose an alternative role of “not-men” or “not-
women.” A two-spirited Zuni man would do the work and wear clothing normally associated with females, having shown a
preference for female-identified activities and symbols at an early age. In some, but not all cases, he would eventually marry a man.
Early European ethnocentric reports often described it as a form of homosexuality. Anthropologists suggested more-complex
motivations, including dreams of selection by spirits, individual psychologies, biological characteristics, and negative aspects of
male roles (e.g., warfare). Most significantly, these alternative gender roles were acceptable, publicly recognized, and sometimes
venerated.13

Less is known about additional gender roles available to biological women, although stories of “manly hearted women” suggest a
parallel among some Native American groups. For example, a Kutenai woman known to have lived in 1811 was originally married
to a French-Canadian man but then returned to the Kutenai and assumed a male gender role, changing her name to Kauxuma
nupika (Gone-to-the-Spirits), becoming a spiritual prophet, and eventually marrying a woman.14
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A well-known example of a non-binary gender system is found among the Hijra in India. Often called a third gender, these
individuals are usually biologically male but adopt female clothing, gestures, and names; eschew sexual desire and sexual activity;
and go through religious rituals that give them certain divine powers, including blessing or cursing couples’ fertility and
performing at weddings and births. Hijra may undergo voluntary surgical removal of genitals through a “nirvan” or rebirth
operation. Some hijra are males born with ambiguous external genitals, such as a particularly small penis or testicles that did not
fully descend.15

Research has shown that individuals with ambiguous genitals, sometimes called “intersex,” are surprisingly common. Martha Ward
and Monica Edelstein estimate that such intersex individuals constitute five percent of human births.16 So what are cultures to do
when faced with an infant or child who cannot easily be “sexed?” Some cultures, including the United States, used to force children
into one of the two binary categories, even if it required surgery or hormone therapy. But in other places, such as India and among
the Isthmus Zapotec in southern Oaxaca, Mexico, they have instead created a third gender category that has an institutional identity
and role to perform in society.17

These cross-cultural examples demonstrate that the traditional rigid binary gender model in the United States is neither universal
nor necessary. While all cultures recognize at least two biological sexes, usually based on genitals visible at birth, and have created
at least two gender roles, many cultures go beyond the binary model, offering a third or fourth gender category. Other cultures
allow individuals to adopt, without sanctions, a gender role that is not congruent with their biological sex. In short, biology need
not be destiny when it comes to gender roles, as we are increasingly discovering in the United States.

Variability among Binary Cultures

Even societies with a binary gender system exhibit enormous variability in the meanings and practices associated with being male
or female. Sometimes male-female distinctions pervade virtually all aspects of life, structuring space, work, social life,
communication, body decoration, and expressive forms such as music. For instance, both genders may farm, but may have separate
fields for “male” and “female” crops and gender-specific crop rituals. Or, the village public space may be spatially segregated with
a “men’s house” (a special dwelling only for men, like a “men’s club”) and a “women’s house.” In some societies, such as the
Sambia of New Guinea, even when married couples occupy the same house, the space within the house is divided into male and
female areas.18

Women and men can also have gender-specific religious rituals and deities and use gender-identified tools. There are cases of
“male” and “female” foods, rains, and even “languages” (including words, verb forms, pronouns, inflections, and writing systems;
one example is the Nu Shu writing system used by some women in parts of China in the twentieth century).19 Gender ideologies
can emphasize differences in character, capacities, and morality, sometimes portraying males and females as “opposites” on a
continuum.

In societies that are highly segregated by gender, gender relationships sometimes are seen as hostile or oppositional with one of the
genders (usually female) viewed as potentially threatening. Female bodily fluids, such as menstrual blood and vaginal secretions,
can be dangerous, damaging to men, “impure,” and “polluting,” especially in ritual contexts. In other cases, however, menstrual
blood is associated with positive power. A girl’s first menstruation may be celebrated publicly with elaborate community rituals, as
among the Bemba in southern Africa, and subsequent monthly flows bring special privileges.20 Men in some small-scale societies
go through ritualized nose-bleeding, sometimes called “male menstruation,” though the meanings are quite complex.21

Gender Relations: Separate and Unequal

Of course, gender-differentiation is not unique to small-scale societies like the Sambia. Virtually all major world religions have
traditionally segregated males and females spatially and “marked” them in other ways. Look at eighteenth- and nineteenth- century
churches, which had gender-specific seating; at contemporary Saudi Arabia, Iranian, and conservative Malaysian mosques; and at
Orthodox Jewish temples today in Israel and the United States.

Ambivalence and even fear of female sexuality, or negative associations with female bodily fluids, such as menstrual blood, are
widespread in the world’s major religions. Orthodox Jewish women are not supposed to sleep in the same bed as their husbands
when menstruating. In Kypseli, Greece, people believe that menstruating women can cause wine to go bad.22 In some Catholic
Portuguese villages, menstruating women are restricted from preparing fresh pork sausages and from being in the room where the
sausages are made as their presence is believed to cause the pork to spoil. Contact with these women also supposedly wilts plants
and causes inexplicable movements of objects.23 Orthodox forms of Hinduism prohibit menstruating women from activities such
as cooking and attending temple.
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These traditions are being challenged. A 2016 British Broadcasting Company (BBC) television program, for example, described
“Happy to Bleed,” a movement in India to change negative attitudes about menstruation and eliminate the ban on menstruating-age
women entering the famous Sabriamala Temple in Kerala.24

Emergence of Public (Male) vs. Domestic (Female) Spheres

In large stratified and centralized societies—that is, the powerful empires (so-called “civilizations”) that have dominated much of
the world for the past several thousand years—a “public” vs. “private” or “domestic” distinction appears. The public, extra-family
sphere of life is a relatively recent development in human history even though most of us have grown up in or around cities and
towns with their obvious public spaces, physical manifestations of the political, economic, and other extra-family institutions that
characterize large-scale societies. In such settings, it is easy to identify the domestic or private spaces families occupy, but a similar
public-domestic distinction exists in villages. The public sphere is associated with, and often dominated by, males. The domestic
sphere, in contrast, is primarily associated with women—though it, too, can be divided into male and female spheres. In India, for
example, where households frequently consist of multi-generational groups of male siblings and their families, there often are
“lounging” spaces where men congregate, smoke pipes, chat, and meet visitors. Women’s spaces typically focus around the kitchen
or cooking hearth (if outside) or at other sites of women’s activities.25 In some cases, an inner court is the women’s area while the
outer porch and roads that connect the houses are male spaces. In some Middle Eastern villages, women create over-the-roof paths
for visiting each other without going “outside” into male spaces.26

The gender division between public and private/domestic, however, is as symbolic as it is spatial, often emphasizing a gender
ideology of social separation between males and females (except young children), social regulation of sexuality and marriage, and
male rights and control over females (wives, daughters, sisters, and mothers). It manifests as separate spaces in mosques, sex-
segregated schools, and separate “ladies compartments” on trains, as in India (Figure 5).

Of course, it is impossible to separate the genders completely. Rural women pass through the more-public spaces of a village to
fetch water and firewood and to work in agricultural fields. Women shop in public markets, though that can be a “man’s job.” As
girls more often attend school, as in India, they take public transportation and thus travel through public “male” spaces even if they
travel to all-girl schools (Figure 6). At college, they can be immersed in and even live on campuses where men predominate,
especially if they are studying engineering, computer science, or other technical subjects (Figure 7).  
 
This can severely limit Indian girls’ educational and occupational choices, particularly for girls who come from relatively
conservative families or regions.27
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One way in which women navigate “male” spaces is by adopting routes, behavior (avoiding eye contact), and/or clothing that
create separation.28 The term “purdah,” the separation or segregation of women from men, literally means “veiling,” although
other devices can be used. In nineteenth century Jaipur, Rajasthan, royal Rajput women inhabited the inner courtyard spaces of the
palace. But an elaborate false building front, the hawa mahal, allowed them to view the comings and goings on the street without
being exposed to the public male gaze.

As demand for educating girls has grown in traditionally sexually segregated societies, all-girl schools have been constructed (see
Figure 6), paralleling processes in the late nineteenth and early twentieth century in the United States. At the university level,
however, prestigious schools that offer high-demand subjects such as engineering often have historically been all-male, excluding
women as Harvard once did.29 In other cases, there are no female faculty members teaching traditionally male subjects like
engineering at all-women colleges. In Saudi Arabia, women’s universities have taught courses using closed-circuit television to
avoid violating norms of sexual segregation, particularly for young, unmarried women.30 In countries such as India, gynecologists
and obstetricians have been predominantly female, in part because families object to male doctors examining and treating women.
Thus, in places that do not have female physicians, women’s health can suffer.

Sanctions, Sexuality, Honor, and Shame

Penalties for deviating from the rules of social separation vary across and within cultures. In small communities, neighbors and
extended family kin can simply report inappropriate behavior, especially between unmarried young adults, to other family
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members. More severe and sometimes violent responses by family members can occur, especially if the family’s “honor” is
involved—that is, if the young adults, especially girls, engage in activities that would “shame” or dishonor the family. Honor and
shame are complex concepts that are often linked to sexuality, especially female sexuality, and to behavior by family members that
involves or hints at sexual impropriety. The Turkish film Mustang, nominated for the 2016 best foreign film Academy Award,
offers a good illustration of how concepts of sexualized honor and shame operate.

We hear in the news of “honor killings” carried out by conservative Muslims in countries such as Pakistan and powerfully
portrayed in documentaries such as A Girl in the River: The Price of Forgiveness (2015).31 But it is not just Islam. Some orthodox
sectors of major religions, including Christianity, Judaism, and Hinduism, may hold similar views about “honor” and “shame” and
impose sometimes violent sanctions against those who violate sexuality-related codes. The brutal 2012 gang rape-murder of a
young woman on a bus in Delhi, though perpetrated by strangers, was rationalized by the men who committed the crime (and their
defense attorney) as a legitimate response to the woman’s “shameful” behavior—traveling on a bus at night with a male friend,
implying sexual impropriety.32

Social separation, sex-segregated schools, and penalties for inappropriate sexual behavior have also existed in the United States and
Europe, especially among upper-strata women for whom female “purity” was traditionally emphasized. Chastity belts in Europe,
whether or not actually used, symbolized the idea that a woman’s sexuality belonged solely to her husband, thus precluding her
from engaging not only in premarital and extra-marital sex but also in masturbation (Figure 8).33 In Nathaniel Hawthorne’s The
Scarlet Letter, set in mid-sixteenth century Massachusetts, Hester was forced to wear a scarlet A on her dress and to stand on a
public scaffold for three hours a day, a relatively nonviolent but powerful form of shaming and punishment. Stoning women to
death for sexually inappropriate behavior, especially adultery, and other violent sanctions may have occurred in some European
Christian and Jewish communities.

Rape, so frequent in warfare past and present, also can bring shame to the victim and her family, particularly in sexually
conservative societies. During the 1971 Bangladesh war of independence against Pakistan, East Bengali women who were raped by
soldiers were ostracized by their families because of the “shame” their rape had brought. During the partition of India into India
and Pakistan in 1947, some Sikh families reportedly forced daughters to jump into wells to drown rather than risk being raped by
strangers.34

Alternative Models of Gender: Complementary and Fluid

Not all binary cultures are gender-segregated; nor does gender hostility necessarily accompany gender separation. Nor are all
binary cultures deeply concerned with, some might say obsessed with, regulating female sexuality and marriage. Premarital and
extra-marital sex can even be common and acceptable, as among the !Kung San and Trobriand Islanders.35 And men are not
always clearly ranked over women as they typically are in stratified large-scale centralized societies with “patriarchal” systems.
Instead, the two genders can be seen as complementary, equally valued and both recognized as necessary to society. Different need
not mean unequal. The Lahu of southwest China and Thailand exemplify a complementary gender system in which men and
women have distinct expected roles but a male-female pair is necessary to accomplish most daily tasks (Figure 9). A male-female
pair historically took responsibility for local leadership. Male-female dyads completed daily household tasks in tandem and worked
together in the fields. The title of anthropologist Shanshan Du’s book, Chopsticks Only Work in Pairs (1999), encapsulates how
complementary gender roles defined Lahu
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society. A single chopstick is not very useful; neither is a single person, man or woman, in a dual-focused society.36

Like the Lahu, the nearby Na believe men and women both play crucial roles in a family and household. Women are associated
with birth and life while men take on tasks such as butchering animals and preparing for funerals (Figures 10 and 11). Every Na
house has two large pillars in the central hearth room, one representing male identity and one representing female identity. Both are
crucial, and the house might well topple symbolically without both pillars. As sociologist Zhou Huashan explained in his 2002
book about the Na, this is a society that “values women without diminishing men.”37

Anthropologists have also encountered relatively androgynous gender-binary cultures. In these cultures, some gender
differentiation exists but “gender bending” and role-crossing are frequent, accepted, and reflect circumstances and individual
capacities and preferences. Examples are the !Kung San mentioned earlier, Native American Washoe in the United States, and
some segments of European societies in countries such as Sweden and Finland and, increasingly, in the United States.38
Contemporary twenty-first century gender ideologies tend to emphasize commonality, not difference: shared human traits,
flexibility, fluidity, and individual expression.
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Even cultures with fairly well-defined gender roles do not necessarily view them as fixed, biologically rooted, permanent,
“essentialist,” or “naturalized” as occurred in the traditional gender ideology in the United States.39 Gender may not even be an
“identity” in a psychological sense but, rather, a social role one assumes in a particular social context just as one moves between
being a student, a daughter, an employee, a wife or husband, president of the bicycle club, and a musician.

Cultures also change over time through internal and external forces such as trade, conquest, colonialism, globalization,
immigration, mass media, and, especially, films. Within every culture, there is tremendous diversity in class, ethnicity, religion,
region, education level, and generation, as well as diversity related to more-individual family circumstances, predilections, and
experiences. Gender expectations also vary with one’s age and stage in life as well as one’s social role, even within the family (e.g.,
“wife” vs. “sister” vs. “mother” vs. “mother-in-law” and “father” vs. “son” vs. “brother” vs “father-in-law”). Finally, people can
appear to conform to cultural norms but find ways of working around or ignoring them.

Even in highly male-dominated, sexually segregated societies, women find ways to pursue their own goals, to be actors, and to
push the boundaries of the gender system. Among Egyptian Awlad ‘Ali Bedouin families, for example, women rarely socialized
outside their home compounds or with unrelated men. But within their spheres, they freely interacted with other women, could
influence their husbands, and wrote and sang poetic couplets as expressive outlets.40 In some of the poorest and least-developed
areas of central India, where patrilocal extended-family male-controlled households reign, activist Sampat Pal has organized local
rural women to combat violence based on dishonor and gender.41 Her so-called “Gulabi Gang,” the subject of two films, illustrates
both the possibilities of resistance and the difficulties of changing a deeply embedded system based on gender, caste, and class
system (Figure 12).42 For a related activity, see Activity 2: Understanding Gender from a Martian Perspective.

Unraveling Our Gender Myths: Primate Roots, “Man the Hunter,” and Other “Origin Stories” of Gender and Male
Dominance

Even unencumbered by pregnancy or infants, a female hunter would be less fleet, generally less strong, possibly more prone to
changes in emotional tonus as a consequence of the estrus cycle, and less able to adapt to changes in temperature than males.43

—U.S. anthropologist, 1969

Women don’t ride motorcycles because they can’t; they can’t because they are not strong enough to put their legs down to stop
it.44

—Five-year-old boy, Los Angeles, 1980

Men hunted because women were not allowed to come out of their houses and roam about in forests.45

—Pre-college student in India, 1990

All cultures have “creation” stories. Many have elaborate gender-related creation stories that describe the origins of males and
females, their gender-specific traits, their relationships and sexual proclivities, and, sometimes, how one gender came to
“dominate” the other. Our culture is no different. The Judeo-Christian Bible, like the Koran and other religious texts, addresses
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origins and gender (think of Adam and Eve), and traditional folk tales, songs, dances, and epic stories, such as the Ramayana in
Hinduism and Shakespeare’s The Taming of the Shrew, treat similar themes.

Science, too, has sought to understand gender differences. In the late nineteenth and early twentieth centuries, a number of
scientists, immersed in Darwinian theories, began to explore the evolutionary roots of what they assumed to be universal: male
dominance. Of course, scientists, like the rest of us, view the world partially through their own cultural lenses and through a
gendered version. Prior to the 1970s, women and gender relations were largely invisible in the research literature and most
researchers were male so it is not surprising that 1960s theories reflected prevailing male-oriented folk beliefs about gender.46

The Hunting Way of Life “Molds Man” 
(and Woman)

The most popular and persistent theories argued that male dominance is universal, rooted in species-wide gendered biological traits
that we acquired, first as part of our primate heritage, and further developed as we evolved from apes into humans. Emergence of
“the hunting way of life” plays a major role in this story. Crucial components include: a diet consisting primarily of meat, obtained
through planned, cooperative hunts, by all-male groups, that lasted several days and covered a wide territory. Such hunts would
require persistence, skill, and physical stamina; tool kits to kill, butcher, transport, preserve, and share the meat; and a social
organization consisting of a stable home base and a monogamous nuclear family. Several biological changes were attributed to
adopting this way of life: a larger and more complex brain, human language, an upright posture (and humans’ unique foot and
stride), loss of body hair, a long period of infant dependency, and the absence of “estrus” (ovulation-related female sexual arousal)
(Figure 13), which made females sexually “receptive” throughout the monthly cycle. Other human characteristics purportedly made
sex more enjoyable: frontal sex and fleshier breasts, buttocks, and genitals, especially the human penis. Making sex “sexier,” some
speculated, cemented the pair-bond, helping to keep the man “around” and the family unit stable.47

Hunting was also linked to a “world view” in which the flight of animals from humans seemed natural and (male) aggression
became normal, frequent, easy to learn, rewarded, and enjoyable. War, some have suggested, might psychologically be simply a
form of hunting and pleasurable for male participants.48 The Hunting Way of Life, in short, “molded man,” giving our species its
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distinctive characteristics. And as a result, we contemporary humans cannot erase the effects of our hunting past even though we
live in cities, stalk nothing but a parking place, and can omit meat from our diets.

The biology, psychology, and customs that separate us from the apes—all these we owe to the hunters of time past. And, although
the record is incomplete and speculation looms larger than fact, for those who would understand the origin and nature of human
behavior there is no choice but to try to understand “Man the Hunter.”

—Washburn and Lancaster (1974)49

Gender roles and male dominance were supposed to be part of our evolutionary heritage. Males evolved to be food-providers—
stronger, more aggressive, more effective leaders with cooperative and bonding capacities, planning skills, and technological
inventiveness (tool-making). In this creation story, females never acquired those capacities because they were burdened by their
reproductive roles—pregnancy, giving birth, lactation, and child care—and thus became dependent on males for food and
protection. The gender gap widened over time. As males initiated, explored, invented, women stayed at home, nurtured, immersed
themselves in domestic life. The result: men are active, women are passive; men are leaders, women are followers; men are
dominant, women are subordinate.

Many of us have heard pieces of this Hunting Way of Life story. Some of the men Mukhopadhyay interviewed in Los Angeles in
the late 1970s invoked “our hunting past” to explain why they—and men generally—operated barbeques rather than their wives.
Women’s qualifications to be president were questioned on biological grounds such as “stamina” and “toughness.” Her women
informants, all hospital nurses, doubted their navigational abilities, courage, and strength despite working in intensive care and
regularly lifting heavy male patients. Mukhopadhyay encountered serious scholars who cited women’s menstrual cycle and
“emotional instability” during ovulation to explain why women “can’t” hunt.

Similar stories are invoked today for everything from some men’s love of hunting to why men dominate “technical” fields,
accumulate tools, have extra-marital affairs or commit the vast majority of homicides. Strength and toughness remain defining
characteristics of masculinity in the United States, and these themes often permeate national political debates.50 One element in the
complex debate over gun control is the male-masculine strength-through-guns and man-the-hunter association, and it is still
difficult for some males in the United States to feel comfortable with their soft, nurturant, emotional, and artistic sides.51

What is most striking about man-the-hunter scenarios is how closely they resemble 1950s U.S. models of family and gender, which
were rooted in the late nineteenth century “cult of domesticity” and “true womanhood.” Father is “head” of the family and the final
authority, whether in household decisions or in disciplining children. As “provider,” Father goes “outside” into the cold, cruel
world, hunting for work. Mother, as “chief mom,” remains “inside” at the home base, creating a domestic refuge against the
“survival of the fittest” “jungle.” American anthropologists seemed to have subconsciously projected their own folk models onto
our early human ancestors.

Altering this supposedly “fundamental” gender system, according to widely read authors in the 1970s, would go against our basic
“human nature.” This belief was applied to the political arena, then a virtually all-male domain, especially at state and national
levels. The following quote from 1971 is particularly relevant and worthy of critical evaluation since, for the first time, a major
U.S. political party selected a woman as its 2016 presidential candidate (See Text Box 3, Gender and the Presidential Election).

To make women equal participants in the political process, we will have to change the very process itself, which means changing a
pattern bred into our behavior over the millennia.

—Lionel Tiger and Robin Fox52
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Replacing Stories with Reality
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Decades of research, much of it by a new generation of women scholars, have altered our view of the hunting way of life in our
evolutionary past.53 For example, the old stereotype of primates as living in male-centered, male-dominated groups does not
accurately describe our closest primate relatives, gorillas, chimpanzees, and bonobos. The stereotypes came from 1960s research on
savannah, ground-dwelling baboons that suggested they were organized socially by a stable male-dominance hierarchy, the “core”
of the group, that was established through force, regulated sexual access to females, and provided internal and external defense of
the “troop” in a supposedly hostile savannah environment.54 Females lacked hierarchies or coalitions, were passive, and were part
of dominant male “harems.”

Critics first argued that baboons, as monkeys rather than apes, were too far removed from humans evolutionarily to tell us much
about early human social organization. Then, further research on baboons living in other environments by primatologists such as
Thelma Rowell discovered that those baboons were neither male-focused nor male-dominated. Instead, the stable group core was
matrifocal—a mother and her offspring constituted the central and enduring ties. Nor did males control female sexuality. Quite the
contrary in fact. Females mated freely and frequently, choosing males of all ages, sometimes establishing special relationships—
“friends with favors.” Dominance, while infrequent, was not based simply on size or strength; it was learned, situational, and often
stress-induced. And like other primates, both male and female baboons used sophisticated strategies, dubbed “primate politics,” to
predict and manipulate the intricate social networks in which they lived.55

Rowell also restudied the savannah baboons. Even they did not fit the baboon “stereotype.” She found that their groups were
loosely structured with no specialized stable male-leadership coalitions and were sociable, matrifocal, and infant-centered much
like the Rhesus monkeys pictured below (see Figure 15). Females actively initiated sexual encounters with a variety of male
partners. When attacked by predators or frightened by some other major threat, males, rather than “defending the troop,” typically
would flee, running away first and leaving the females carrying infants to follow behind (Figures 16).56

Man the Hunter, the Meat-Eater?

The second, more important challenge was to key assumptions about the hunting way of life. Archaeological and paleontological
fossil evidence and ethnographic data from contemporary foragers revealed that hunting and meat it provided were not the primary
subsistence mode. Instead, gathered foods such as plants, nuts, fruits, roots and small fish found in rivers and ponds constituted the
bulk of such diets and provided the most stable food source in all but a few settings (northerly climates, herd migration routes, and
specific geographical and historical settings). When meat was important, it was more often “scavenged” or “caught” than hunted.

A major symposium on human evolution concluded that “opportunistic” “scavenging” was probably the best description of early
human hunting activities. Often, tools found in pre-modern human sites such as caves would have been more appropriate for
“smashing” scavenged bones than hunting live animals.57 Hunting, when carried out, generally did not involve large-scale, all-
male, cooperative expeditions involving extensive planning and lengthy expeditions over a wide territorial range. Instead, as among
the Hadza of Tanzania, hunting was likely typically conducted by a single male, or perhaps two males, for a couple of hours, often
without success. When hunting collectively, as occurs among the Mbuti in the Central African rainforest, groups of families likely
participated with women and men driving animals into nets. Among the Agta of the Philippines, women rather than men hunt
collectively using dogs to herd animals to a place where they can be killed.58 And !Kung San men, despite what was shown in the
1957 ethnographic film The Hunters, do not normally hunt giraffe; they usually pursue small animals such as hares, rats, and
gophers.

Discrediting the Hunting Hypothesis

Once the “hunting-meat” hypothesis was discredited, other parts of the theory began to unravel, especially the link between male
dominance and female economic dependency. We now know that for most of human history—99 percent of it prior to the invention
of agriculture some 10,000 or so years ago—women have “worked,” often providing the stable sources of food for their family.
Richard Lee, Marjorie Shostak, and others have detailed, with caloric counts and time-work estimates, the significance of women’s
gathering contributions even in societies such as the !Kung San, in which hunting occurs regularly.59 In foraging societies that rely
primarily on fish, women also play a major role, “collecting” fish from rivers, lakes, and ponds. The exceptions are atypical
environments such as the Arctic.

Of course, “meat-getting” is a narrow definition of “food getting” or “subsistence” work. Many food processing activities are time-
consuming. Collecting water and firewood is crucial, heavy work and is often done by women (Figure 17). Making and
maintaining clothing, housing, and tools also occupy a significant amount of time. Early humans, both male and female, invented
an array of items for carrying things (babies, wood, water), dug tubers, processed nuts, and cooked food. The invention of string
some 24,000 years ago, a discovery so essential that it produced what some have called the “String Revolution,” is attributed to
women.60 There is the “work of kinship,” of “healing,”
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of “ritual,” of “teaching” the next generation, and emotional “work. All are part of the work of living and of the “invisible” work
that women do.

Nor is it just hunting that requires intelligence, planning, cooperation, and detailed knowledge. Foragers have lived in a wide
variety of environments across the globe, some more challenging than others (such as Alaska). In all of these groups, both males
and females have needed and have developed intensive detailed knowledge of local flora and fauna and strategies for using those
resources. Human social interactions also require sophisticated mental and communication skills, both verbal and nonverbal. In
short, humans’ complex brains and other modern traits developed as an adaptation to complex social life, a lengthy period of child-
dependency and child-rearing that required cooperative nurturing, and many different kinds of “work” that even the simplest
human societies performed.

Refuting Pregnancy and Motherhood as Debilitating

Finally, cross-cultural data refutes another central man-the-hunter stereotype: the “burden” of pregnancy and child care. Women’s
reproductive roles do not generally prevent them from food-getting, including hunting; among the Agta, women hunt when
pregnant. Foraging societies accommodate the work-reproduction “conflict” by spacing out their pregnancies using indigenous
methods of “family planning” such as prolonged breast feeding, long post-pregnancy periods of sexual inactivity, and native herbs
and medicinal plants. Child care, even for infants, is rarely solely the responsibility of the birth mother. Instead, multiple caretakers
are the norm: spouses, children, other relatives, and neighbors.61 Reciprocity is the key to human social life and to survival in
small-scale societies, and reciprocal child care is but one example of such reciprocity. Children and infants accompany their
mothers (or fathers) on gathering trips, as among the !Kung San, and on Aka collective net-hunting expeditions. Agta women carry
nursing infants with them when gathering-hunting, leaving older children at home in the care of spouses or other relatives.62

In pre-industrial horticultural and agricultural societies, having children and “working” are not incompatible—quite the opposite!
Anthropologists long ago identified “female farming systems,” especially in parts of Africa and Southeast Asia, in which farming is
predominantly a woman’s job and men “help out” as needed.63

In most agricultural societies, women who do not come from high-status or wealthy families perform a significant amount of
agricultural labor, though it often goes unrecognized in the dominant gender ideology. Wet-rice agriculture, common in south and
southeast Asia, is labor-intensive, particularly weeding and transplanting rice seedlings, which are often done by women (Figure
10). Harvesting rice, wheat, and other grains also entails essential input by women. Yet the Indian Census traditionally records only
male family members as “farmers.” In the United States, women’s work on family-owned farms is often invisible.64

Women may accommodate their reproductive and child-rearing roles by engaging in work that is more compatible with child care,
such as cooking, and in activities that occur closer to home and are interruptible and perhaps less dangerous, though cooking fires,
stoves, and implements such as knives certainly can cause harm!65 More often, women adjust their food-getting “work” in
response to the demands of pregnancy, breast-feeding, and other child care activities. They gather or process nuts while their
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children are napping; they take their children with them to the fields to weed or harvest and, in more recent times, to urban
construction sites in places such as India, where women often do the heaviest (and lowest-paid) work.

In the United States, despite a long-standing cultural model of the stay-at-home mom, some mothers have always worked outside
the home, mainly out of economic necessity. This shifting group includes single-divorced-widowed mothers and married African-
Americans (pre- and post-slavery), immigrants, and Euro-American women with limited financial resources. But workplace
policies (except during World War II) have historically made it harder rather than easier for women (and men) to carry out family
responsibilities, including requiring married women and pregnant women to quit their jobs.66 Circumstances have not improved
much. While pregnant women in the United States are no longer automatically dismissed from their jobs—at least not legally—the
United States lags far behind most European countries in providing affordable child care and paid parental leave.

Family and Marriage: A Cultural Construct and a Social Invention

Unraveling the theory of the hunting-way-of-life scenario, especially female dependence on males, undermines the “naturalness” of
the nuclear family with its male-provider-protector and female-domestic-child-care division of labor. More than one hundred years
of cross-cultural research has revealed the varied forms humans have invented for “partnering”—living in households, raising
children, establishing long-term relationships, transmitting valuables to offspring, and other social behaviors associated with
“family.” Once again, the universality and evolutionary origins of the U.S. form of the human family is more fiction than fact, a
projection of our cultural model of family and gender roles onto the past and onto the entire human species.

Family: Biology and Culture

What is natural about the family? Like gender and sexuality, there is a biological component. There is a biological mother and a
biological father, although the mother plays a significantly larger and longer role from the time of conception through the end of
infant’s dependence. In the past, conception usually required sexual intercourse, but that is no longer the case thanks to sperm
banks, which have made the embodied male potentially obsolete, biologically speaking. There is also a biological relationship
between parents and offspring—again, more obvious in the case of the mother since the baby develops in and emerges from her
body. Nevertheless, DNA and genes are real and influence the traits and potentialities of the next generation.

Beyond those biological “realities,” culture and society seem to take over, building on—or ignoring—biology. We all know there
are biological fathers who may be unaware of or not concerned about their biological offspring and not involved in their care and
biological mothers who, after giving birth, give up their children through adoption or to other family members. In recent decades,
technology has allowed women to act as “surrogate mothers,” using their bodies as carriers for implanted fertilized eggs of couples
who wish to have a child. On the other hand, we all probably know of excellent parents who are not the children’s biological
mothers and fathers, and “legal” parenthood through adoption can have more-profound parenting consequences for children than
biological parenthood.

When we think of good (or bad) parents, or of someone as a really “good mother,” as an “excellent father,” as two “wonderful
mothers,” we are not talking biology. We usually are thinking of a set of cultural and behavioral expectations, and being an
adoptive rather than a biological parent isn’t really the issue. Clearly, then, parenthood, mother-father relationships, and other
kinship relationships (with siblings, grandparents, and uncles-aunts) are not simply rooted in biology but are also social roles, legal
relationships, meanings and expectations constructed by human cultures in specific social and historical contexts. This is not to
deny the importance of kinship; it is fundamental, especially in small-scale pre-industrial societies. But kinship is as much about
culture as it is about biology. Biology, in a sense, is only the beginning—and may not be necessary.

Marriage also is not “natural.” It is a cultural invention that involves various meanings and functions in different cultural contexts.
We all know that it is not necessary to be married to have sex or to have children. Indeed, in the United States, a growing number of
women who give birth are not married, and the percent of unmarried women giving birth is higher in many northwestern European
countries such as Sweden.67 Cross-culturally, marriage seems to be primarily about societal regulation of relationships—a social
contract between two individuals and, often, their families, that specifies rights and obligations of married individuals and of the
offspring that married women produce. Some anthropologists have argued that marriage IS primarily about children and
“descent”—who will “own” children.68 To whom will they belong? With what rights, obligations, social statuses, access to
resources, group identities, and all the other assets—and liabilities—that exist within a society? Children have historically been
essential for family survival—for literal reproduction and for social reproduction.

Think, for a moment, about our taken-for-granted assumptions about to whom children belong.69 Clearly, children emerge from a
woman’s body and, indeed, after approximately nine months, it is her body that has nurtured and “grown” this child. But who
“owns” that child legally—to whom it “belongs” and the beliefs associated with how it was conceived and about who played a role
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in its conception—is not a biological given. Not in human societies. One fascinating puzzle in human evolution is how females lost
control over their sexuality and their offspring! Why do so many, though not all, cultural theories of procreation consider women’s
role as minor, if not irrelevant—not as the “seed,” for example, but merely as a “carrier” of the male seed she will eventually
“deliver” to its “owner”? Thus, having a child biologically is not equivalent to social “ownership.” Marriage, cross-culturally, deals
with social ownership of offspring. What conditions must be met? What exchanges must occur, particularly between families or
kinship groups, for that offspring to be theirs, his, hers—for it to be a legitimate “heir”?

Marriage is, then, a “contract,” usually between families, even if unwritten. Throughout most of human history, kinship groups and,
later, religious institutions have regulated marriage. Most major religions today have formal laws and marriage “contracts,” even in
societies with “civil” marriage codes. In some countries, like India, there is a separate marriage code for each major religion in
addition to a secular, civil marriage code. Who children “belong to” is rarely solely about biology, and when biology is involved, it
is biology shaped by society and culture. The notion of an “illegitimate” child in the United States has not been about biology but
about “legitimacy,” that is, whether the child was the result of a legally recognized relationship that entitled offspring to certain
rights, including inheritance.

From this perspective, what we think of as a “normal” or “natural” family in the United States is actually a culturally and
historically specific, legally codified set of relationships between two individuals and, to some extent, their families. Cross-
culturally, the U.S. (and “traditional” British-Euro-American) nuclear family is quite unusual and atypical. Married couples in the
United States “ideally” establish a separate household, a nuclear-family-based household, rather than living with one spouse’s
parents and forming a larger multi-generational household, often referred to as an “extended” family, which is the most common
form of family structure. In addition, U.S. marriages are monogamous—legally, one may have only one husband or wife at a time.
But a majority of societies that have been studied by anthropologists have allowed polygamy (multiple spouses). Polygyny (one
husband, multiple wives) is most common but polyandry (one wife, multiple husbands) also occurs; occasionally marriages involve
multiple husbands and multiple wives. Separate spouses, particularly wives, often have their own dwelling space, commonly shared
with their children, but usually live in one compound, with their husbands’ parents and his relatives. Across cultures, then, most
households tend to be versions of extended-family-based groups.

These two contrasts alone lead to families in the United States that are smaller and focused more on the husband-wife (or spousal)
and parent-child relationships; other relatives are more distant, literally and often conceptually. They are also more
“independent”—or, some would say, more dependent on a smaller set of relationships to fulfill family responsibilities for work,
child care, finances, emotional companionship, and even sexual obligations. Other things being equal, the death or loss of a spouse
in a “traditional” U.S. family has a bigger impact than such a loss in an extended family household (see Text Box 1). On the other
hand, nuclear families own and control their incomes and other assets, unlike many extended families in which those are jointly
held. This ownership and control of resources can give couples and wives in nuclear families greater freedom.

There are other cross-cultural variations in family, marriage and kinship: in expectations for spouses and children, exchanges
between families, inheritance rules, marriage rituals, ideal ages and characteristics of spouses, conditions for dissolving a marriage
and remarriage after a spouse’s death, attitudes about premarital, extra-marital, and marital sexuality, and so forth. How “descent”
is calculated is a social-cultural process that carves out a smaller “group” of “kin” from all of the potential relatives in which
individuals have rights (e.g., to property, assistance, political representation) and obligations (economic, social). Often there are
explicit norms about who one should and should not marry, including which relatives. Marriage between people we call “cousins”
is common cross-culturally. These variations in the definition of marriage and family reflect what human cultures do with the
biological “facts of life,” creating many different kinds of marriage, family, and kinship systems.

Another major contrast between the U.S. and many other cultures is that our husband-wife relationship is based on free choice and
“romantic love.” Marriages are arranged by the couple and reflect their desires rather than the desires of larger societal groups. Of
course, even in the United States, that has never been entirely the case. Informal prohibitions, often imposed by families, have
shaped (and continue to shape) individual choices, such as marrying outside one’s religion, racial/ethnic group, and socio-economic
class or within one’s gender. Some religions explicitly forbid marrying someone from another religion. But U.S. formal
government prohibitions have also existed, such as laws against inter-racial marriage, which were only declared unconstitutional in
1967 (Loving v. Virginia).

These so-called anti-miscegenation laws, directed mainly at European-American and African-Americans, were designed to
preserve the race-based system of social stratification in the United States.70 They did not affect both genders equally but reflected
the intersection of gender with class and racial inequality. During slavery, most inter-racial sexual activity was initiated by Euro-
American males. It was not uncommon for male slave owners to have illicit, often forced sexual relations with female slaves. The
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laws were created so that children of slave women inherited their mother’s racial and slave status, thereby also adding to the slave
property of the “father.”

Euro-American women’s relationships with African-American men, though far less frequent and usually voluntary, posed special
problems. Offspring would inherit the mother’s “free” status and increase the free African-American population or possibly end up
“passing” as “White.” Social and legal weapons were used to prevent such relationships. Euro-American women, especially poorer
women, who were involved sexually with African-American men were stereotyped as prostitutes, sexually depraved, and outcasts.
Laws were passed that fined them for such behavior or required them to work as indentured servants for the child’s father’s slave
owner; other laws prohibited cohabitation between a “White” and someone of African descent.

Post-slavery anti-miscegenation laws tried to preserve the “color line” biologically by outlawing mating and to maintain the legal
“purity” and status of Euro-American lineages by outlawing inter-racial marriage. In reality, of course, inter-racial mating
continued, but inter-racial offspring did not have the rights of “legitimate” children. By the 1920s, some states, like Virginia, had
outlawed “Whites” from marrying anyone who had a “single drop” of African blood. By 1924, 38 states had outlawed Black-White
marriages, and as late as the 1950s, inter-racial marriage bans existed in almost half of the states and had been extended to Native
Americans, Mexicans, “East Indians,” Malays, and other groups designated “not White.”71

Overall, stratified inegalitarian societies tend to have the strictest controls over marriage. Such control is especially common when
some groups are considered inherently superior to others, be it racially, castes, or “royal” blood. Patriarchal societies closely
regulate and restrict premarital sexual contacts of women, especially higher-status women. One function of marriage in these
societies is to reproduce the existing social structure, partially by insuring that marriages and any offspring resulting from them will
maintain and potentially increase the social standing of the families involved. Elite, dominant groups have the most to lose in terms
of status and wealth, including inheritances. “Royalty” in Britain, for example, traditionally are not supposed to marry
“commoners” so as to ensure that the royal “blood,” titles, and other privileges remain in the “royal” family.

Cross-culturally, even in small-scale societies that are relatively egalitarian such as the San and the Trobriand Islanders studied by
Annette Weiner, marriage is rarely a purely individual choice left to the wishes—and whims of, or “electricity” between—the two
spouses.72 This is not to say that spouses never have input or prior contact; they may know each other and even have grown up
together. In most societies, however, a marriage usually has profound social consequences and is far too important to be “simply”
an individual choice. Since marriages affect families and kin economically, socially, and politically, family members (especially
elders) play a major role in arranging marriages along lines consistent with their own goals and using their own criteria. Families
sometimes arrange their children’s marriages when the children are quite young. In Nuosu communities of southwest China, some
families held formal engagement ceremonies for babies to, ideally, cement a good cross-cousin partnership, though no marital
relationship would occur until much later.73 There also can be conventional categories of relatives who are supposed to marry each
other so young girls might know that their future husbands will be particular cousins, and the girls might play or interact with them
at family functions as children.74

This does not mean that romantic love is purely a recent or U.S. and European phenomenon. Romantic love is widespread even in
cultures that have strong views on arranging marriages. Traditional cultures in India, both Hindu and Muslim, are filled with “love
stories” expressed in songs, paintings, and famous temple sculptures. One of the most beautiful buildings in the world, the Taj
Mahal, is a monument to Shah Jahan’s love for his wife. Where young girls’ marriages are arranged, often to older men (as among
the Maasai), we know that those girls, once married, sometimes take “lovers” about whom they sing “love songs” and with whom
they engage in sexual relations.75 Truly, romantic love, sex, and marriage can exist independently.

Nevertheless, cross-culturally and historically, marriages based on free choice and romantic love are relatively unusual and recent.
Clearly, young people all over the world are attracted to the idea, which is “romanticized” in Bollywood films, popular music,
poetry, and other forms of contemporary popular culture. No wonder so many families—and conservative social and religious
groups—are concerned, if not terrified, of losing control over young people’s mating and marriage behavior (see, for example, the
excellent PBS documentary The World before Her).76 A social revolution is truly underway and we haven’t even gotten to same-
sex sex and same-sex marriage.

Text Box 1: What Can We Learn from the Na? Shattering Ideas about Family and Relationships

By Tami Blumenfield

We have certain expectations about the trajectories of relationships and family life in the United States—young people meet, fall in
love, purchase a diamond, and then marry. To some extent, this specific view of family is changing as same-sex relationships and
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no-longer-new reproductive technologies expand our views of what family can and cannot be. Still, quite often, we think about
family in a rigid, heteronormative context, assuming that everyone wants the same thing.

What if we think about family in an entirely different way? In fact, many people already do. In 2014, 10 percent of American adults
lived in cohabitating relationships. Meanwhile, 51 percent were married in state-endorsed relationships, and that percentage has
been dropping fast.77 Those numbers may sound familiar as part of politicians’ “focus on the family,” decrying the number of
children born to unmarried parents and bemoaning the weakening of an institution they hold dear (even though their colleagues are
frequently exposed in the news for sexual indiscretions).

It is true that adults with limited resources face challenges raising children when they have limited access to affordable, high-
quality child care. They struggle when living wage jobs migrate to other countries or other states where workers earn less. In an
economic system that encourages concentration of resources in a tiny fraction of the population, it is no wonder that they struggle.
But is the institution of marriage really to blame? The number of cohabitating unmarried individuals is high in many parts of
Europe as well, but with better support structures in place, parents fare much better. They enjoy parental leave policies that
mandate their jobs be held for them upon return from leave. They also benefit from strong educational systems and state-subsidized
child care, and their children enjoy better outcomes than ours.

Critics see the “focus on the family” by U.S. politicians as a convenient political trick that turns attention away from crucial policy
issues and refocuses it on the plight of the institution of marriage and the fate of the nation’s children. Few people can easily
dismiss these concerns, even if they do not reflect their own lived realities. And besides, the family model trumpeted by politicians
as lost is but one form of family that is not universal even in the United States, much less among all human groups, as sociologist
Stephanie Coontz convincingly argued in books including The Way We Never Were (1992) and The Way We Really Are (1997). In
fact, the “focus on family” ignores the diverse ways peoples on this continent have organized their relationships. For Hopi, a Native
American group living in what is today the southwestern United States, for example, it is their mother’s kin rather than their
husbands’ from whom they draw support. The Navajo, Kiowa, and Iroquois Native American cultures all organize their family
units and arrange their relationships differently.

Na people living in the foothills of the Himalayas have many ways to structure family relationships. One relationship structure
looks like what we might expect in a place where people make their living from the land and raise livestock to sustain themselves.
Young adults marry, and brides sometimes moves into the husband’s childhood home and live with his parents. They have children,
who live with them, and they work together. A second Na family structure looks much less familiar: young adults live in large,
extended family households with several generations and form romantic relationships with someone from another household. When
they are ready, the young man seeks permission to spend the night in the young woman’s room. If both parties desire, their
relationship can evolve into a long-term one, but they do not marry and do not live together in the same household. When a child is
conceived, or before if the couple chooses, their relationship moves from a secretive one to one about which others know. Even so,
the young man rarely spends daylight hours with his partner. Instead, he returns to his own family’s home to help with farming and
other work there. The state is not involved in their relationship, and their money is not pooled either, though presents change hands.
If either partner becomes disenchanted with the other, the relationship need not persist. Their children remain in the mother’s home,
nurtured by adults who love them deeply—not just by their mothers but also by their grandmothers, maternal aunts, maternal
uncles, and often older cousins as well. They enjoy everyday life with an extended family (Figure 18). The third Na family
structure mixes the preceding two systems. Someone joins a larger household as a spouse. Perhaps the family lacked enough
women or men to manage the household and farming tasks adequately or the couple faced pressure from the government to marry.

As an anthropologist who has done fieldwork in Na communities since 2001, I can attest to the loving and nurturing families their
system encourages. It protects adults as well as children. Women who are suffering in a relationship can end it with limited
consequences for their children, who do not need to relocate to a new house and adjust to a new lifestyle. Lawyers need not get
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involved, as they often must in divorce cases elsewhere in the world. A man who cannot afford to build a new house for his family
—a significant pressure for people in many areas of China that prevents young men from marrying or delays their marriages—can
still enjoy a relationship or can choose, instead, to devote himself to his role as an uncle. Women and men who do not feel the urge
to pursue romantic lives are protected in this system as well; they can contribute to their natal families without having to worry that
no one will look out for them as they age.

Like any system composed of real people, Na systems are not perfect, and neither are the people who represent them. In the last
few decades, people have flocked to Lugu Lake hoping to catch a glimpse of this unusual society, and many tourists and tour
guides have mistakenly taken Na flexibility in relationships as signifying a land of casual sex with no recognition of paternity.
These are highly problematic assumptions that offend my Na acquaintances deeply. Na people have fathers and know who they are,
and they often enjoy close relationships despite living apart. In fact, fathers are deeply involved in children’s lives and often
participate in everyday child-rearing activities. Of course, as in other parts of the world, some fathers participate more than others.
Fathers and their birth families also take responsibility for contributing to school expenses and make other financial contributions
as circumstances permit. Clearly, this is not a community in which men do not fulfill responsibilities as fathers. It is one in which
the responsibilities and how they are fulfilled varies markedly from those of fathers living in other places and cultures.

Though problems exist in Na communities and their relationship patterns are already changing and transforming them, it is
encouraging that so many people can live satisfied lives in this flexible system. The Na shatter our expectations about how families
and relationships should be organized. They also inspire us to ask whether we can, and should, adapt part of their ethos into our
own society.78

For more information, see the TEDx FurmanU presentation by Tami Blumenfield.

Male Dominance: Universal and Biologically Rooted?

Unraveling the myth of the hunting way of life and women’s dependence on male hunting undermined the logic behind the
argument for biologically rooted male dominance. Still, for feminist scholars, the question of male dominance remained important.
Was it universal, “natural,” inevitable, and unalterable? Were some societies gender-egalitarian? Was gender inequality a cultural
phenomenon, a product of culturally and historically specific conditions?

Research in the 1970s and 1980s addressed these questions.79 Some argued that “sexual asymmetry” was universal and resulted
from complex cultural processes related to women’s reproductive roles.80 Others presented evidence of gender equality in small-
scale societies (such as the !Kung San and Native American Iroquois) but argued that it had disappeared with the rise of private
property and “the state.”81 Still others focused on evaluating the “status of women” using multiple “variables” or identifying “key
determinants” (e.g., economic, political, ecological, social, and cultural) of women’s status.”82 By the late 1980s, scholars realized
how difficult it was to define, much less measure, male dominance across cultures and even the “status of women” in one culture.

Think of our own society or the area in which you live. How would you go about assessing the “status of women” to determine
whether it is male-dominated? What would you examine? What information would you gather and from whom? What difficulties
might you encounter when making a judgment? Might men and women have different views? Then imagine trying to compare the
status of women in your region to the status of women in, let’s say, the Philippines, Japan, or China or in a kin-based, small society
like that of the Minangkabau living in Indonesia and the !Kung San in Botswana. Next, how might Martians, upon arriving in your
city, decide whether you live in a “male dominated” culture? What would they notice? What would they have difficulty
deciphering? This experiment gives you an idea of what anthropologists confronted—except they were trying to include all
societies that ever existed. Many were accessible only through archaeological and paleontological evidence or through historical
records, often made by travelers, sailors, or missionaries. Surviving small-scale cultures were surrounded by more-powerful
societies that often imposed their cultures and gender ideologies on those under their control.

For example, the !Kung San of Southern Africa when studied by anthropologists, had already been pushed by European colonial
rulers into marginal areas. Most were living on “reserves” similar to Indian reservations in the United States. Others lived in market
towns and were sometimes involved in the tourist industry and in films such as the ethnographically flawed and ethnocentric film
The Gods Must Be Crazy (1980). !Kung San women at the time were learning European Christian ideas about sexuality, clothing,
and covering their breasts, and children were attending missionary-established schools, which taught the church’s and European
views of gender and spousal roles along with the Bible, Jesus, and the Virgin Mary. During the struggle against apartheid in South
Africa, the South African military tried to recruit San to fight against the South West Africa People’s Organization (SWAPO),
taunting reluctant !Kung San men by calling them “chicken” and assuming, erroneously, that the !Kung San shared their “tough
guys / tough guise” version of masculinity.83
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Given the complexity of evaluating “universal male dominance,” scholars abandoned the search for simple “global” answers, for
key “determinants” of women’s status that would apply to all societies. A 1988 Annual Review of Anthropology article by
Mukhopadhyay and Higgins concluded that “One of the profound realizations of the past ten years is that the original questions,
still unanswerable, may be both naive and inappropriate.”84 Among other things, the concept of “status” contains at least five
separate, potentially independent components: economics, power/authority, prestige, autonomy, and gender ideologies/beliefs.
One’s life-cycle stage, kinship role, class, and other socio-economic and social-identity variables affect one’s gender status. Thus,
even within a single culture, women’s lives are not uniform.85

New Directions in the Anthropology of Gender

More-recent research has been focused on improving the ethnographic and archaeological record and re-examining old material.
Some have turned from cause-effect relations to better understanding how gender systems work and focusing on a single culture or
cultural region. Others have explored a single topic, such as menstrual blood and cultural concepts of masculinity and infertility
across cultures.86

Many American anthropologists “returned home,” looking with fresh eyes at the diversity of women’s lives in their own society:
working-class women, immigrant women, women of various ethnic and racial groups, and women in different geographic regions
and occupations.87 Some ethnographers, for example, immersed themselves in the abortion debates, conducting fieldwork to
understand the perspective and logic behind pro-choice and anti-choice activists in North Dakota. Others headed to college
campuses, studying the “culture of romance” or fraternity gang rape.88 Peggy Sanday’s work on sexual coercion, including her
cross-cultural study of rape-prone societies, was followed by other studies of power-coercion-gender relationships, such as using
new reproductive technologies for selecting the sex of children.89

Many previously unexplored areas such as the discourse around reproduction, representations of women in medical professions,
images in popular culture, and international development policies (which had virtually ignored gender) came under critical
scrutiny.90 Others worked on identifying complex local factors and processes that produce particular configurations of gender and
gender relations, such as the patrifocal (male-focused) cultural model of family in many parts of India.91 Sexuality studies
expanded, challenging existing binary paradigms, making visible the lives of lesbian mothers and other traditionally marginalized
sexualities and identities.92

The past virtual invisibility of women in archaeology disappeared as a host of new studies was published, often by feminist
anthropologists, including a pioneering volume by Joan Gero and Margaret Conkey, Engendering Archaeology: Women and
Prehistory. That book gave rise to a multi-volume series specifically on gender and archaeology edited by Sarah Nelson.
Everything from divisions of labor to power relations to sexuality could be scrutinized in the archaeological record.93

Some anthropologists argued that there are recurring patterns despite the complexity and variability of human gender systems. One
is the impact of women’s economic contributions on their power, prestige, and autonomy.94 Women’s work, alone, does not
necessarily give them control or ownership of what they produce. It is not always valued and does not necessarily lead to political
power. Women in many cultures engage in agricultural labor, but the fields are often owned and controlled by their husbands’
families or by a landlord, as in many parts of India and Iran.95 The women have little authority, prestige, or autonomy.96 Many
foraging and some horticultural societies, on the other hand, recognize women’s economic and reproductive contributions, and that
recognition may reflect relative equality in other spheres as well, including sexuality. Gender relations seem more egalitarian,
overall, in small-scale societies such as the San, Trobrianders, and Na, in part because they are kinship-based, often with relatively
few valuable resources that can be accumulated; those that exist are communally owned, usually by kinship groups in which both
women and men have rights.

Another factor in gender equality is the social environment. Positive social relations—an absence of constant hostility or warfare
with neighbors—seems to be correlated with relatively egalitarian gender relations. In contrast, militarized societies—whether
small-scale horticultural groups like the Sambia who perceive their neighbors as potential enemies or large-scale stratified societies
with formal military organizations and vast empires—seem to benefit men more than women overall.97 Warrior societies culturally
value men’s roles, and warfare gives men access to economic and political resources.

As to old stereotypes about why men are warriors, there may be another explanation. From a reproductive standpoint, men are far
more expendable than women, especially women of reproductive age.98 While this theme has not yet been taken up by many
anthropologists, male roles in warfare could be more about expendability than supposed greater male strength, aggressiveness, or
courage. One can ask why it has taken so long for women in the United States to be allowed to fly combat missions? Certainly it is
not about women not being strong enough to carry the plane.99
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Patriarchy . . . But What about Matriarchy?

The rise of stratified agriculture-intensive centralized “states” has tended to produce transformations in gender relations and gender
ideologies that some have called patriarchy, a male-dominated political and authority structure and an ideology that privileges
males over females overall and in every strata of society. Gender intersects with class and, often, with religion, caste, and ethnicity.
So, while there could be powerful queens, males took precedence over females within royal families, and while upper-class
Brahmin women in India could have male servants, they had far fewer formal assets, power, and rights than their brothers and
husbands. Also, as noted earlier, families strictly controlled their movements, interactions with males, “social reputations,” and
marriages. Similarly, while twentieth-century British colonial women in British-controlled India had power over some Indian men,
they still could not vote, hold high political office, control their own fertility or sexuality, or exercise other rights available to their
male counterparts.100 Of course, poor lower-class lower-caste Indian women were (and still are) the most vulnerable and
mistreated in India, more so overall than their brothers, husbands, fathers, or sons.

On the other hand, we have yet to find any “matriarchies,” that is, female-dominated societies in which the extent and range of
women’s power, authority, status, and privilege parallels men’s in patriarchal societies. In the twentieth century, some
anthropologists at first confused “matriarchy” with matrilineal. In matrilineal societies, descent or membership in a kinship group is
transmitted from mothers to their children (male and female) and then, through daughters, to their children, and so forth (as in
many Na families). Matrilineal societies create woman-centered kinship groups in which having daughters is often more important
to “continuing the line” than having sons, and living arrangements after marriage often center around related women in a matrilocal
extended family household (See Text Box 1, What Can We Learn from the Na?). Female sexuality may become less regulated since
it is the mother who carries the “seed” of the lineage. In this sense, it is the reverse of the kinds of patrilineal, patrilocal, patrifocal
male-oriented kinship groups and households one finds in many patriarchal societies. Peggy Sanday suggested, on these and other
grounds, that the Minangkabau, a major ethnic group in Indonesia, is a matriarchy.101

Ethnographic data have shown that males, especially as members of matrilineages, can be powerful in matrilineal societies.
Warfare, as previously mentioned, along with political and social stratification can alter gender dynamics. The Nayar (in Kerala,
India), the Minangkabau, and the Na are matrilineal societies embedded in, or influenced by, dominant cultures and patriarchal
religions such as Islam and Hinduism. The society of the Na in China is also matrifocal in some ways. Thus, the larger context,
including contemporary global processes, can undermine women’s power and status.102 At the same time, though, many societies
are clearly matrifocal, are relatively female-centered, and do not have the kinds of gender ideologies and systems found in most
patriarchal societies.103 Text Boxes 1 and 2 provide examples of such systems.

Text Box 2: Does Black Matriarchy Exist in Brazil? Histories of Slavery and African Cultural Survivals in Afro-Brazilian Religion

By Abby Gondek

Candomblé is an Afro-Brazilian spirit possession religion in which Yoruba (West African) deities called orixás are honored at
religious sites called terreiros where the Candomblé priestesses (mães do santo) and their “daughters” (filhas do santo) live. One of
the central “hubs” of Candomblé worship in Brazil is the northeastern state of Bahia, where Afro-Brazilns make up more than 80
percent of the population in the capital city, Salvador. Brazil’s geography is perceived through the lenses of race and class since
Bahia, a majority Afro-Brazilian state, is viewed as underdeveloped, backward, and poor relative to the whiter and wealthier
Southern region.104

In the 1930s, a Jewish female anthropologist Ruth Landes provided a different perspective about Bahia, one that emphasized black
women’s communal power. During the time in which Landes conducted her research, the Brazilian police persecuted Candomblé
communities for “harboring communists.” The Brazilian government was linked with Nazism, torture, rape, and racism, and Afro-
Brazilians resisted this oppression.105 Also during this period, debate began among social scientists about whether Candomblé was
a matriarchal religion in which women were the primary spiritual leaders. The debate was rooted in the question of where “black
matriarchy” came from. Was it a result of the history of slavery or was it an African “cultural survival”? The debate was
simultaneously about the power and importance of Afro-Brazilian women in spiritual and cultural life.

On one side of the debate was E. Franklin Frazier, an African-American sociologist trained at University of Chicago, who
maintained that Candomblé and the lack of legal marriage gave women their important position in Bahia. He believed that black
women had been matriarchal authorities since the slavery period and described them as defiant and self-reliant. On the other side of
the debate was anthropologist Melville Herskovits, who was trained by German immigrant Franz Boas at Columbia University.
Herskovits believed that black women’s economic roles demonstrated African cultural survivals, but downplayed the priestesses’
importance in Candomblé.106 Herskovits portrayed patriarchy rather than matriarchy as the central organizing principle in Bahia.
He argued that African cultural survivals in Brazil came from the patrilineal practices of Dahomey and Yoruba in West Africa and
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portrayed Bahian communities as male-centered with wives and “concubines” catering to men and battling each other for male
attention.

Ruth Landes and her work triggered the debate about “black matriarchy” in Bahia. Landes had studied with anthropologists Franz
Boas and Ruth Benedict at Columbia University. She began her studies of Candomblé in 1938 in Salvador, Bahia, working with her
research partner, guide, and significant other, Edison Carneiro, a scholar of Afro-Brazilian studies and journalist, resulting in
publication in 1947 of The City of Women.107 Landes contended that Afro-Brazilian women were the powerful matriarchal
leaders of terreiros de Candomblé. She called them matriarchal because she argued that their leadership was “made up almost
exclusively of women and, in any case controlled by women.”108 Landes claimed that the women provided spiritual advice and
sexual relationships in exchange for financial support from male patrons of the terreiros. She also explained that newer caboclo
houses (in which indigenous spirits were worshipped in addition to Yoruba spirits) had less-stringent guidelines and allowed men to
become priests and dance for the gods, actions considered taboo in the Yoruba tradition. Landes elaborated that these men were
primarily “passive” homosexuals. She looked down on this “modern” development, which she viewed as detracting from the
supposedly “pure” woman-centered Yoruba (West African) practices.109

Even Landes’ (controversial) argument about homosexuality was part of her claim about matriarchy; she contended that the
homosexual men who became pais do santo (“fathers of the saint,” or Candomblé priests) had previously been “outcasts”—
prostitutes and vagrants who were hounded by the police. By becoming like the “mothers” and acting as women, they could gain
status and respect. Landes was strongly influenced by both Edison Carneiro’s opinion and the convictions of Martiniano Eliseu do
Bonfim (a revered babalaô or “father of the secrets”) and the women priestesses of the traditional houses (Gantois, Casa Branca,
and Ilê Axé Opô Afonjá) with whom she spent the majority of her time. Thus, her writings likely represent the views of her
primary informants, making her work unique; at that time, anthropologists (ethnocentrically) considered themselves more
knowledgeable about the cultures they studied than the people in those cultures.

Landes incorporated ideas from the pre-Brazil research of E. Franklin Frazier and Melville Herskovits to contend that the existence
of the matriarchy in Bahia rested on women’s economic positions, sexuality, and capacities, which were influenced by (1) white
slave owners’ preference for black women as heads of families and the inculcation of leadership traits in black women and not
black men and (2) the history of women’s roles as property owners, market sellers, priestesses, and warriors in West Africa.110

Landes’ findings continue to be critiqued in contemporary academic contexts because some scholars disagree with her matriarchy
thesis and her views about homosexual pais and filhos do santo. J. Lorand Matory, director of African and African-American
research at Duke University, has taken one of the strongest positions against Landes, arguing that she altered the evidence to argue
for the existence of the “cult matriarchate.” Matory believes that her division between “new” and “traditional” houses is a false one
and that men traditionally were the leaders in Candomblé. In fact, Matory contends that, at the time of Landes’ research, more men
than women were acting as priests.111 In contrast, Cheryl Sterling sees Landes’ The City of Women as “still relevant today as the
first feminist account of Candomblé” and maintains that Candomblé is a space in which Afro-Brazilian women are the “supreme
authority” and that the terreiro is an enclave of “female power.” The Brazilian state stereotypes black women as socially
pathological with “unstable” family structures, making them “sub-citizens,” but Sterling argues that Candomblé is a space in which
female blackness prevails.112

Has Civilization “Advanced” Women’s Position?

Ironically, some nineteenth- and twentieth-century writers and social scientists, such as Herbert Spencer, have argued that women’s
positions “advanced” with civilization, especially under European influence, at least relative to so-called “primitive” societies. The
picture is complicated, but the opposite may actually be true. Most anthropological studies have suggested that “civilization,”
“colonialism,” “development,” and “globalization” have been mixed blessings for women.113 Their traditional workloads tend to
increase while they are simultaneously excluded from new opportunities in agricultural cash crops, trading, and technology.
Sometimes they lose traditional rights (e.g., to property) within extended family kinship groups or experience increased pressure
from men to be the upholders of cultural traditions, whether in clothing or marriage practices. On the other hand, new political,
economic, and educational opportunities can open up for women, allowing them not only to contribute to their families but to delay
marriage, pursue alternatives to marriage, and, if they marry, to have a more powerful voice in their marriages.114

Deeply embedded cultural-origin stories are extremely powerful, difficult to unravel, and can persist despite contradictory
evidence, in part because of their familiarity. They resemble what people have seen and experienced throughout their lifetimes,
even in the twenty-first century, despite all the changes. Yet, nineteenth and twentieth century cultural models are also continuously
reinforced and reproduced in every generation through powerful devices: children’s stories; rituals like Valentine’s Day; fashion,
advertisements, music, video games, and popular culture generally; and in financial, political, legal, and military institutions and

https://libretexts.org/
https://creativecommons.org/licenses/by-nc/4.0/
https://socialsci.libretexts.org/@go/page/118245?pdf


10.1.25 https://socialsci.libretexts.org/@go/page/118245

leaders. But profound transformations can produce a “backlash,” as in U.S. movements to restore “traditional” family forms,
“traditional” male and female roles, sexual abstinence-virginity, and the “sanctity” of heterosexual marriage.115 Some would argue
that backlash elements were at work in the 2016 Presidential and Congressional elections (see Text Box 3).

Cultural origin stories also persist because they are legitimizing ideologies—complex belief systems often developed by those in
power to rationalize, explain, and perpetuate systems of inequality. The hunting-way-of-life theory of human evolution, for
example, both naturalizes and essentializes male dominance and other gender-related traits and provides an origin story and a
legitimizing ideology for the “traditional” U.S. nuclear family as “fundamental to human social organization and life.” It also can
be used to justify “spousal rape” and domestic violence, treating both as private family matters and, in the past, as male “rights.”
Not surprisingly, elements of the traditional nuclear family model appear in the 2015 U.S. Supreme Court case that legalized same-
sex marriage, especially in the dissenting views. And cultural models of gender and family played a role in the 2016 U.S.
Presidential election. For a related activity, see Activity 3 below.

Text Box 3: Gender and the 2016 U.S. Presidential Election

By Carol C. Mukhopadhyay

The 2016 presidential election was gender precedent-setting in ways that will take decades to analyze (see for example Gail
Collins). For the first time, a major U.S. political party chose a woman as its presidential candidate. And while Hillary Rodham
Clinton did not win the electoral college, she won the popular vote, the first woman to do so, and by nearly three million votes. As
a cultural anthropologist who has long studied women and politics, I offer a few preliminary observations on the role of gender in
the 2016 presidential election.116

Women on the Political Leadership Stage

From a positive perspective, for the first time, two women (Republican Carly Fiorina and Democrat Hillary Clinton) participated in
televised presidential primary debates and one went on to the “finals.” Millions of people, including children, saw articulate,
accomplished, powerful women competing with men to be “Commander-in-Chief.” During the 2016 Democratic National
Convention, the country watched a major political party and key male leaders celebrate the life and professional and leadership-
relevant achievements of a woman, its presidential nominee. The role-modeling impacts are enormous—and, one hopes, long-
lasting.

The Gendered White House Family

The 2016 presidential campaign challenged, at least momentarily, the traditional, taken-for-granted, gendered institution of the
White House first “family.” What if the president’s spouse were male? This would wreck havoc with the conventional “first lady”
role! Traditionally, the spouse, even if highly educated, becomes the “help mate” and “listener,” handles “domestic affairs,”
organizes and attends important social occasions, and works on gender-appropriate projects such as children’s health. Hillary
Clinton was roundly criticized, as first lady, for venturing beyond the “domestic sphere” and pursuing health care reform in Bill
Clinton’s administration even though she had indisputably relevant professional expertise. Michelle Obama, with her Harvard law
degree and prior career as a lawyer, became best known as “First Mom” and a “fashion-setter” whose clothing was discussed and
emulated. While she was a very positive role model, especially for African-Americans, and developed major initiatives to combat
childhood obesity and promote fresh food, she did not challenge gender conventions. How many girls remember her professional
credentials and achievements?

Had Hillary Clinton won, the need to confront gendered elements of the conventional White House family would have come to the
forefront as the “first gentleman” role gradually evolved. Certainly, no one would have expected Bill Clinton to choose china
patterns, redecorate the living quarters, or become a “fashion trend-setter.”

Consensual Sexual Interactions: Which Century Are We In?

The 2016 presidential campaign stimulated discussion of other often-ignored gender-related topics. Despite some progress, sexual
harassment and sexual assault, including rape, remain widespread in the workplace and on college campuses (cf. Stanford case, The
Hunting Ground). Yet there has been enormous pressure on women—and institutions—to remain silent.

In October 2016, after a video was released of Donald Trump bragging about his ability to sexually grope women he did not know,
the presidential candidate said it was only “locker room talk”...not anything he had ever done. Hearing these denials, several
women, some well-known, came forth with convincing claims that Trump had groped them or in other ways engaged in
inappropriate, non-consensual sexual behavior. Trump responded by denying the charges, insulting the accusers, and threatening
lawsuits against the claimants and news media organizations that published the reports.117 For many women, the video aroused
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memories of their own recurring experiences with sexual harassment and assault. After the video was released, Kelly Oxford
started a tidal wave of women unburdening long-kept secrets with her tweet: “Women: tweet me your first assaults.” Others went
on record denouncing Trumps’ talk and behavior, and the hashtag #NotOkay surged on Twitter.

In a normal U.S. presidential election, the video and repeated accusations of sexual assault would have forced the candidate to
withdraw (as happened with Gary Hart in a previous election). Instead, accusers experienced a backlash not only from Trump but
from some media organizations and Trump supporters, illustrating why women are reluctant to come forth or press sexual charges,
especially against powerful men (see the 1991 Anita Hill-Clarence Thomas case). These voters’ reactions and the continued
willingness of so many others to vote for the candidate suggest that “locker room banter” and unwanted sexual advances are still
considered normal and acceptable among significant segments of our population. After all, “boys will be boys,” at least in the old
(false) baboon stereotype of male behavior! Clearly, we need more public conversations about what constitutes appropriate and
consensual sexually related behavior.

Sexism: Alive and Well

The 2016 presidential campaign revealed that sexism is alive and well, though not always recognized, explicit, or acknowledged
even when obvious (see article by Lynn Sherr). The media, both before and after the election, generally underplayed the impact of
sexism despite research showing that sexist attitudes, not political party, were more likely to predict voters preference for Donald
Trump over Hillary Clinton.118

The campaign also reflected a persistent double standard. Despite widespread agreement that Hillary Clinton was highly qualified
to be president, her judgment, competence, “stamina,” and even her proven accomplishments were subjected to scrutiny and
criticism not normally applied to similarly experienced male candidates. Additional gender-specific criteria were imposed:
“likeability,” “smiling enough,” “warmth,” and appearance. She did not “look” “presidential”—an image of leadership that evoked
the stereotype baboon model! But being six feet tall with large biceps and acting “tough” and “aggressive” probably would have
disqualified her, as a woman, from the start! Other traits that are acceptable in men—ambitious, goal-focused, strategic, “wanting”
the presidency—were treated as liabilities in Clinton, part of a “power-hungry” critique, as though women are not legitimately
supposed to pursue or hold power.

Patriarchal Stereotypes of Women

Hillary Clinton’s candidacy seems to have activated long-standing patriarchal stereotypes and images of women. One is the “good
vs. bad” woman opposition. The “good” woman is chaste, obedient, nurturing, self-sacrificing, gentle—the Virgin Mary/Mother
figure. The “bad” woman is greedy, selfish, independent, aggressive, and often, sexually active—importantly, she lies, deceives, is
totally untrustworthy. Bad (“nasty”) women in myths and reality must be punished for their transgressions; they are dangerous to
men and threaten the social order.

As a researcher and someone who had many conversations with voters during this election, I was shocked by the intensity and level
of animosity directed at Hillary Clinton. It was palpable, and it went far beyond a normal critique of a normal candidate. At
Republican rallies, mass shouts of “lock her up” and T-shirts and bumper stickers bearing slogans like “Trump that Bitch” (and
worse) bore a frightening resemblance to violence-inciting hate-speech historically directed at African-Americans and at Jews,
gays, and socialists in Nazi Germany, as well as to hate-filled speech that fueled Medieval European witch-burnings in which
thousands (if not millions), mainly women, were burned at the stake [“burn the witch”].119 Clinton was indeed challenging
“traditional” gender roles in U.S. politics, the workplace, and at home. Patriarchy was being threatened, and many, though not all,
voters found that profoundly disturbing even though they did not necessarily recognize it or admit it.120

Beyond that, there is a long tradition of blaming women for personal and societal disasters—for convincing Adam to eat the
forbidden fruit, for the breakup of joint family households in places like India. Women often become the repository for people’s
frustrations when things “go wrong” (Remember the spoiled sausage in Portuguese culture discussed earlier in this chapter?).
Women—like minorities, immigrants, and “evil empires”—are culturally familiar, available targets to which one can legitimately
assign blame, frustration, and even rage, as we saw in the 2016 election.121

Hillary Clinton as a Symbol of Change

Ironically, Hillary Clinton was depicted and criticized during the campaign as a symbol of the “establishment” while her key
opponents stood for “change.” I think it is just the opposite. Hillary Clinton and her campaign and coalition symbolized (and
embraced) the major transformations—indeed, upheavals—that have occurred in the United States since the 1960s. It is not just
feminism and a new definition of masculinity that rejects the old baboon male-dominance tough-guy model, although that is one
change.122 While economic anxiety and “white nationalism” both played roles, the election was also about an “America” that is
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changing demographically, socially, religiously, sexually, linguistically, technologically, and ideologically—changing what
constitutes “truth” and reality. For many in rural areas, outside forces—especially the government, run by liberal, urban elites—are
seen as trying to control one’s way of life with gun control, environmental regulations, ending coal mining, banning school
(Christian) prayer, requiring schools to teach evolution and comprehensive sex education (vs. abstinence only). Hillary Clinton, her
coalition, and her alignment with the Obama White House, not just with its policies but with an African-American “first family,”
symbolized the intersection of all these social, demographic, and cultural transformations. She truly represented “change.”

Ironically, Clinton’s opponents, even in the Democratic Party, were more “establishment” candidates culturally, demographically,
and in their gender relationships. Bernie Sanders attracted an enormous, enthusiastic following and came close to winning the
Democratic presidential primary. Yet his rhetoric and policy proposals, while unusual in twenty-first century mainstream politics,
resembled the economic inequality, anti-Wall Street, “it’s only about economics” focus of early twentieth century democratic
socialists such as Eugene Debs and Norman Thomas and of progressive Henry Wallace. And, not surprisingly, Sanders appealed
largely to Euro-American demographic groups rather than to the broader spectrum of twenty-first century voters.

In short, the election and the candidacy of Hillary Rodham Clinton symbolized more than half a century of enormous change—and
a choice between continuing that change or selecting a candidate who symbolized what was traditional, familiar, and, to many,
more comfortable. Whether the transformations of the past fifty years will be reversed remains to be seen.123

Discussion

From a global perspective, the United States lags behind many countries in women’s political leadership and representation. For
national legislative bodies, U.S. women constitute only 19 percent of Congress, below the world average of 23 percent, below the
average in the Americas, 28 percent, and far below Nordic countries, 41 percent. The U.S. ranks 104th of 193 countries in the
world (see http://www.ipu.org/wmn-e/classif.htm). When it comes to political leadership, over 65 nations have elected at least one
woman as their head of state, including countries with predominantly Muslim, Christian, Jewish, Hindu, and/or Buddhist
populations. (see https://www.theglobalist.com/women-on-top-of-the-political-world/.) Yet the U.S. still has never elected a woman
President (or even Vice-President). Are you surprised by these data or by some of the countries that rank higher than the United
States? Why? What do you think are some of the reasons the US lags behind so many other countries?

Additional Resources and Links

Center for American Women and Politics

Presidential Gender Watch: http://presidentialgenderwatch.org/

Institute for Women’s Policy Research

Pew Research Institute (U.S. and international data)

United Nations, UN Women

CONTEMPORARY ANTHROPOLOGICAL APPROACHES TO STUDYING SEXUALITY AND GENDER

Contemporary anthropology now recognizes the crucial role played by gender in human society. Anthropologists in the post-2000
era have focused on exploring fluidity within and beyond sexuality, incorporating a gendered lens in all anthropological research,
and applying feminist science frameworks, discourse-narrative analyses, political theory, critical studies of race, and queer theory
to better understand and theorize gendered dynamics and power. Pleasure, desire, trauma, mobility, boundaries, reproduction,
violence, coercion, bio-politics, globalization, neoliberal “development” policies and discourses, immigration, and other areas of
anthropological inquiry have also informed gender and sexuality studies. We next discuss some of those trends.124

Heteronormativity and Sexuality in the United States

In the long history of human sexual relationships, we see that most involve people from different biological sexes, but some
societies recognize and even celebrate partnerships between members of the same biological sex.125 In some places, religious
institutions formalize unions while in others unions are recognized only once they result in a pregnancy or live birth. Thus, what
many people in the United States consider “normal,” such as the partnership of one man and one woman in a sexually exclusive
relationship legitimized by the state and federal government and often sanctioned by a religious institution, is actually
heteronormative. Heteronormativity is a term coined by French philosopher Michel Foucault to refer to the often-unnoticed system
of rights and privileges that accompany normative sexual choices and family formation. For example, a “biologically female”
woman attracted to a “biologically male” man who pursued that attraction and formed a relationship with that man would be
following a heteronormative pattern in the United States. If she married him, she would be continuing to follow societal
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expectations related to gender and sexuality and would be agreeing to state involvement in her love life as she formalizes her
relationship.

Despite pervasive messages reinforcing heteronormative social relations, people find other ways to satisfy their sexual desires and
organize their families. Many people continue to choose partners from the so-called “opposite” sex, a phrase that reflects the old
U.S. bipolar view of males and females as being at opposite ends of a range of characteristics (strong-weak, active-passive, hard-
soft, outside-inside, Mars-Venus).126 Others select partners from the same biological sex. Increasingly, people are choosing
partners who attract them—perhaps female, perhaps male, and perhaps someone with ambiguous physical sexual characteristics.

Labels have changed rapidly in the United States during the twenty-first century as a wider range of sexual orientations has been
openly acknowledged, accompanied by a shift in our binary view of sexuality. Rather than thinking of individuals as either
heterosexual OR homosexual, scholars and activists now recognize a spectrum of sexual orientations. Given the U.S. focus on
identity, it is not surprising that a range of new personhood categories, such as bisexual, queer, questioning, lesbian, and gay have
emerged to reflect a more-fluid, shifting, expansive, and ambiguous conception of sexuality and sexual identity.

Transgender, meanwhile, is a category for people who transition from one sex to another, male to female or female to male, using a
number of methods. Anthropologist David Valentine explored how the concept of “transgender” became established in the United
States and found that many people who were identified by others as transgender did not embrace the label themselves. This label,
too, has undergone a profound shift in usage, and the high-profile transition by Caitlyn Jenner in the mid-2010s has further shifted
how people think about those who identify as transgender.127

By 2011, an estimated 8.7 million people in the United States identified as lesbian, gay, bisexual, and/or transgender.128 These
communities represent a vibrant, growing, and increasingly politically and economically powerful segment of the population.
While people who identify as gay, lesbian, bisexual, and transgender—or any of a number of other sexual and gender minorities—
have existed throughout the United States’ history, it is only since the Stonewall uprisings of 1969 that the modern LGBT
movement has been a key force in U.S. society.129 Some activists, community members, and scholars argue that LGBT (lesbian,
gay, bisexual, and/or transgender) is a better choice of labels than GLBT since it puts lesbian identity in the foreground—a key
issue because the term “gay” is often used as an umbrella term and can erase recognition of individuals who are not gay males.
Recently, the acronym has been expanded to include LGBTQ (queer or questioning), LGBTQQ (both queer and questioning),
LGBTQIA (queer/questioning, intersex, and/or asexual), and LGBTQAIA (adding allies as well).

Like the U.S. population overall, the LGBTQ community is extremely diverse. Some African-Americans prefer the term “same-
gender loving” because the other terms are seen as developed by and for “white people.” Emphasizing the importance and power of
words, Jafari Sinclaire Allen explains that “same-gender loving” was “coined by the black queer activist Cleo Manago [around
1995] to mark a distinction between ‘gay’ and ‘lesbian’ culture and identification, and black men and women who have sex with
members of the same sex.”130 While scholars continue to use gay, lesbian, and queer and the U.S. Centers for Disease Control uses
MSM (men who have sex with men), “same-gender loving” resonates in some urban communities.

Not everyone who might fit one of the LGBTQQIA designations consciously identifies with a group defined by sexual orientation.
Some people highlight their other identities, as Minnesotans, for example, or their ethnicity, religion, profession, or hobby—
whatever they consider central and important in their lives. Some scholars argue that heteronormativity allows people who self-
identify as heterosexual the luxury of not being defined by their sexual orientation. They suggest that those who identify with the
sex and gender they were assigned at birth be referred to as cisgender.131 Only when labels are universal rather than used only for
non-normative groups, they argue, will people become aware of discrimination based on differences in sexual preference.

Though people are urging adoption of sexual identity labels, not everyone is embracing the move to self-identify in a specific
category. Thus, a man who is attracted to both men and women might self-identify as bisexual and join activist communities while
another might prefer not to be incorporated into any sexual-preference-based politics. Some people prefer to eliminate acronyms
altogether, instead embracing terms such as genderfluid and genderqueer that recognize a spectrum instead of a static identity. This
freedom to self-identify or avoid categories altogether is important. Most of all, these shifts and debates demonstrate that, like the
terms themselves, LGBTQ communities in the United States are diverse and dynamic with often-changing priorities and makeup.

Changing Attitudes toward LGBTQ People in the United States

In the last two decades, attitudes toward LGBTQ—particularly lesbian, gay and bisexual—people have changed dramatically. The
most sweeping change is the extension of marriage rights to lesbian, gay, and bisexual people. The first state to extend marriage
rights was Massachusetts in 2003. By 2014, more than half of U.S. Americans said they believed same-sex couples should have the
right to marry, and on June 26, 2015, in Obergefell v. Hodges, the U.S. supreme court declared that same-sex couples had the legal
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right to marry.132 Few civil rights movements have seen such progress in such a short period of time. While many factors have
influenced the shift in attitudes, sociologists and anthropologists have identified increased awareness of and exposure to LGBTQ
people through the media and personal interactions as playing key roles.133

Legalization of same-sex marriage also helped normalize same-sex parenting. Sarah, whose three young children—including a set
of twins—are mothered by Sarah and her partner, was active in campaigns for marriage equality in Minnesota and ecstatic when
the campaign succeeded in 2013 (see Text Box 4).

However, legalization of same-sex marriage has not been welcomed everywhere in the United States. Anthropologist Jessica
Johnson’s ethnographic work profiling a Seattle-based megachurch from 2006 through 2008 initially explored their efforts to
oppose same-sex marriage. Later, she shifted her focus to the rhetoric of gender, masculinity, and cisgender sexuality used by the
church and its pastor.134 Official church communications dismissed homosexuality as aberrant and mobilized members to
advocate against same-sex marriage. The church’s efforts were not successful.

Interestingly, activists and gender studies scholars express concern over incorporating marriage—a heteronormative institution
some consider oppressive—into queer spaces not previously governed by state authority. These concerns may be overshadowed by
a desire for normative lives and legal protections, but as sociologist Tamara Metz and others have argued, legally intertwining
passion, romance, sexual intimacy, and economic rights and responsibilities is not necessarily a move in the right direction.135 As
Miriam Smith has written, “We must move beyond thinking of same-sex marriage and relationship recognition as struggles that pit
allegedly normalized or assimilated same-sex couples against queer politics and sensibilities and, rather, recognize the increasingly
complex gender politics of same-sex marriage and relationship recognition, a politics that implicates groups beyond the LGBT
community.”136

While U.S. culture on the whole has become more supportive and accepting of LGBTQ people, they still face challenges. Sexual
orientation and gender identity are not federally protected statuses. Thus, in 32 states (as of 2016), employers can legally refuse to
hire and can fire someone simply for being LGBTQ.137 Even in states where queer people have legal protection, transgender and
other gender-diverse people do not. LGBTQ people can be legally denied housing and other important resources heterosexual
people take for granted. LGBTQ youth made up 40 percent of homeless young people in the United States in 2012 and are often
thrust into homelessness by family rejection.138 Transgender people are the most vulnerable and experience high levels of
violence, including homicide. See Activity 4: Bathroom Transgression.

Text Box 4: Moving Toward Marriage Equality in Minnesota: Sarah’s Letter

In 2013, the Minnesota state legislature voted on whether to approve same-sex marriage. Before the vote, a woman named Sarah
made the difficult decision to advocate publicly for the bill’s approval. In the process, she wrote the following letter.

Dear Minnesota Senator,

This is an open letter to you in support of the marriage equality bill. I may not be your constituent, and you may already know how
you are planning to vote, but I ask you to read this letter with an open mind and heart nonetheless.

I want same-sex marriage for the same reasons as many others. My partner Abby and I met in the first days of 2004 and have
created a loving home together with our three kids and two cats. We had a commitment ceremony in 2007 in Minneapolis and were
legally married in Vancouver during our “honeymoon.” We want our marriage to be recognized because our kids deserve to have
married parents, and because we constantly face increased stress as a result of having our relationship not recognized. But that’s not
why I’m writing. I’m writing because there is one conversation I have over and over again with my son that puts a pit in my
stomach each time, and I’m ready for that pit to go away.

Abby and I both wear wedding bands. We designed them prior to our ceremony and spent more time on that decision than we did
on the flowers, dresses, and music combined. Our son is now three and a half and, like other kids his age, he asks about everything.
All the time. When I get him dressed, change his diaper (please let him be potty-trained soon), or wipe his nose, he sees my ring.
And he always asks:

“Mama, what’s that ring on your finger?”

“It’s my wedding band.”

“Why you wear a wedding band?”

“Because when Ima and I got married, we picked out wedding bands and now we wear them every day. It shows that we love each
other.”
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“I want wear wedding band.”

“Someday when you’re all grown up, you’ll fall in love and get married. And you’ll get to wear a wedding band, too.”

“I’ll grow up and get married? And then I get a wedding band?”

“Yep.”

“Okay.”

And then he goes about his day. This conversation may seem silly and harmless to you, but read it again. Look at how many times
the issue of marriage comes up. We call it a wedding band, but every time we say that, we know it’s not completely true because
we were not legally wed in Minnesota. When I tell my son about our marriage or our wedding, I know I’m hiding a secret from
him, but am I really supposed to explain that it was a “commitment ceremony” and we are “committed, but not “married”? He’s too
young to be saddled with the pain that comes from being left out. He looks at our pictures and sees that his parents made a
commitment to each other because of love. He doesn’t understand his grandfather’s speech recognizing how bittersweet the day
was because the state we call home refused to bless our union as it blesses the unions of our friends. And he doesn’t understand
that, when I tell him he will grow up and get married, his marriage will (most likely) be part of a tradition from which his parents
are excluded.

I am grateful that he is blissfully unaware right now. Imagine having the conversation with your children. Imagine the pain you
would feel if innocent conversations with your child reminded you constantly that your love is not valued by your community.
Don’t get me wrong; our friends and family treated our ceremony as they would a legal wedding. We had a phenomenal time with
good food, music, laughter, and joy. If our ceremony in Minneapolis had been enough, though, we wouldn’t have bothered to get
legally married in Vancouver. There is something so powerful and intangible about walking into a government office and walking
out with a marriage license. We are grateful we had the opportunity there, and simply wish our state would recognize our
commitment as the marriage that it is.

Take a look at the picture of my family. It’s outdated, primarily because we can’t get our kids to sit still long enough for a photo.
I’m on the right, Abby on the left. Our son is now 3.5 and our girls (twins) are almost 2. We can appreciate that this is a difficult
vote for many of you and we would be honored if you think of our family and the impact this vote will have on us. We know many
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people outside of the Twin Cities never have a chance to meet families like ours. Tell them about us, if it helps. We are happy to
answer any questions you may have. Thank you for reading.

Sincerely,

Sarah

Minneapolis, Minnesota

April 2013

Note: Minnesota legalized same-sex marriage in 2013.

Sexuality outside the United States

Same-sex sexual and romantic relationships probably exist in every society, but concepts like “gay,” “lesbian,” and “bisexual” are
cultural products that, in many ways, reflect a culturally specific gender ideology and a set of beliefs about how sexual preferences
develop. In many cultures (such as the Sambia discussed above), same-sex sex is a behavior, not an identity. Some individuals in
India identify as practicing “female-female sexuality” or “male-male sexuality.” The film Fire by Mira Nair aroused tremendous
controversy in India partly because it depicted a same-sex relationship between two married women somewhat graphically and
because it suggested alternatives available to women stuck in unhappy and abusive patriarchal marriages.139 Whether one is
“homosexual” or “heterosexual” may not be linked simply to engaging in same-sex sexual behavior. Instead, as among some
Brazilian males, your status in the sexual relationship, literally and symbolically, depends on (or determines!) whether you are the
inserter or the penetrated.140 Which would you expect involves higher status?

Even anthropologists who are sensitive to cross-cultural variations in the terms and understandings that accompany same-sex
sexual and romantic relationships can still unconsciously project their own meanings onto other cultures. Evelyn Blackwood, an
American, described how surprised she was to realize that her Sumatran lover, who called herself a “Tombois,” had a different
conception of what constituted a “lesbian” identity and lesbian relationship than she did.141 We must be careful not to assume that
other cultures share LGBTQ identities as they are understood in the United States and many European countries.

Furthermore, each country has its own approach to sexuality and marriage, and reproduction often plays a central role. In Israel, an
embrace of pro-natalist policies for Jewish Israelis has meant that expensive reproductive technologies such as in vitro fertilization
are provided to women at no cost or are heavily subsidized. An Israeli gay activist described how surprised queer activists from
other countries were when they found that nearly all Israeli female same-sex couples were raising children. (This embrace of same-
sex parenting did not extend to male couples, for whom the state did not provide assisted reproductive support.) The pro-natalist
policies can be traced in part to Israel’s emergence as a state: founded in the aftermath of persecution and systematic genocide of
Jewish residents of Europe from 1937 through 1945, Israel initially promoted policies that encouraged births at least in part as
resistance to Nazi attempts to destroy the Jewish people. The contexts may be less dramatic elsewhere, but local and national
histories often inform policies and practices.

In Thailand, Ara Wilson has explored how biological women embrace identities as toms and dees. Although these terms seem to be
derived from English-language concepts (dees is etymologically related to “ladies”), suggesting international influences, the
ubiquity and acceptance of toms and dees in Thailand does diverge from patterns in the United States.142

In China (as elsewhere), the experiences of those involved in male-male sexuality and those involved in female-female sexuality
can differ. In her book Shanghai Lalas: Female Tongzhi Communities and Politics in Urban China, Lucetta Yip Lo Kam discusses
how lesbians in China note their lack of public social spaces compared with gay men.143 Even the words lala and tongzhi index
different categories from the English terms: lala encompasses lesbian, bisexual, and transgendered people while tongzhi is a gloss
term that usually refers to gay men but has been expanded in the last two decades to other uses. (Tongzhi is a cooptation of the
Chinese-language socialist-era term for comrade.)

Language makes a difference in how individuals and communities articulate their identities. Anthropologists such as Kam have
commented on how sharing their own backgrounds with those with whom they work can be instrumental in gaining trust and
building rapport. Her identity as a Chinese-speaking queer anthropologist and activist from Hong Kong helped women in Shanghai
feel comfortable speaking with her and willing to include her in their networks.144

From these examples, we see that approaches to sexuality in different parts of the world are evolving, just as gender norms in the
United States are undergoing tremendous shifts. Anthropologists often cross boundaries to research these changes, and their
contributions will continue to shape understandings of the broad range of approaches to sexuality.
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Anthropology of the Body

Another important topic for anthropologists interested in gender and sexuality is the anthropology of the body, sometimes referred
to as embodied anthropology. Viewing the human body as an analytic category offers exciting new theoretical possibilities.145
Topics that have attracted particular attention include popular and scientific representations of the body; (dis)ability; the
anthropology of obesity; the politics of reproduction; coercion; complex issues associated with genital modifications such as female
circumcision; and the relationship between bodies and borders.146 Who can cross which lines physically (think about national
borders), emotionally, psychologically, and socially? Embodied anthropology foregrounds these questions.

Anthropologists increasingly write about their own experiences using an auto-ethnographic mode. For example, Pamela Runestad
examined how her time as a patient in a Japanese maternity ward influenced her understanding of the importance of carefully
crafted meals and nutrition for HIV/AIDS patients.147 In subsequent research on HIV/AIDS in Japan, she probed more deeply into
how patients’ nourishment inside and outside clinical settings affected their perceptions of health.

Anthropology of the body overlaps with work on gender and sexuality, including the discourse surrounding women’s bodies and
reproductive functions. Emily Martin’s pioneering book, The Woman in the Body, critically examined lay women and medical
descriptions of menstruation, child-bearing, and menopause in the United States. She identified a scientific ideology of
reproduction that is infused with traditional U.S. binary gender stereotypes similar to those in man-the-hunter origin stories. In her
classic essay about what she calls a “scientific fairy tale,” Martin describes how U.S. biology texts represented the egg and sperm
as romantic partners whose actions are described with passive or active verbs according to gendered assumptions.148

I realized that the picture of egg and sperm drawn in popular as well as scientific accounts of reproductive biology relies on
stereotypes central to our cultural definitions of male and female. The stereotypes imply not only that female biological processes
are less worthy than their male counterparts but also that women are less worthy than men. Part of my goal in writing this article is
to shine a bright light on the gender stereotypes hidden within the scientific language of biology.149

Subsequent work has challenged the “sperm penetrates egg” model of fertilization, noting that it is medically inaccurate and
reinforces male-active-dominant, female-passive (penetrated) gender models. In reality, the egg and sperm fuse, but the egg
activates the sperm by releasing molecules that are crucial for it to find and adhere to the egg.150 Old videos like The Miracle of
Life offer, in their narration and background music, striking examples of the cultural ideology of reproduction in the United States
that Martin and others have described.151

In another classic essay, Corinne Hayden explored interactions between biology, family, and gender among lesbian couples. Even
though both members of the lesbian couples she studied did not necessarily contribute biologically to their offspring, the women
and their families found ways to embrace these biological differences and develop a new formulation of family that involved
biological connection but was not limited to it.152

Some research analyzes the body, especially the female body, as a site of coercion and expression of power relations by individuals
(e.g., partner rape and domestic violence), but state-sanctioned collective acts also occur, such as using women as “sex slaves”
(Japan’s so-called “Comfort Women” during World War II) and using civilian rape as a form of psychological warfare.
Anthropologists document other ways in which states exert power over bodies—through family planning policies (China’s planned
birth policy), legislation that bans (or permits) artificial forms of contraception and abortion, and government programs to promote
fertility, including subsidized infertility treatments.153 For example, Turkish anthropologists have described how state policies in
Turkey have appropriated, for state purposes, sexual issues of concern to Turkish families, such as assisted reproduction for
disabled war veterans and treatment of vaginismus, a condition that prevents women from engaging in sexual intercourse. Power
relationships are also associated with new reproductive technologies. For example, the availability of amniocentesis often
contributes to shifts in the ratio of male and female babies born. Unequal power relations are also in play between surrogate
mothers (often poor women) and wealthier surrogate families desiring children.154

Women in Anthropology

As seen earlier in this chapter, female anthropologists have always played a key role in anthropology. In sex-segregated societies,
they have had unique access to women’s worlds. Recently, they have analyzed how gender might affect styles of authorship and
authority in ethnographies. Social characteristics, including gender, race, class, sexuality, and religion, also influence how an
anthropologist engages in fieldwork and how she and her colleagues relate to one another.155 Sometimes the identity of an
anthropologist creates new opportunities for deeper understanding and connection, but at other times one’s personal identity can
create professional challenges.
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Fieldwork

Women face particular challenges when conducting fieldwork regardless of the culture but particularly in sex-segregated and
patriarchal societies. Sometimes women are perceived as more vulnerable than men to sexual harassment, and their romantic
choices in fieldwork situations are subject to greater scrutiny than choices made by men in similar situations.156 Women may be
more likely to juggle family responsibilities and professional projects and bring children with them for fieldwork. At first glance,
this practice may raise eyebrows because of the risks it brings to accompanying children and because of potential negative impacts
on the anthropologist’s planned work, but many female anthropologists have found fieldwork undertaken with their families to be a
transformative experience both professionally and personally. Whereas appearing as a decontextualized single fieldworker can
arouse suspicion, arriving at a field site with the recognizable identities of parent, daughter, or spouse can help people
conceptualize the anthropologist as someone with a role beyond camera-toting interviewer and observer. At the same time, arriving
as a multi-person group also complicates what Jocelyn Linnekin called “impression management.” One’s child is often less aware
of delicate matters and less sensitive in communicating preferences to hosts, causing potentially embarrassing situations but also
creating levity that might otherwise be slow to develop. Fieldwork as a family unit also allows for a different rhythm to the elusive
work-life balance; many families have reported cherishing time spent together during fieldwork since they rarely had so much time
together in their activity-filled home settings.157

More anthropologists now conduct fieldwork in their home communities. Some wish to explore theoretical and empirical questions
best examined in local field sites. Others are reluctant or unable to relocate their families or partners temporarily. Conducting
fieldwork close to home can also be a less expensive option than going abroad! But the boundaries of field and home can become
quite porous. In their writings, women anthropologists reveal how the realms of public and private and political and personal are
connected in the field/home. Innovative, activist, and self-reflective studies address intersections that other scholars treat
separately.158

Academic Anthropology in the United States

Though the representation of women in U.S. academic anthropology is now proportional to their numbers in the Ph.D. pool,
discrepancies remain between male and female anthropology professors in rank and publication rates. A 2008 report on the status
of women in anthropology, for example, found evidence of continuity of the “old boys’ network”—the tendency for men in
positions of power to develop relationships with other men, which creates pooled resources, positive performance evaluations, and
promotions for those men but not for women. Furthermore, since women in the United States are usually socialized to avoid
making demands, they often accept lower salary offers than could have been negotiated, which can have significant long-term
financial consequences.159

Women are also over-represented among non-tenure-track anthropology faculty members who are often paid relatively small per-
course stipends and whose teaching leaves little time for research and publishing. Some married women prioritize their partners’
careers, limiting their own geographic flexibility and job (and fieldwork) opportunities. Left with few academic job options in a
given area, they may leave academia altogether.160

On a positive note, women have an increasingly prominent place in the highest ranks of anthropology, including as president of the
American Anthropological Association. Nonetheless, systemic gender inequality continues to affect the careers of female
anthropologists. Given what we know about gender systems, we should not be surprised.

Masculinity Studies

Students in gender studies and anthropology courses on gender are often surprised to find that they will be learning about men as
well as women. Early women’s studies initially employed what has been called an “add women and stir” approach, which led to
examinations of gender as a social construct and of women’s issues in contemporary society. In the 1990s, women’s studies
expanded to become gender studies, incorporating the study of other genders, sexuality, and issues of gender and social justice.161
Gender was recognized as being fundamentally relational: femaleness is linked to maleness, femininity to masculinity. One
outgrowth of that work is the field of “masculinity studies.”162

Masculinity studies goes beyond men and their roles to explore the relational aspects of gender. One focus is the enculturation
processes through which boys learn about and learn to perform “manhood.” Many U.S. studies (and several excellent videos, such
as Tough Guise by Jackson Katz), have examined the role of popular culture in teaching boys our culture’s key concepts of
masculinity, such as being “tough” and “strong,” and shown how this “tough guise” stance affects men’s relationships with women,
with other men, and with societal institutions, reinforcing a culture of violent masculinity. Sociologist Michael Kimmel has further
suggested that boys are taught that they live in a “perilous world” he terms “Guyland.”163
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Anthropologists began exploring concepts of masculinity cross-culturally as early as the 1970s, resulting in several key
publications in 1981, including Herdt’s first book on the Sambia of New Guinea and Ortner and Whitehead’s volume, Sexual
Meanings. In 1990, Gilmore analyzed cross-cultural ethnographic data in his Manhood in the Making: Cultural Concepts in
Masculinity.164 Other work followed, including a provocative video on the Sambia, Guardians of the Flutes. But the growth of
studies of men and masculinity in the United States also stimulated new research approaches, such as “performative” aspects of
masculinity and how gender functions in wealthier, post-industrial societies and communities with access to new technologies and
mass media.165

Anthropologists sometimes turn to unconventional information sources as they explore gendered culture, including popular
television commercials. Interestingly, the 2015 Super Bowl commercials produced for the Always feminine product brand also
focused on gender themes in its #Likeagirl campaign, which probed the damaging connotations of the phrases “throw like a girl”
and “run like a girl” by first asking boys and girls to act out running and throwing, and then asking them to act out a girl running
and throwing. A companion clip further explored the negative impacts of anti-girl messages, provoking dialogue among Super
Bowl viewers and in social media spaces (though, ironically, that dialogue was intended to promote consumption of feminine
products). As the clips remind us, while boys and men play major roles in perceptions related to gender, so do the women who raise
them, often reinforcing gendered expectations for play and aspiration. Of course, women, like men, are enculturated into their
culture’s gender ideology.166 Both girls and boys—and adults—are profoundly influenced by popular culture.

Though scholars from many disciplines publish important work on masculinity, anthropologists, with their cross-cultural research
and perspectives, have significantly deepened and enriched interdisciplinary understandings. Anthropologists have made strong
contributions not only by providing nuanced portrayals (of, for example, men in prison, heroin users, migrant laborers, college
students, and athletes in the United States) but also through offering vivid accounts of expectations of men in other societies,
including the relationship between those expectations and warfare. This can include differences in expectations based on a person’s
age, other role-based variations, and transformation of traditional roles as a result of globalization.167

Not all societies expect men to be “tough guys/guise,” and those that do go about it in different ways and result in different impacts
on men and women.168 For example, in Sichuan Province in China, young Nuosu men must prove their maturity through risky
behavior such as theft. In recent years, theft has been supplanted for many by heroin use, particularly as young men have left their
home communities for urban areas (where they are often feared by city residents and attract suspicion).169 Meanwhile, in the
Middle East, technologies such as assisted reproduction are challenging and reshaping ideas about masculinity among some Arab
men, particularly men who acknowledge and struggle with infertility. There and elsewhere, conceptions of fatherhood are
considered crucial components of masculinity. In Japan, for example, a man who has not fathered a child is not considered to be
fully adult.170

Elsewhere, as we saw in the first part of this chapter, men are expected to be gentle nurturers of young children and to behave in
ways that do not fit typical U.S. stereotypes. In Na communities, men dote on babies and small children, often rushing to pick them
up when they enter a room. In South Korea, men in wildly popular singing groups wear eyeliner and elaborate clothing that would
be unusual for U.S. groups, and throughout China and India, as in many other parts of the world, heterosexual men walk down the
street holding hands or arm-in-arm without causing raised eyebrows. Physical contact between men, especially in sex-segregated
societies, is probably far more common than contact between men and women! Touch is a human form of intimacy that need not
have sexual implications. So if male-male relations are the most intimate in a society, physical expressions of those relations are
“normal” overall unless there is a cultural fear of male physical intimacy. There is much more nuance in actual behavior than initial
appearances lead people to believe.

Anthropologists are also applying approaches taken in American studies to other cultures. They are engaging in more-intimate
discussions of males’ self-perceptions, dilemmas, and challenges and have not hesitated to intercede, carefully, in the communities
in which they work. Visual anthropologist Harjant Gill, conducting research in the Punjab region of India, began asking men about
pressures they faced and found that the conversations prompted unexpected reflection. Gill titled his film Mardistan (Macholand)
and shepherded the film through television broadcasts and smaller-scale viewings to encourage wide discussion in India of the
issues he explored.171 For a related activity, see Activity 5: Analyzing Gendered Stereotypes and Masculinity in Music Videos.

CONCLUSION
In 1968, a cigarette company in the United States decided to target women as tobacco consumers and used a clever marketing
campaign to entice them to take up smoking. “You’ve come a long way, baby!” billboards proclaimed. Women, according to the
carefully constructed rhetoric, had moved away from their historic oppressed status and could—and should—now enjoy the full

https://libretexts.org/
https://creativecommons.org/licenses/by-nc/4.0/
https://socialsci.libretexts.org/@go/page/118245?pdf


10.1.35 https://socialsci.libretexts.org/@go/page/118245

complement of twentieth-century consumer pleasures. Like men, they deserved to enjoy themselves and relax with a cigarette. The
campaigns were extremely successful; within several years, smoking rates among women had increased dramatically. But had
women really come a long way? We now know that tobacco (including in vaporized form) is a highly addictive substance and that
its use is correlated with a host of serious health conditions. In responding to the marketing rhetoric, women moved into a new
sphere of bodily pleasure and possibly enjoyed increased independence, but they did so at a huge cost to their health. They also
succumbed to a long-term financial relationship with tobacco companies who relied on addicting individuals in order to profit.
Knowing about the structures at work behind the scenes and the risks they took, few people today would agree that women’s
embrace of tobacco represented a huge step forward.

Perhaps saying “You’ve come a long way, baby!” with the cynical interpretation with which we read it today can serve as an
analogy for our contemporary explorations of gender and culture. Certainly, many women in the United States today enjoy
heightened freedoms. We can travel to previously forbidden spaces, study disciplines long considered the domain of men, shape our
families to meet our own needs, work in whatever field we choose, and, we believe, live according to our own wishes. But we
would be naive to ignore how gender continues to shape, constrain, and inform our lives. The research and methods of
anthropology can help us become more aware of the ongoing consequences of our gendered heritage and the ways in which we are
all complicit in maintaining gender ideologies that limit and restrict people’s possibilities.

By committing to speak out against subtle, gender-based discrimination and to support those struggling along difficult paths,
today’s anthropologists can emulate pioneers such as Franz Boas and Margaret Mead, who sought to fuse research and action. May
we all be kinder to those who differ from the norm, whatever that norm may be. Only then will we all—women, men and those
who identify with neither category—have truly come a long way. (But we will leave the infantilizing “baby” to those tobacco
companies!)

Discussion Questions
1. What is “natural” about how you experience gender and human sexuality? What aspects are at least partially shaped by culture?

How do other cultures’ beliefs and practices regarding gender and sexuality differ from those commonly found in the United
States? Are there any parallels? Does it depend on which U.S. community we are talking about? What about your own beliefs
and practices?

2. Reflect on the various ways you have “learned” about gender and sexuality throughout your life. Which influences do you think
had the biggest impact?

3. How important is your gender to how you think about yourself, to your “identity” or self-definition, to your everyday life?
Reflect on what it would be like to be a different gender.

4. How important is your “sexuality” and “sexual orientation” to how you think about yourself, to your identity or self-definition?
Reflect on what it would be like if you altered your sexual identity or practices.

5. In what ways have your school settings been shaped by and around gender norms?
6. How are anthropologists influenced by gender norms? How has this affected the discipline of anthropology?

GLOSSARY
Androgyny: cultural definitions of gender that recognize some gender differentiation, but also accept “gender bending” and role-
crossing according to individual capacities and preferences.

Binary model of gender: cultural definitions of gender that include only two identities--male and female.

Biologic sex: refers to male and female identity based on internal and external sex organs and chromosomes. While male and
female are the most common biologic sexes, a percentage of the human population is intersex with ambiguous or mixed biological
sex characteristics.

Biological determinism: a theory that biological differences between males and females leads to fundamentally different capacities,
preferences, and gendered behaviors. This scientifically unsupported view suggests that gender roles are rooted in biology, not
culture.

Cisgender: a term used to describe those who identify with the sex and gender they were assigned at birth.

Dyads: two people in a socially approved pairing. One example is a married couple.

Gender: the set of culturally and historically invented beliefs and expectations about gender that one learns and performs. Gender is
an “identity” one can choose in some societies, but there is pressure in all societies to conform to expected gender roles and
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identities.

Gender ideology: a complex set of beliefs about gender and gendered capacities, propensities, preferences, identities and socially
expected behaviors and interactions that apply to males, females, and other gender categories. Gender ideology can differ among
cultures and is acquired through enculturation. Also known as a cultural model of gender.

Heteronormativity: a term coined by French philosopher Michel Foucault to refer to the often-unnoticed system of rights and
privileges that accompany normative sexual choices and family formation.

Legitimizing ideologies: a set of complex belief systems, often developed by those in power, to rationalize, explain, and perpetuate
systems of inequality.

Matrifocal: groups of related females (e.g. mother-her sisters-their offspring) form the core of the family and constitute the family’s
most central and enduring social and emotional ties.

Matrilineal: societies where descent or kinship group membership is transmitted through women, from mothers to their children
(male and female), and then through daughters, to their children, and so forth.

Matrilocal: a woman-centered kinship group where living arrangements after marriage often center around households containing
related women.

Patriarchy: describes a society with a male-dominated political and authority structure and an ideology that privileges males over
females in domestic and public spheres.

Patrifocal: groups of related males (e.g. a father-his brothers) and their male offspring form the core of the family and constitute the
family’s most central and enduring social and emotional ties.

Patrilineal: societies where descent or kinship group membership is transmitted through men, from men to their children (male and
female), and then through sons, to their children, and so forth.

Patrilocal: a male-centered kinship group where living arrangements after marriage often center around households containing
related men.

Third gender: a gender identity that exists in non-binary gender systems offering one or more gender roles separate from male or
female.

Transgender: a category for people who transition from one sex to another, either male-to-female or female-to-male.

ACTIVITIES
Activity 1: How Does Gender Shape Your Life?

Think about everything, and we do mean everything, you did since waking up this morning. Include micro-behaviors, tiny
behavioral acts that take minutes or even seconds, as well as objects, substances, and language, spoken and written. Think about all
the “cultural” (i.e. not found “in nature”) artifacts associated with these behaviors. For example, while urinating is natural, your
“toilet” is a cultural invention. Now, which activities and behaviors were in some way “gendered”? That is, which had an element
associated with “female” or “male” in some way?

As you think about how gender has shaped your life today, consider:

What did you sleep in?
How did you handle bodily functions?
How did you clean yourself?
How did you modify your body? (e.g. “shaving”, “makeup,” “deodorant”)
What do the names for products, like deodorants, perfumes or aftershave, convey?

List all these gendered (and gender-neutral) aspects of your day thus far. Also consider: how typical is today? Would a weekend
involve more or less “gendered” dimensions?

Activity 2. Understanding Gender from a Martian Perspective.

If you were a Martian, what would you have to “know” or “learn” in order to follow gender rules on a college campus? As you
consider your response, think about the following questions.

In what ways are we a gender “binary” culture? An “opposite sex” culture? An “androgynous” culture?
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Are areas of U.S. life informally sexually segregated? Are there, informally, “male” and “female” spheres? Are there male
spheres where women are not supposed to go? Or spheres where if they go, they incur certain risks? Are there any parallels for
men who enter female spheres?
Are there any elements of an “honor” and “shame” culture in the U.S. that a Martian should be aware of? What about in your
own social circle?

Activity 3. Ethnographic Interview: How has Gender Changed Over Time?

Interview someone at least age 65 (if you are close to 65, find someone a generation older or younger than you). Ask that person:
What kind of changes in gender roles, gender relations, gender restrictions or privileges have occurred within your lifetime? After
you conclude your interview, compare notes with others to find common threads. Then ask someone closer to your age what
changes they anticipate may happen their lifetime?

Activity 4. Bathroom Transgression.

Transgender people often face dilemmas when needing to use public restrooms. As a way to experience what it’s like to be an ally,
some people have started intentionally using bathrooms designated for others—an issue that took on a heightened relevance in
2016, when North Carolina banned transgender people from using sex-segregated bathrooms that did not correspond to the sex
registered on their birth certificates. As part of this activity, consider whether you dare enter the bathroom you don’t normally use.
If you do, then try it! What happens when you enter the men’s room, or the women’s room? How are these boundaries patrolled
and enforced? Many European countries offer unisex facilities; do you think the U.S. should do so as well? Or do you agree with
some politicians in North Carolina who cited safety concerns for public restroom use by transgender individuals?

Note: keep safety in mind if you choose this activity, and beware of settings where people may be hostile to an experiment like this.

Activity 5. Analyzing Gendered Stereotypes and Masculinity in Music Videos.

Popular culture plays an enormous role in shaping our ideas about gender, about femininity and masculinity, and about sexuality.
Watch several of the videos below, paying careful attention to how these concepts are visible in current music videos. Do they draw
on gendered stereotypes or push boundaries of expected gendered norms? Specify which videos you watched in your response, and
also look for examples of other videos that could stimulate fruitful conversations about masculinity, femininity and other gender
dynamics.

Watch Maddi & Tae, “Girl in a Country Song.” This song is partly a response to Blake Shelton—“Boys ’Round Here,” and
Florida Georgia Line—“Get your Shine On.” What do you think of Maddi & Tae’s portrayal of men in their video? How does it
compare with portrayals of women in videos by Blake Shelton and Florida Georgia Line?
Compare “Bitch in Business” (created by MBA students), to “Girl in a Country Song.” Pay particular attention to the third and
fourth verses of “Bitch in Business.” Would you change any lyrics, or do you think they are justified? What about the word
“Bitch” itself? Is it problematic? In what ways? Do words matter? Can you really change the historically negative associations
of a word, like “bitch” or “slut”? Are there parallels to ethnic slurs?
Compare Niki Minaj and Lady Gaga: how do they deploy gender in their songs, lyrics and videos? How do their strategies
compare to a male artist from a similar genre?
Compare Sir Mix-A-Lot, “Baby Got Back” and Niki Minaj, “Anaconda.” How do they deploy gender in their songs, lyrics, and
videos? Is there any significant difference between what Minaj does in her video and what Sir Mix-a-Lot does in his? How is
race used in these videos?
Should the music video industry be regulated and if so, in what ways and why? Does it make a difference if the videos are
frequently consumed by (and marketed to) young people, pre-teens and teens, rather than adults who have a more fully-
developed personal sense of identity? What concerns might you as a parent have?

For further exploration and analysis, view the video, Hip-Hop: Beyond Beats and Rhymes (http://www.mediaed.org/). Do you
think the analysis provided by filmmaker Byron Hurt can be applied to these music videos?

Also view Dreamworlds 3 (http://www.mediaed.org/), which analyzes the stories told in popular culture about gender and sexuality.
How well does this analysis apply to contemporary videos, including the ones that you’ve just viewed?

RESOURCES FOR FURTHER EXPLORATION
Educational Media Companies and Distributors:
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Documentary Education Resources. http://www.der.org. One of the earliest distributors of anthropology-ethnographic films.
Includes older, but still very useful, ethnographic films. Such films document ways of life that are rapidly disappearing.
Media Education Foundation. http://www.mediaed.org/ Focuses on contemporary USA culture, with a wide range of videos
analyzing mass media, popular culture, and advertising. . Videos often include teaching guides.
Women Make Movies. www.wmm.com. Wide range of films/videos by women filmmakers on diverse topics, social groups,
both within the US and throughout the world. One of the earliest distributors of films on gender.
Women’s Media Center. www.womensmediacenter.com/ More U.S.-centered resources, especially contemporary issues of
women’s representation in the media.

Some Key Accessible Readings by Anthropologists:

Brettell, Carolyn and Brettell, Carolyn B. and Carolyn F. Sargent, eds. Gender in Cross-Cultural Perspective. 6th edition (New
York: Routledge, 2012). Excellent collection of articles, with overviews. Also includes a Film Bibliography for each topical section
of the book.

Geller, Pamela L. and Miranda K. Stockett, eds., Feminist Anthropology: Past, Present, and Future (Philadelphia: University of
Pennsylvania Press, 2006). Many articles by biological and archeological anthropologists.

Hodgson, Dorothy L., ed. The Gender, Culture, and Power Reader. (New York: Oxford University Press, 2016). Useful reader for
students and non-specialist readers. Includes a wide range of articles, often adapted from longer academic articles.

Ellen Lewin, ed., Feminist Anthropology: A Reader (Malden, MA: Blackwell Publishing, 2006). Excellent collection with
introductory essay by editor, a pioneer in feminist and Lesbian-Gay studies.

Strum, Shirley and Fedigan, Linda, eds., (Chicago: University of Chicago Press, 2000).

Ward, Martha and Monica Edelstein, A World full of Women. 6th edition (New York: Routledge/Taylor Francis, 2014). Readable
overview of the field.

Some Useful Organizational Websites

American Men’s Studies Association

Association for Feminist Anthropology, American Anthropological Association

VOICES: Journal of the Association for Feminist Anthropology

Book reviews from the Association for Feminist Anthropology

Association for Queer Anthropology

Center for American Women and Politics, Rutgers University

Feminist Majority Foundation

Guttmacher Center (Research on reproductive health)

National Women’s Studies Association

Planned Parenthood
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Jewish female social scientists and their Jewish gendered-racialized subjectivities. Further information about her work is available
from http://transform-art-gender.webs.com and http://abbygondek.blogspot.com as well as
https://www.instagram.com/abbygondek/.
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NOTES

1. The Introduction and much of the material in the Foundations segment draws upon and synthesizes Mukhopadhyay’s decades of
research, writing, and teaching courses on culture, gender, and human sexuality. Some of it has been published. Other material
comes from lecture notes. See http://www.sjsu.edu/people/carol.mukhopadhyay.

2. We use quotation marks here and elsewhere in the chapter to alert readers to a culturally specific, culturally invented concept in
the United States. We need to approach U.S. cultural inventions the same way we would a concept we encountered in a foreign, so-
called “exotic” culture.

3. See Carolyn B. Brettell and Carolyn F. Sargent, Gender in Cross-Cultural Perspective (New York: Routledge, 2005). Also, Anne
Fausto-Sterling, Myths of Gender. Biological Theories About Women and Men (New York: Basic Books, 1991). For some web-
based examples of these nineteenth century views, see article at http://www.bl.uk/romantics-and-victorians/articles/gender-roles-in-
the-19th-century. For a list of descriptive terms, see www2.ivcc.edu/gen2002/Women_in_the_Nineteenth_Century.htm.

4. For an example of a textbook, see Herant A. Katchadurian, Fundamentals of Human Sexuality (Fort Worth, TX: Holt, Rinehart
and Winston, 1989). See also Linda Stone, Kinship and Gender: An Introduction (Boulder, CO: Westview Press, 2013).

5. Material in the following paragraphs comes from Mukhopadhyay, unpublished Human Sexuality lecture notes.

6. Herant A. Katchadurian, Fundamentals of Human Sexuality, 365.

7. Phyllis Kaberry, Women of the Grassfields. A Study of the Economic Position of Women in Bamenda, British Cameroons
(Colonial Research publication 14. London: Her Majesty’s Stationery Office.1952) The image comes from the cover of her book,
which is also available online: http://www.era.anthropology.ac.uk/Kaberry/Kaberry_text/.

8. See Barry S. Hewlett, Intimate Fathers: The Nature and Context of Aka Pygmy Paternal Infant Care (Ann Arbor: University of
Michigan Press, 1991); and personal communication with Mukhopadhyay.

9. W.H. Masters and V.E. Johnson, Human Sexual Response (New York: Bantam Books, 1966).

10. Some feminist scholars have also questioned the “naturalness” of the biological categories male and female. See for example,
Judith Butler, Gender Trouble: Feminism and the Subversion of Identity (New York: Routledge, 1999 [1990]).

11. For genital similarities, see Janet S. Hyde and John D. DeLamater, Understanding Human Sexuality (McGraw Hill, 2014), 94–
101. For more parallels, see Mukhopadhyay’s online Human Sexuality course materials, at
www.sjsu.edu/people/carol.mukhopadhyay.

12. For some idea of the enormous variability in human physical characteristics, see Chapter 1 and Chapter 2 in C. Mukhopadhyay,
R. Henze, and Y. Moses, How Real is Race: Race, Culture and Biology (Lanham, MD: Rowman and Littlefield, 2014).

13. Information about alternative gender roles in pre-contact Native American communities can be found in Martha Ward and
Monica Edelstein, A World Full of Women (Boston: Pearson, 2013). Also, see the 2011 PBS Independent Lens film Two Spirits for
an account of the role of two-spirit ideology in Navajo communities, including the story of a Navajo teenager who was the victim
of a hate crime because of his two-spirit identity.

14. Martha Ward and Monica Edelstein, A World Full of Women.
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15. Serena Nanda, Neither Man nor Woman: the Hijras of India (Boston, MA: Cengage, 1999); Serena Nanda, Gender Diversity:
Cross-cultural Variations (Prospect Heights, IL: Waveland 2000); and Gayatri Reddy and Serena Nanda, “Hijras: An “Alternative”
Sex/Gender in India,” in Gender in Cross-Cultural Perspective, ed. C. Brettell and C. Sargent, 278–285 (Upper Saddle River New
Jersey: Pearson, 2005).

16. Janet S. Hyde and John D. DeLamater, Understanding Human Sexuality, 99; Martha Ward and Monica Edelstein, A World Full
of Women.

17. Beverly Chinas, personal communication with Mukhopadhyay. See also her writings on Isthmus Zapotec women such as:
Beverly Chinas, The Isthmus Zapotecs: A Matrifocal Culture of Mexico (New York: Harcourt Brace College Publishers 1997). For
a film on this culture, see Maureen Gosling and Ellen Osborne, Blossoms of Fire, Film (San Francisco: Film Arts Foundation,
2001).

18. Gilbert Herdt, The Sambia (New York: Holt Rinehart and Winston, 2006). For an excellent film see Gilbert Herdt, Guardians of
the Flutes (London UK: BBC, 1994).

19. More information about the Nu shu writing system can be found in the film by Yue-Qing Yang, Nu Shu: A Hidden Language of
Women in China (New York: Women Make Movies, 1999).

20. Ernestine Friedl, Women and Men: An Anthropologist’s View (New York: Holt, Rinehart and Winston, 1975). See Audrey
Richards, Chisungu: A Girl’s Initiation Ceremony among the Bemba of Zambia (London: Faber, 1956) and A. Richards, Land,
Labour and Diet in Northern Rhodesia, An Economic Study of the Bemba Tribe (London: Oxford, 1939).

21. See for example, Ian Hogbin, The Island of Menstruating Men: Religion in Wogeo, New Guinea (Scranton, PA: Chandler
Publishing Company, 1970).

22. Susannah M Hoffman, Richard A Cowan and Paul Aratow, Kypseli: Men and Women Apart A Divided Reality (Berkeley CA:
Berkeley Media, 1976).

23. Denise Lawrence, Menstrual Politics: Women and Pigs in Rural Portugal, in Blood Magic: The Anthropology of Menstruation,
ed. Thomas Buckley and Alma Gottlieb, 117–136 (Berkeley: University of California Press. 1988.), 122–123.

24. See http://www.bbc.co.uk/programmes/p03k6k0h. Some women are posing with photos of menstrual pads and hashtags
#happytobleed: http://www.independent.co.uk/news/world/asia/indian-women-launch-happy-to-bleed-campaign-to-protest-against-
sexist-religious-rule-a6748396.html.

25. See the film by Michael Camerini and Rina Gill, Dadi’s Family (Watertown, MA: DER, 1981).

26. Cynthia Nelson, “Public and Private Politics: Women in the Middle Eastern World” American Ethnologist 1 no. 3 (1974): 551–
56.

27. Carol C. Mukhopadhyay, “Family Structure and Indian Women’s Participation in Science and Engineering,” in Women,
Education and Family Structure in India, ed. Carol C. Mukhopadhyay and Susan Seymour, 103–133 (Boulder: Westview Press,
1994).

28. Elizabeth Fernea, Guests of the Sheik.an Ethnography of an Iraqi Village (New York: Anchor Books, 1965).

29. Susan Seymour, Cora Du Bois: Anthropologist, Diplomat, Agent (Lincoln, NE: University of Nebraska Press, 2015).

30. Carol C. Mukhopadhyay, “Women in Science: Is the Glass Ceiling Disappearing?” Proceedings of conference organized by the
National Institute of Science and Technology Development Studies, the Department of Science and Technology, Government of
India; Indian Council of Social Science Research; and the Indo-U.S. Science and Technology Forum. March 8–10, 2004. New
Delhi, India.

31. See for instance, http://www.newyorker.com/culture/culture-desk/a-powerful-documentary-about-pakistans-honor-killings and
http://www.latimes.com/world/afghanistan-pakistan/la-fg-pakistan-oscar-20160229-story.html.

32. For more details, see the film by Leslee Udwin, India’s Daughter (Firenze, Italy: Berta Film). The Wikipedia article about the
film notes the reluctance of the Indian government to air the film in India, https://en.Wikipedia.org/wiki/India’s_Daughter.

33. For a critique of the “myth” of the medieval chastity belt, see http://www.telegraph.co.uk/women/sex/chastity-belts-the-odd-
truth-about-locking-up-womens-genitalia.
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34. See for example, the film by Sabiha Sumar, Silent Waters (Mumbai, India: Shringar Film). While this is not a documentary, the
film reflects the tumultuous history of the partition into two countries.

35. For the !Kung San, see Marjorie Shostak, Nisa: Life and Words of a Kung Woman (New York: Vintage, 1983). For
Trobrianders, see Annette B. Weiner, The Trobrianders of Papua New Guinea (New York: Holt Rinehart and Winston, 1987).

36. Shanshan Du, Chopsticks Only Work in Pairs: Gender Unity and Gender Equality Among the Lahu of Southwest China (New
York: Columbia University Press, 1999).

37. Zhou Huashan, Zhong nu bu qingnan de muxi mosuo: Wufu de guodu? [Matrilineal Mosuo, Valuing Women without Devaluing
Men: A Society without Fathers or Husbands?] (Beijing: Guangming Ribao Chubanshe, 2009 [2001]).

38. Ernestine Friedl, Women and Men: An Anthropologist’s View (Holt, Rinehart and Winston, 1975).

39. Carol C. Mukhopadhyay, “Sati or Shakti: Women, Culture and Politics in India,” in Perspectives on Power: Women in Asia,
Africa and Latin America, ed. Jean O’Barr, 11–26 (Durham: Center for International Studies, Duke University 1982).

40. Lila Abu-Lughod, Writing Women’s Worlds: Bedouin Stories (Berkeley: University of California Press, 2008).

41. Mukhopadhyay and Seymour use the term “patrifocal” to describe households that consist of related males, usually brothers,
and their sons, and the spouses and children of those males. See C. Mukhopadhyay and S. Seymour, “Introduction” in Women,
Family, and Education in India (Boulder: Westview Press, 1994).

42. For powerful documentaries see, the film by Nishta Jain, Gulabi Gang (Stavanger, Norway: Kudos Family Distribution, 2012);
and the film by Kim Longinotto, Pink Saris (New York: Women Make Movies, 2011).

43. Lionel Tiger, Men in Groups (New Brunswick, NJ: Transaction Publishers, 2005[1969]), 45.

44. Carol C. Mukhopadhyay, The Sexual Division of Labor in the Family, PhD Dissertation, University of California, Riverside,
1980, 192.

45. Carol C. Mukhopadhyay, fieldnotes, India; and Mukhopadhyay, The Cultural Context of Gendered Science: The Case of India,
2001, www.sjsu.edu/people/carol.mukhopadhyay/papers.

46. For example, the major symposium on Man the Hunter sponsored by Wenner-Gren Foundation for Anthropological Research
included only four women among more than sixty listed participants. See Richard B. Lee and Irven DeVore, Man the Hunter
(Chicago: Aldine Atherton, 1972[1968]), xiv–xvi.

47. Mukhopadhyay, Lecture Notes, Human Sexuality, Gender and Culture.

48. S.Washburn and C.S. Lancaster, “The Evolution of Hunting.” in Man the Hunter, 299.

49. Ibid., 303.
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11.1: Family and Marriage (Gilliland)
Family and Marriage

Mary Kay Gilliland, Central Arizona College

maryk.gilliland@centralaz.edu

Describe the variety of human families cross-culturally with examples.
Discuss variation in parental rights and responsibilities.
Distinguish between matrilineal, patrilineal, and bilateral kinship systems.
Identify the differences between kinship establish by blood and kinship established by marriage.
Evaluate the differences between dowry and bridewealth as well as between different types of post-marital residence.
Recognize patterns of family and marriage and explain why these patterns represent rational decisions within the cultural
contexts.

Family and marriage may at first seem to be familiar topics. Families exist in all societies and they are part of what makes us
human. However, societies around the world demonstrate tremendous variation in cultural understandings of family and marriage.
Ideas about how people are related to each other, what kind of marriage would be ideal, when people should have children, who
should care for children, and many other family related matters differ cross-culturally. While the function of families is to fulfill
basic human needs such as providing for children, defining parental roles, regulating sexuality, and passing property and
knowledge between generations, there are many variations or patterns of family life that can meet these needs. This chapter
introduces some of the more common patterns of family life found around the world. It is important to remember that within any
cultural framework variation does occur. Some variations on the standard pattern fall within what would be culturally considered
the “range of acceptable alternatives.” Other family forms are not entirely accepted, but would still be recognized by most members
of the community as reasonable.

RIGHTS, RESPONSIBILITIES, STATUSES, AND ROLES IN FAMILIES

Some of the earliest research in cultural anthropology explored differences in ideas about family. Lewis Henry Morgan, a lawyer
who also conducted early anthropological studies of Native American cultures, documented the words used to describe family
members in the Iroquois language.1 In the book Systems of Consanguinity and Affinity of the Human Family (1871), he explained
that words used to describe family members, such as “mother” or “cousin,” were important because they indicated the rights and
responsibilities associated with particular family members both within households and the larger community. This can be seen in
the labels we have for family members—titles like father or aunt—that describe how a person fits into a family as well as the
obligations he or she has to others.

The concepts of status and role are useful for thinking about the behaviors that are expected of individuals who occupy various
positions in the family. The terms were first used by anthropologist Ralph Linton and they have since been widely incorporated into
social science terminology.2 For anthropologists, a status is any culturally-designated position a person occupies in a particular
setting. Within the setting of a family, many statuses can exist such as “father,” “mother,” “maternal grandparent,” and “younger
brother.” Of course, cultures may define the statuses involved in a family differently. Role is the set of behaviors expected of an
individual who occupies a particular status. A person who has the status of “mother,” for instance, would generally have the role of
caring for her children.

Roles, like statuses, are cultural ideals or expectations and there will be variation in how individuals meet these expectations.
Statuses and roles also change within cultures over time. In the not-so-distant past in the United States, the roles associated with the
status of “mother” in a typical Euro-American middle-income family included caring for children and keeping a house; they
probably did not include working for wages outside the home. It was rare for fathers to engage in regular, day-to-day housekeeping
or childcare roles, though they sometimes “helped out,” to use the jargon of the time. Today, it is much more common for a father
to be an equal partner in caring for children or a house or to sometimes take a primary role in child and house care as a “stay at
home father” or as a “single father.” The concepts of status and role help us think about cultural ideals and what the majority within
a cultural group tends to do. They also help us describe and document culture change. With respect to family and marriage, these
concepts help us compare family systems across cultures.

Learning Objectives
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KINSHIP AND DESCENT
Kinship is the word used to describe culturally recognized ties between members of a family. Kinship includes the terms, or social
statuses, used to define family members and the roles or expected behaviors family associated with these statuses. Kinship
encompasses relationships formed through blood connections (consanguineal), such as those created between parents and children,
as well as relationships created through marriage ties (affinal), such as in-laws (see Figure 1). Kinship can also include “chosen
kin,” who have no formal blood or marriage ties, but consider themselves to be family. Adoptive parents, for instance, are
culturally recognized as parents to the children they raise even though they are not related by blood.

While there is quite a bit of variation in families cross-culturally, it is also true that many families can be categorized into broad
types based on what anthropologists call a kinship system. The kinship system refers to the pattern of culturally recognized
relationships between family members. Some cultures create kinship through only a single parental line or “side” of the family. For
instance, families in many parts of the world are defined by patrilineal descent: the paternal line of the family, or fathers and their
children. In other societies, matrilineal descent defines membership in the kinship group through the maternal line of relationships
between mothers and their children. Both kinds of kinship are considered unilineal because they involve descent through only one
line or side of the family. It is important to keep in mind that systems of descent define culturally recognized “kin,” but these rules
do not restrict relationships or emotional bonds between people. Mothers in patrilineal societies have close and loving relationships
with their children even though they are not members of the same patrilineage.3 In the United States, for instance, last names
traditionally follow a pattern of patrilineal descent: children receive last names from their fathers. This does not mean that the
bonds between mothers and children are reduced. Bilateral descent is another way of creating kinship. Bilateral descent means that
families are defined by descent from both the father and the mother’s sides of the family. In bilateral descent, which is common in
the United States, children recognize both their mother’s and father’s family members as relatives.

As we will see below, the descent groups that are created by these kinship systems provide members with a sense of identity and
social support. Kinship groups may also control economic resources and dictate decisions about where people can live, who they
can marry, and what happens to their property after death. Anthropologists use kinship diagrams to help visualize descent groups
and kinship. Figure 2 is a simple example of a kinship diagram. This diagram has been designed to help you see the difference
between the kinship groups created by a bilateral descent system and a unilineal system.
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Kinship diagrams use a specific person, who by convention is called Ego, as a starting point. The people shown on the chart are
Ego’s relatives. In Figure 2, Ego is in the middle of the bottom row. Most kinship diagrams use a triangle to represent males and a
circle to represent females. Conventionally, an “equals sign” placed between two individuals indicates a marriage. A single line, or
a hyphen, can be used to indicate a recognized union without marriage such as a couple living together or engaged and living
together, sometimes with children.

Children are linked to their parents by a vertical line that extends down from the equals sign. A sibling group is represented by a
horizontal line that encompasses the group. Usually children are represented from left to right--oldest to youngest. Other
conventions for these charts include darkening the symbol or drawing a diagonal line through the symbol to indicate that a person
is deceased. A diagonal line may be drawn through the equals sign if a marriage has ended.

Figure 2 shows a diagram of three generations of a typical bilateral (two sides) kinship group, focused on parents and children, with
aunts, uncles, cousins, grandparents and grandchildren. Note that everyone in the diagram is related to everyone else in the
diagram, even though they may not interact on a regular basis. The group could potentially be very large, and everyone related
through blood, marriage, or adoption is included.

The next two kinship diagram show how the descent group changes in unilineal kinship systems like a patrilineal system (father’s
line) or a matrilineal system (mother’s line). The roles of the family members in relationship to one another are also likely to be
different because descent is based on lineage: descent from a common ancestor. In a patrilineal system, children are always
members of their father’s lineage group (Figure 3). In a matrilineal system, children are always members of their mother’s lineage
group (Figure 4). In both cases, individuals remain a part of their birth lineage throughout their lives, even after marriage.
Typically, people must marry someone outside their own lineage. In figures 3 and 4, the shaded symbols represent people who are
in the same lineage. The unshaded symbols represent people who have married into the lineage.

In general, bilateral kinship is more focused on individuals rather than a single lineage of ancestors as seen in unlineal descent.
Each person in a bilateral system has a slightly different group of relatives. For example, my brother’s relatives through marriage
(his in-laws) are included in his kinship group, but are not included in mine. His wife’s siblings and children are also included in
his group, but not in mine. If we were in a patrilineal or matrilineal system, my brother and I would largely share the same group of
relatives.
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Matrilineages and patrilineages are not just mirror images of each other. They create groups that behave somewhat differently.
Contrary to some popular ideas, matrilineages are not matriarchal. The terms “matriarchy” and “patriarchy” refer to the power
structure in a society. In a patriarchal society, men have more authority and the ability to make more decisions than do women. A
father may have the right to make certain decisions for his wife or wives, and for his children, or any other dependents. In
matrilineal societies, men usually still have greater power, but women may be subject more to the power of their brothers or uncles
(relatives through their mother’s side of the family) rather than their fathers.

Among the matrilineal Hopi, for example, a mothers’ brother is more likely to be a figure of authority than a father. The mother’s
brothers have important roles in the lives of their sisters’ children. These roles include ceremonial obligations and the responsibility
to teach the skills that are associated with men and men’s activities. Men are the keepers of important ritual knowledge so while
women are respected, men are still likely to hold more authority.
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The Nayar of southern India offer an interesting example of gender roles in a matrilineal society. In the seventeenth and eighteenth
centuries, men and women did not live together after marriage because the husbands, who were not part of the matrilineage, were
not considered relatives. Women lived for their entire lives in extended family homes with their mothers and siblings. The male
siblings in the household had the social role of father and were important father figures in the lives of their sisters’ children. The
biological fathers of the children had only a limited role in their lives. Instead, these men were busy raising their own sisters’
children. Despite the matrilineal focus of the household, Nayar communities were not matriarchies. The position of power in the
household was held by an elder male, often the oldest male sibling.

The consequences of this kind of system are intriguing. Men did not have strong ties to their biological offspring. Marriages were
fluid and men and women could have more than one spouse, but the children always remained with their mothers. 4 Cross-
culturally it does seem to be the case that in matrilineal societies women tend to have more freedom to make decisions about sex
and marriage. Children are members of their mother’s kinship group, whether the mother is married or not, so there is often less
concern about the social legitimacy of children or fatherhood.

Some anthropologists have suggested that marriages are less stable in matrilineal societies than in patrilineal ones, but this varies as
well. Among the matrilineal Iroquois, for example, women owned the longhouses. Men moved into their wives’ family houses at
marriage. If a woman wanted to divorce her husband, she could simply put his belongings outside. In that society, however, men
and women also spent significant time apart. Men were hunters and warriors, often away from the home. Women were the farmers
and tended to the home. This, as much as matrilineality, could have contributed to less formality or disapproval of divorce. There
was no concern about the division of property. The longhouse belonged to the mother’s family, and children belonged to their
mother’s clan. Men would always have a home with their sisters and mother, in their own matrilineal longhouse.5
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Kinship charts can be useful when doing field research and particularly helpful when documenting changes in families over time.
In my own field research, it was easy to document changes that occurred in a relatively short time, likely linked to urbanization,
such as changes in family size, in prevalence of divorce, and in increased numbers of unmarried adults. These patterns had emerged
in the surveys and interviews I conducted, but they jumped off the pages when I reviewed the kinship charts. Creating kinship
charts was a very helpful technique in my field research. I also used them as small gifts for the people who helped with my research
and they were very much appreciated.

KINSHIP TERMS
Another way to compare ideas about family across cultures is to categorize them based on kinship terminology: the terms used in a
language to describe relatives. George Murdock was one of the first anthropologists to undertake this kind of comparison and he
suggested that the kinship systems of the world could be placed in six categories based on the kinds of words a society used to
describe relatives.6 In some kinship systems, brothers, sisters, and all first cousins call each other brother and sister. In such a
system, not only one’s biological father, but all one’s father’s brothers would be called “father,” and all of one’s mother’s sisters,
along with one’s biological mother, would be called “mother.” Murdock and subsequent anthropologists refer to this as the
Hawaiian system because it was found historically in Hawaii. In Hawaiian kinship terminology there are a smaller number of
kinship terms and they tend to reflect generation and gender while merging nuclear families into a larger grouping. In other words,
you, your brothers and sisters, and cousins would all be called “child” by your parents and your aunts and uncles.

Other systems are more complicated with different terms for father’s elder brother, younger brother, grandparents on either side and
so on. Each pattern was named for a cultural group in which this pattern was found. The system that most Americans follow is
referred to as the Eskimo system, a name that comes from the old way of referring to the Inuit, an indigenous people of the Arctic
(Figure 1). Placing cultures into categories based on kinship terminology is no longer a primary focus of anthropological studies of
kinship. Differences in kinship terminology do provide insight into differences in the way people think about families and the roles
people play within them.

Sometimes the differences in categorizing relatives and in terminology reflect patrilineal and matrilineal systems of descent. For
example, in a patrilineal system, your father’s brothers are members of your lineage or clan; your mother’s brothers do not belong
to the same lineage or clan and may or may not be counted as relatives. If they are counted, they likely are called something
different from what you would call your father’s brother. Similar differences would be present in a matrilineal society.

An Example from Croatia

In many U.S. families, any brother of your mother or father is called “uncle.” In other kinship systems, however, some uncles and
aunts count as members of the family and others do not. In Croatia, which was historically a patrilineal society, all uncles are
recognized by their nephews and nieces regardless of whether they are brothers of the mother or the father. But, the uncle is called
by a specific name that depends on which side of the family he is on; different roles are associated with different types of uncles.

A child born into a traditional Croatian family will call his aunts and uncles stric and strina if they are his father’s brothers and their
wives. He will call his mother’s brothers and their wives ujak and ujna. The words tetka or tetak can be used to refer to anyone who
is a sister of either of his parents or a husband of any of his parents’ sisters. The third category, tetka or tetak, has no reference to
“side” of the family; all are either tetka or tetak.

These terms are not simply words. They reflect ideas about belonging and include expectations of behavior. Because of the
patrilineage, individuals are more likely to live with their father’s extended family and more likely to inherit from their father’s
family, but mothers and children are very close. Fathers are perceived as authority figures and are owed deference and respect. A
father’s brother is also an authority figure. Mothers, however, are supposed to be nurturing and a mother’s brother is regarded as
having a mother-like role. This is someone who spoils his sister’s children in ways he may not spoil his own. A young person may
turn to a maternal uncle, or mother’s brother in a difficult situation and expects that a maternal uncle will help him and maintain
confidentiality. These concepts are so much a part of the culture that one may refer to a more distant relative or an adult friend as a
“mother’s brother” if that person plays this kind of nurturing role in one’s life. These terms harken back to an earlier agricultural
society in which a typical family, household, and economic unit was a joint patrilineal and extended family. Children saw their
maternal uncles less frequently, usually only on special occasions. Because brothers are also supposed to be very fond of sisters and
protective of them, those additional associations are attached to the roles of maternal uncles. Both father’s sisters and mother’s
sisters move to their own husbands’ houses at marriage and are seen even less often. This probably reflects the more generic,
blended term for aunts and uncles in both these categories.7
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Similar differences are found in Croatian names for other relatives. Side of the family is important, at least for close relatives.
Married couples have different names for in-laws if the in-law is a husband’s parent or a wife’s parent. Becoming the mother of a
married son is higher in social status than becoming the mother of a married daughter. A man’s mother gains authority over a new
daughter-in-law, who usually leaves her own family to live with her husband’s family and work side by side with her mother-in-law
in a house.

An Example from China

In traditional Chinese society, families distinguished terminologically between mother’s side and father’s side with different names
for grandparents as well as aunts, uncles, and in-laws. Siblings used terms that distinguished between siblings by gender, as we do
in English with “brother” and “sister,” but also had terms to distinguish between older and younger siblings. Intriguingly, however,
the Chinese word for “he/she/it” is a single term, ta with no reference to gender or age. The traditional Chinese family was an
extended patrilineal family, with women moving into the husband’s family household. In most regions, typically brothers stayed
together in adulthood. Children grew up knowing their fathers’ families, but not their mothers’ families. Some Chinese families
still live this way, but urbanization and changes in housing and economic livelihood have made large extended families
increasingly less practical.

A Navajo Example

In Navajo (or Diné ) society, children are “born for” their father’s families but “born to” their mother’s families, the clan to which
they belong primarily. The term clan refers to a group of people who have a general notion of common descent that is not attached
to a specific ancestor. Some clans trace their common ancestry to a common mythological ancestor. Because clan membership is so
important to identity and to social expectations in Navajo culture, when people meet they exchange clan information first to find
out how they stand in relationship to each other. People are expected to marry outside the clans of their mothers or fathers.
Individuals have responsibilities to both sides of the family, but especially to the matrilineal clan. Clans are so large that people
may not know every individual member, and may not even live in the same vicinity as all clan members, but rights and obligations
to any clan members remain strong in people’s thinking and in practical behavior. I recently had the experience at the community
college where I work in Central Arizona of hearing a young Navajo woman introduce herself in a public setting. She began her
address in Navajo, and then translated. Her introduction included reference to her clan memberships, and she concluded by saying
that these clan ties are part of what makes her a Navajo woman.

An Example from the United States

In many cases, cultures assign “ownership” of a child, or responsibilities for that child anyway, to some person or group other than
the mother. In the United States, if one were to question people about who is in their families, they would probably start by naming
both their parents, though increasingly single parent families are the norm. Typically, however, children consider themselves
equally related to a mother and a father even if one or both are absent from their life. This makes sense because most American
families organize themselves according to the principles of bilateral descent, as discussed above, and do not show a preference for
one side of their family or the other. So, on further inquiry, we might discover that there are siblings (distinguished with different
words by gender, but not birth order), and grandparents on either side of the family who count as family or extended family. Aunts,
uncles, and cousins, along with in-laws, round out the typical list of U.S. family members. It is not uncommon for individuals to
know more about one side of the family than the other, but given the nature of bilateral descent the idea that people on each side of
the family are equally “related” is generally accepted. The notion of bilateral descent is built into legal understandings of family
rights and responsibilities in the United States. In a divorce in most states, for example, parents are likely to share time somewhat
equally with a minor child and to have joint decision-making and financial responsibility for that child’s needs as part of a parental
agreement, unless one parent is unable or unwilling to participate as an equal.

MARRIAGE AND FAMILY

In a basic biological sense, women give birth and the minimal family unit in most, though not all societies, is mother and child.
Cultures elaborate that basic relationship and build on it to create units that are culturally considered central to social life. Families
grow through the birth or adoption of children and through new adult relationships often recognized as marriage. In our own
society, it is only culturally acceptable to be married to one spouse at a time though we may practice what is sometimes called
serial monogamy, or, marriage to a succession of spouses one after the other. This is reinforced by religious systems, and more
importantly in U.S. society, by law. Plural marriages are not allowed; they are illegal although they do exist because they are
encouraged under some religions or ideologies. In the United States, couples are legally allowed to divorce and remarry, but not all
religions cultural groups support this practice.
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When anthropologists talk of family structures, we distinguish among several standard family types any of which can be the typical
or preferred family unit in a culture. First is the nuclear family: parents who are in a culturally-recognized relationship, such as
marriage, along with their minor or dependent children. This family type is also known as a conjugal family. A non-conjugal
nuclear family might be a single parent with dependent children, because of the death of one spouse or divorce or because a
marriage never occurred. Next is the extended family: a family of at least three-generations sharing a household. A stem family is a
version of an extended family that includes an older couple and one of their adult children with a spouse (or spouses) and children.
In situations where one child in a family is designated to inherit, it is more likely that only the inheriting child will remain with the
parents when he or she becomes an adult and marries. While this is often an oldest male, it is sometimes a different child. In Burma
or Myanmar for example, the youngest daughter was considered the ideal caretaker of elderly parents, and was generally
designated to inherit.8 The other children will “marry out” or find other means to support themselves.

A joint family is a very large extended family that includes multiple generations. Adult children of one gender, often the males,
remain in the household with their spouses and children and they have collective rights to family property. Unmarried adult
children of both genders may also remain in the family group. For example, a household could include a set of grandparents, all of
their adult sons with their wives and children, and unmarried adult daughters. A joint family in rare cases could have dozens of
people, such as the traditional zadruga of Croatia, discussed in greater detail below.

Polygamous families are based on plural marriages in which there are multiple wives or, in rarer cases, multiple husbands. These
families may live in nuclear or extended family households and they may or may not be close to each other spatially (see discussion
of households below). The terms step family or blended family are used to describe families that develop when adults who have
been widowed or divorced marry again and bring children from previous partnerships together. These families are common in
many countries with high divorce rates. A wonderful fictional example was The Brady Bunch of 1970s television.

Who Can You Marry?

Cultural expectations define appropriate potential marriage partners. Cultural rules emphasizing the need to marry within a cultural
group are known as endogamy. People are sometimes expected to marry within religious communities, to marry someone who is
ethnically or racially similar or who comes from a similar economic or educational background. These are endogamous marriages:
marriages within a group. Cultural expectations for marriage outside a particular group are called exogamy. Many cultures require
that individuals marry only outside their own kinship groups, for instance. In the United States laws prevent marriage between
close relatives such as first cousins. There was a time in the not so distant past, however, when it was culturally preferred for
Europeans, and Euro-Americans to marry first cousins. Royalty and aristocrats were known to betroth their children to relatives,
often cousins. Charles Darwin, who was British, married his first cousin Emma. This was often done to keep property and wealth in
the family.

In some societies, however, a cousin might be a preferred marriage partner. In some Middle Eastern societies, patrilateral cousin
marriage—marrying a male or female cousin on your father’s side—is preferred. Some cultures prohibit marriage with a cousin
who is in your lineage but, prefer that you marry a cousin who is not in your lineage. For example, if you live in a society that
traces kinship patrilineally, cousins from your father’s brothers or sisters would be forbidden as marriage partners, but cousins from
your mother’s brothers or sisters might be considered excellent marriage partners.

Arranged marriages were typical in many cultures around the world in the past including in the United States. Marriages are
arranged by families for many reasons: because the families have something in common, for financial reasons, to match people
with others from the “correct” social, economic or religious group, and for many other reasons. In India today, some people
practice a kind of modified arranged marriage practice that allows the potential spouses to meet and spend time together before
agreeing to a match. The meeting may take place through a mutual friend, a family member, community matchmaker, or even a
Marriage Meet even in which members of the same community (caste) are invited to gather (see Figure 5). Although arranged
marriages still exist in urban cities such as Mumbai, love matches are increasingly common. In general, as long as the social
requirements are met, love matches may be accepted by the families involved.
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Polygamy refers to any marriage in which there are multiple partners. There are two kinds of polygamy: polygyny and polyandry.
Polygyny refers to marriages in which there is one husband and multiple wives. In some societies that practice polygyny, the
preference is for sororal polygyny, or the marriage of one man to several sisters. In such cases, it is sometimes believed that sisters
will get along better as co-wives. Polyandry describes marriages with one wife and multiple husbands. As with polygyny, fraternal
polyandry is common and involves the marriage of a woman to a group of brothers.

In some cultures, if a man’s wife dies, especially if he has no children, or has young children, it is thought to be best for him to
marry one of his deceased wife’s sisters. A sister, it is believed, is a reasonable substitution for the lost wife and likely a more
loving mother to any children left behind. This practice might also prevent the need to return property exchanged at marriage, such
as dowry (payments made to the groom’s family before marriage), or bridewealth (payments made to the bride’s family before
marriage). The practice of a man marrying the sister of his deceased wife is called sororate marriage. In the case of a husband’s
death, some societies prefer that a woman marry one of her husband’s brothers, and in some cases this might be preferred even if he
already has a wife. This practice is called levirate marriage. This latter practice is described in the Old Testament.9

Family Size

Cultural rules generally define not only who makes up a family but also how many people should be in it. In some cultures, larger
families are considered ideal. In others, smaller families are preferred. These ideas are often linked to both practical and ideological
considerations. Practical considerations might include the availability of housing, work patterns, childcare, the economic
contribution children make to a family, or the cost of raising children. Ideological considerations include religious values related to
families. In the 1990s, I carried out field research in Croatia, investigating ideas about families. An overwhelming majority of the
people I interviewed believed that the ideal family would include three children. Most of these families commented that in their
own living memories people preferred as many children as possible so that there would be assistance for farm work. When I was
there, however, large families were no longer regarded as practical. Within the same general region, families in urban settings
overwhelmingly said that one child was ideal. A shortage of housing was the single most important factor for limiting family size
to one child in cities. In both the rural and urban settings in Croatia, most people were Roman Catholic and may have been
ideologically predisposed to larger families, but practical considerations were more important to both groups when it came to
matters of family size.

During the same period in the 1990s, it was common for families in the United States to say that the ideal family included two
children and preferably one of each gender (anecdotal). This of course varies based on factors which include, but are not limited to
the ethnicity and religion of the family. In another example, the People’s Republic of China, where I lived and worked, had an
official one-child policy.10 A family that included only one child was not a widespread cultural ideal. Most families wished for
more children, but had to settle for less.

Families, Households and Domestic Groups

A family can be defined as the smallest group of individuals who see themselves as connected to one another. They are usually part
of larger kinship groups, but with whom they may not interact on a daily basis. Families tend to reside together and share economic
opportunities and other rights and responsibilities. Family rights and responsibilities are a significant part of understanding families
and how they work. In the United States, for example, minor children have a right to be supported materially by their parents or
other legal guardians. Parents have a responsibility to support and nurture their children. Spouses have a right to mutual support
from each other and property acquired during a marriage is considered “common property” in many U.S. states unless specified
otherwise by a pre-nuptial agreement. Some family responsibilities are cultural and not legal. Many such responsibilities are
reinforced by religious or other ideological notions.

Family members who reside together are called households. A household may include larger kinship groups who think of
themselves as separate but related families. Households may also include non-family or kin members, or could even consist
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exclusively of non-related people who think of themselves as family. Many studies of families cross-culturally have focused on
household groups because it is households that are the location for many of the day-to-day activities of a society. Households are
important social units in any community

Sometimes families or households are spread across several residential units but think of themselves as a single group for many
purposes. In Croatia, because of urban housing constraints, some extended family households operate across one or more
residential spaces. An older couple and their married children might live in apartments near each other and cooperate on childcare
and cooking as a single household unit. Domestic group is another term that can be used to describe a household. Domestic groups
can describe any group of people who reside together and share activities pertaining to domestic life including but not limited to
childcare, elder care, cooking and economic support, even if they might not describe themselves as “family.”

Households may include nuclear families, extended families, joint extended families, or even combinations of families that share a
residence and other property as well as rights and responsibilities. In certain regions of Croatia large agricultural households were
incredibly numerous. I carried out research in a region known as Slavonia, which from the seventeenth through the nineteenth
centuries was was near the border of the Austro-Hungarian and Ottoman Empires. Families in portions of this region were referred
to as zadruzi (plural) or a zadruga (singular). They sometimes numbered up to 100 members, all related through blood and
marriage. But these households were much more than a nuclear or even a joint extended family. They were more like small towns
with specialists within the household group who did things such as shoe horses or sew. These very large households supported a
military culture where men between sixteen and sixty years old had to be ready for military service.11 A Croatian anthropologist in
the 1800s reported that one family was so large that an elderly woman died and this was not noticed for three days! The local
government in this case forced the family to divide, separating their property and residing in smaller numbers.12

Creating Families: Patterns of Marriage

As described above, families can be created in many different ways. A marriage is a cultural, social, and legal process that brings
two or more individuals together to create a new family unit. Most cultures have ideas about how marriages should be arranged (
whether by families or by the individuals involved), at what age this should occur, what the married partners should have in
common (including economic status, religion, ethnicity and so on), and what cultural, religious and legal processes make a
marriage valid. In the United States, strong cultural norms suggest that individuals should marry for love and not for other reasons.
It is not unusual, however, for communities to teach children to follow certain group norms in choosing a marriage partner. Some
religious communities, for example, will not recognize marriages contracted across religious lines. Some families strongly prefer
that their children marry individuals with similar economic, cultural, or ethnic backgrounds. Because families tend to socialize with
other families similar to themselves, young people are more likely to meet others similar to themselves.

Marriage Exchanges: Dowry and Bridewealth

In many societies, marriages are affirmed with an exchange of property. This is usually the case in places where families have a
hand in arranging a marriage. A property exchange recognizes the challenges faced by a family that loses a member and by a
family that takes on a new member. These practices also reflect different notions about the value of the new family member.

Dowry payments are known from U.S. and Western European history. A dowry is a gift given by a bride’s family to either the bride
or to the groom’s family at the time of the marriage. In societies that practice dowry, families often spend many years accumulating
the gift. In some villages in the former Yugoslavia, the dowry was meant to provide for a woman if she became a widow. The
dowry was her share of her family’s property and reflected the tradition that land was usually inherited by a woman’s brothers. The
dowry might include coins, often woven together in a kind of apron and worn on her wedding day. This form of dowry also
represented a statement of wealth, prestige or high status for both families; her family’s ability to give this kind of wealth, and the
prestige of the family who was acquiring a desirable new bride. Her dowry also could include linens and other useful items to be
used during her years as a wife. In more recent times, dowries have become extravagant, including things like refrigerators, cars,
and houses.

A dowry can also represent the higher status of the groom’s family and its ability to demand a payment for taking on the economic
responsibility of a young wife. This was of thinking about dowry is more typical of societies in which women are less valued than
men. A good dowry enables a woman’s family to marry into a better family. In parts of India, a dowry could sometimes be so large
that it would be paid in installments. Bride burnings, killing a bride, could happen if her family did not continue to make the agreed
upon payments (though there may be other reasons for this awful crime in individual cases). This of course is illegal, but does
sometimes occur.13
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Historically, dowry was most common in agricultural societies. Land was the most valuable commodity and usually land stayed in
the hands of men. Women who did not marry were sometimes seen as a burden on their own families because they were not
perceived as making an economic contribution and they represented another mouth to feed. A dowry was important for a woman to
take with her into a marriage because the groom’s family had the upper economic hand. It helped ease the tension of her arrival in
the household, especially if the dowry was substantial.

Bridewealth, by contrast, often represents a higher value placed on women and their ability to work and produce children.
Bridewealth is an exchange of valuables given from a man’s family to the family of his new wife. Bridewealth is common in
pastoralist societies in which people make their living by raising domesticated animals. The Masaai are example of one such group.
A cattle-herding culture located in Kenya and Tanzania, the Maasai pay bridewealth based on the desirability of the woman.
Culturally defined attributes such as her age, beauty, virginity, and her ability to work contribute to a woman’s value. The economic
value placed on women does not mean that women in such societies necessarily have much freedom, but it does sometimes give
them some leverage in their new domestic situations. In rare cases, there might be simultaneous exchanges of dowry and
bridewealth. In such cases, often the bridewealth gift was more of a token than a substantial economic contribution.

Post-Marital Residence

Every culture has ideas about where a newly married couple should live. In the United States and in Western Europe, it is usually
expected that a new couple create a new domestic unit or household. Ideally they should live together in a place separate from
either of their families of orientation: the families in which they were raised. They are expected to create a new family of
procreation: a new household for raising children. The goal of most couples is to eventually live separately from their original
families so that they can focus on their new relationship and be independent. This kind of residence after marriage is called
neolocal residence (new location). Increasingly, many couples establish a residence together before marriage or may skip the
formal marriage altogether.

Another common pattern around the world is patrilocal residence (father’s location). This means that a couple generally resides
with the husband’s father’s family after marriage. This is a multi-generational practice. The new husband’s own mother likely
moved into the household when she married his father. Patrilocal residence is common around the world. It creates larger
households that can be useful in farming economies. Today, with increasing urbanization and with the very different kinds of jobs
associated with industrial capitalism, patrilocal residence has become less common.

A less common pattern worldwide is matrilocal residence. In matrilocal residence societies, men leave their matrilineal families at
marriage and move in with their wives’ mothers’ families. Quite a few Native American groups practiced matrilocal residence,
including the Hopi and the Navajo (or Diné ) in the Southwest, and the Haudenosaunee (or Iroquois) tribes in the Great Lakes
region. A very interesting residence pattern found within matrilineal societies is avunculocal residence (uncle’s location). It means
that a couple will live with the wife’s mother’s brother. In matrilineal societies, in which important property, knowledge, or social
position are linked with men, the preference is to keep wealth within the matrilineal household. Property and other cultural items
are passed not from biological fathers to sons, but from maternal uncles to nephews. In doing so, property is kept within the
matriline (see Figure 3).

An excellent example of avunculocal residence is found in the Trobriand Islands in Papua New Guinea. In families where there was
position of authority or significant wealth it was common for a young man to go live with or near his mother’s brother at the time
of his marriage. Trobriand Islanders passed important magical knowledge and political positions through the mother’s lineage. The
son of a chief would not become a chief. Instead, the chief’s maternal nephew would inherit the position. Trobriand kinship and
family life is rich and complicated. Anthropologist Annette Weiner describes men and women as carrying out complementary roles
and both men and women are valued culturally. This is not a matriarchy, nor is it a true patriarchy.

The avunculocal arrangement is so important that a man or woman without a cross-gender sibling will adopt one. A woman must
have a brother to plant yam gardens for her husband when she marries. A man must have a sister to participate in exchanges of
women’s wealth on his behalf to enhance his position, and also to ensure that his soul is eventually reborn, after death, into the
matrilineage. Family life and the passing of knowledge was changing rapidly in the Trobriand Islands at the end of Weiner’s work;
more people were converting to Christianity, and while belief in magic was not yet disappearing, Christians could not inherit their
uncles’ magic. This is an example of a culture in transition. At the same time, however, Trobriand Islanders valued their traditions,
culture, and language, and were loathe to lose them altogether.14

Patrilocal residence is usually associated with patrilineal descent. Property, knowledge, and positions are inherited through the
father’s family or the husband’s father’s family. In the case of patrilocal residence, it was sometimes difficult for a woman to return
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to her original family if her marriage ended due to death or divorce. The latter was often considered socially shaming and in
patrilineal societies women were often blamed for ending the marriage regardless of the actual circumstances. Matrilocal residence
is usually associated with matrilineal descent. Property, knowledge, and positions are inherited through the mother’s family, or the
wife’s mother’s family. Matrilineal and matrilocal societies tended to be less concerned with divorce. Men always had a home with
their mothers, aunts, and sisters and might even come and go during a marriage, carrying out responsibilities to their maternal
relatives and staying with them from time to time. Explaining the differences between patrilocal and matrilocal residences risks
stereotyping. That said, it is likely that those cultures in which women marry “out” are less likely to value women while those in
which men leave their families at marriage are more inclusive of women. This may have something to do with economics and
ideologies, but must be examined in each cultural context.

Bilocal residence (two locations) or ambilocal residence (either location) represent two additional and related residential patterns.
They are essentially the same and mean that a couple may live with or near either the husband’s or wife’s family after marriage. A
striking example comes from the island of Dobu, a place that is not far from the Trobriand Islands in Papua New Guinea. In Dobu
society, which was traditionally matrilineal and practiced village exogamy, a married couple would alternate years living in the
husband’s village and in the wife’s village.15 In cases of bilocal or ambilocal residence while a couple has the choice to live with
either the husband’s or wife’s family, a choice is made based on which location is best able to accommodate new members or
which location needs the additional labor that comes from new members. Once the choice of residence is made, the married couple
usually remains in one place.

Inheritance

The inheritance of family property is often a part of cultural values and roles for families. In 1991, when Croatia was on the verge
of war, I remember a woman speaking about her house going to her eldest son. Her young daughter was sitting with us at the time,
and said to her mother in surprise, “Mama, why not me?” Her mother stroked her head and smiled at her, but was firm when she
said “Because you are female.” It is typical worldwide, particularly in agricultural societies, for men to inherit family property. The
best-known pattern is inheritance by the oldest male. Joint inheritance by brothers, with the oldest brother nominally in charge of
the family, is also fairly wide-spread in joint and extended families. As mentioned above, however, other patterns are found,
including property that passes from maternal uncle to maternal nephew in the Trobriand Islands, and inheritance of the family
house and corresponding responsibility to care for the older generation by the youngest daughter in Burmese families. This is a
further reminder that family organization and expectations are linked to economic systems and to the resources available to the
family. Pattern of family life and marriage do not exist apart from the physical and economic environment, and other cultural
practices.

Same-Sex Marriage

In the United States, Canada as well as other countries, two individuals of the same sex may be legally married, but in these
countries as well as other places, same-sex couples have been creating households and families for centuries, long before legal
recognition. Same-sex marriages are documented, for instance, in the history of Native American groups from the Great Plains. On
the Plains, men who preferred to dress and take on the roles of women were allowed to marry other men. It was assumed that if one
partner gathered plant food and prepared food, the other partner should have a complementary role like hunting. Androgynous
individuals, males who preferred female roles or dress, and females who took on male roles, were not condemned but regarded as
“two-spirits,” a label that had positive connotations.

Two-spirits were considered to embody a third gender combining elements of both male and female. The key to the two-spirit
gender identity was behavior: what individuals did in their communities.16person who was born with a male biological sex felt his
identity and chosen lifestyle best matched the social role recognized as female, he could move into a third gender two-spirit
category. Today, Native American groups set their own laws regarding same-sex marriage. Many recognize two-spirit individuals,
and accept marriage of a two-spirit person to a person of the same biological sex. Although some nations still do not permit same-
sex marriage between tribal members, one of the largest tribal nations, the Cherokee legalized same-sex marriages in 2016.

Adoption

Adoption is another way that people form family ties. In the United States, usually it is infants or minor children who are adopted
by a non-parental family member like a grandparent, an aunt or uncle, or an older sibling, or by a non-family member. This is
usually done when a biological parent is unable or unwilling to raise a child. The decision to give up a child through adoption is a
complicated one, and one that parents do not make easily.
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In other societies, adoption is viewed differently. In some Pacific Island societies, children who are adopted are considered
fortunate because they have two sets of parents; children are not given for adoption because a parent is unwilling or unable to care
for them, but rather to honor the adoptive parents. Martha Ward described a young woman in Pohnpei, Micronesia, who had a child
for her grandmother, to keep her company in her older years. In another case she described a child who went to dinner at a
relative’s house and stayed for a number of years in a kind of adoptive situation. In such cases, children retain relationships with
biological and adoptive family members, and may even move fluidly between them.17

One of the more unusual forms of adoption is adopted-daughter marriage, or sim pua marriage. It is found in Taiwan and described
by anthropologist Margery Wolf. Wolf worked in Taiwan in the mid-1900s. At that time, Taiwanese families strongly preferred
sons over daughters. Sons stayed with their families in adulthood, produced the next generation, cared for parents in old age, and
carried on the tradition of ancestor veneration so that one would not become a “wandering ghost” after death. Daughters were
regarded as expensive. People believed that they raised daughters for someone else. Dowries and weddings for grown daughters
were expensive. Families worried that they would not be able to find suitable husbands for their grown daughters, who would
remain a burden on their natal families in their later years, not producers of children or contributors in any other way.18

As a result a custom developed of giving up daughters to other families as future daughters-in-law. Mothers would give up their
own daughters as infants, only to take in very quickly an adopted daughter from someone else. Sometimes the future wife was
adopted before the family had a son. It was said that an adopted daughter/daughter-in-law would “lead in a son.” Adopted
daughters were reportedly not treated well. They had to do housework, help with childcare, and were not given any privileges such
as education. They were often older than their eventual husbands, and had a lower status in the family than their adoptive brothers.
There were reports of an adopted daughter being treated badly by adopted siblings, and then being expected to later marry one of
them. Wolf reports a very low birth rate among couples who were raised as siblings. Pressure to engage in these kinds of adoptions
usually came from a mother-in-law, or the husband’s mother, or a grandmother of the infant girl who had decision-making power in
the family because she was the mother of an adult son. Grandmothers saw this kind of arrangement as advantageous to the family,
according to Wolf, because birth mothers were more likely to be unhappy about losing a baby daughter, and because caring for
another child brought in a future daughter-in-law.19

FAMILIES AND CULTURE CHANGE
Families are adaptive groups that help address common societal concerns related to child-rearing, sexual relationships between
adults, and gender roles within the household. While there are norms and ideals, expectations and understandings regarding
families in all cultures, there are also always situations that represent variations on that norm. Sometimes these are areas where we
begin to see culture change. In the United States in the 1960s, young people began to live together openly outside of marriage as
couples. Those relationships were often socially disapproved, but today it is much more socially acceptable and common for people
to live together prior to marriage or even instead of marriage. Often the couple will also have children before they decide to marry.
An ideological variation that began nearly sixty years ago has led to a widespread culture change in attitudes toward marriage.

In the Croatian Republic of Yugoslavia in the 1980s, shortly after the death of long-time leader Josip Broz “Tito,” it was still
expected that a young couple would live with a husband’s family at marriage. At that time, I was engaged in fieldwork that focused
on social change. The socialist government had implemented legislation and social programs to support women moving out of
traditional roles, becoming educated and productive members of the workforce, and participating in the professional class. There
was state-funded daycare and liberal legislation regarding birth control and abortion among other efforts to improve or change the
traditional roles of women.

In reality, however, marriage and parenthood were still highly valued. Couples often married at a young age and women tended to
still be responsible for all housework. Women themselves valued keeping a clean house, cooking homemade food from scratch
without using prepared foods, and caring for their families. Most young wives and mothers lived with their husbands’ families.
Traditionally, mothers of sons gained power and respect in the family from their married son and daughter-in-law. In the past this
relationship was sometimes described as a difficult one, with a daughter-in-law having little say in family and household life. Some
of that seemed to persist in the 1980s. Women living with mothers-in-law did not have a great deal of freedom of choice and had to
prove themselves at home, leaving less time to think about progressing in education or work.20

In an urban environment, however, housing was in short supply. If a family had two sons and one was already married and still
living with his natal family, the second son might live with the wife’s family at marriage if that family had the space. In these
situations, which were not considered ideal but still were in the range of acceptable alternatives, young married women found
themselves living with their own mothers rather than a mother-in-law. A mother tended to make life easier for her own daughter
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rather than insisting that she do quite so much household work. Mothers and daughters were more often easy partners in a
household. The mother-in-law of a young man tended not to make his life difficult, but rather to regard him fondly. Women who
lived with their own families after marriage were more likely to be able to continue their education, take promotions at work, make
more of the opportunities that were provided under socialism.

In Croatia, government engineered policies alone did not produce changes in family patterns or gender roles. It was a variety of
factors, including economic pressures and housing shortages, which combined to create an environment in which families changed.
It became increasingly common for couples to live with the wife’s family and eventually to live on their own. Today in Croatia,
women have a great deal of freedom of choice, are likely to live alone with their husbands or, like in the United States, Canada, and
European countries, to live with a partner outside of marriage. Change occurs in family life when social and cultural conditions also
change.

CONCLUSION

The institutions of the family and marriage are found in all societies and are part of cultural understandings of the way the world
should work. In all cultures there are variations that are acceptable as well as situations in which people cannot quite meet the ideal.
How people construct families varies greatly from one society to another, but there are patterns across cultures that are linked to
economics, religion, and other cultural and environmental factors. The study of families and marriage is an important part of
anthropology because family and household groups play a central role in defining relationships between people and making society
function. While there is nothing in biology that dictates that a family group be organized in a particular way, our cultural
expectations leads to ideas about families that seem “natural” to us. As cultures change over time, ideas about family also adapt to
new circumstances.

Discussion Questions
1. Why is it important for anthropologists to understand the kinship, descent, and family relationships that exist in the cultures

they study? In what ways can family relationships structure the lives of individuals?

2. Status and role define the position of people within the family as well as the behaviors they are expected to perform. What are
some of the statuses and roles found in families in your community? How have these changed over time?

3. In this chapter, Gilliland describes several different patterns of family organization including nuclear families, extended
families, and joint families. While small nuclear families are common in the United States, larger families are common in many
other societies. What do you think are some of the practical effects of both small and large families on everyday life?

GLOSSARY
Avunculocal: married individuals live with or near an uncle.

Bilateral descent: descent is recognized through both the father and the mother’s sides of the family.

Bridewealth: payments made to the bride’s family by the groom’s family before marriage.

Clan: a group of people who have a general notion of common descent that is not attached to a specific biological ancestor.

Descent groups: relationships that provide members with a sense of identity and social support based on ties of shared ancestry.

Domestic group: a term that can be used to describe a group of people who live together even if members do not consider
themselves to be family.

Dowry: payments made to the groom’s family by the bride’s family before marriage.

Endogamy: a term describing expectations that individuals must marry within a particular group.

Exogamy: a term describing expectations that individuals must marry outside a particular group.

Extended family: a family of at least three-generations sharing a household.

Family: the smallest group of individuals who see themselves as connected to one another. Family of orientation: the family in
which an individual is raised.

Family of procreation: a new household formed for the purpose of conceiving and raising children.

Household: family members who reside together.

https://libretexts.org/
https://creativecommons.org/licenses/by-nc/4.0/
https://socialsci.libretexts.org/@go/page/118247?pdf


11.1.16 https://socialsci.libretexts.org/@go/page/118247

Joint family: a very large extended family that includes multiple generations.

Kinship: term used to describe culturally recognized ties between members of a family, the social statuses used to define family
members, and the expected behaviors associated with these statuses.

Kinship diagrams: charts used by anthropologists to visually represent relationships between members of a kinship group.

Kinship system: the pattern of culturally recognized relationships between family members.

Kinship terminology: the terms used in a language to describe relatives.

Levirate: the practice of a woman marrying one of her deceased husband’s brothers.

Lineage: term used to describe any form of descent from a common ancestor.

Matriarchal: a society in which women have authority to make decisions.

Matrilineal descent: a kinship group created through the maternal line (mothers and their children).

Matrilocal residence: married individuals live with or near the wife’s mother’s family.

Neolocal residence: newly married individuals establish a household separate from other family members.

Nuclear family: a parent or parents who are in a culturally-recognized relationship, such as marriage, along with minor or
dependent children.

Patrilateral cousin marriage: the practice of marrying a male or female cousin on the father’s side of the family.

Patrilineal descent: a kinship group created through the paternal line (fathers and their children).

Patrilocal residence,: married individuals live with or near the husband’s father’s family.

Polygamous: families based on plural marriages in which there are multiple wives or, in rarer cases, multiple husbands.

Polyandry: marriages with one wife and multiple husbands.

Polygyny: marriages in which there is one husband and multiple wives.

Role: the set of behaviors expected of an individual who occupies a particular status.

Serial monogamy: marriage to a succession of spouses one after the other.

Sororate marriage: the practice of a man marrying the sister of his deceased wife.

Status: any culturally-designated position a person occupies in a particular setting.

Stem family: a version of an extended family that includes an older couple and one of their adult children with a spouse (or
spouses) and children.

Unilineal: descent is recognized through only one line or side of the family.
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11.2.1: Kinship Study

The Neglectful Mother (Cochiti)

Crow had been sitting on the eggs in her nest for many days, and she got tired of it and flew away. Hawk came by and found
nobody on the nest. Hawk said to herself, “The person who own this nest must no longer care for it. What a shame for those poor
little eggs! I will sit on them, and they will be my children.” She sat for many days on the eggs, and finally they began to hatch. Still
no Crow came. The little ones all hatched out and the mother Hawk flew about getting food for them. They grew bigger and bigger
and their wings got strong and at last it was time for the Mother Hawk to take them off the nest.

After all this while, Crow finally remembered her nest. When she came back to it she found the eggs hatched and Hawk taking care
of her little ones.

“Hawk!”

“What is it?”

“You must return these little ones you are leading around.”

“Why?”

“Because they are mine.”

Hawk said, “Yes, you laid the eggs, but you had no pity on the poor things. You went off and left them. I came and sat on the nest.
When they were hatched, I fed them and now I lead them about. They are mine, and I won’t return them.”

Crow said, “I shall take them back.”

“No, you won’t! I worked for them, and for many days I fasted, sitting there on the eggs. In all that time you didn’t come near them.
Why is it now, when I’ve taken care of them and brought them up, that you want them back?”

Crow said to the little ones, “My children, come with me. I am your mother.”

But the little ones said they did not know her. “Hawk is our mother.” At last when she couldn’t make them come with her, she said,
“Very well, I’ll take Hawk to court, and we shall see who has the right to these children.”

So Mother Crow took Mother Hawk before the king of the birds. Eagle said to Crow, “Why did you leave your nest?” Crow hung
her head and had no answer to that. But she said, “When I came back to my nest, I found my eggs already hatched and Hawk
taking charge of my little ones. I have come to ask that Hawk return my little ones to me.”

Eagle said to Mother Hawk, “How did you find this nest of eggs?”

“Many times I went to it and found it empty. No one came for a long time, and at last I had pity on the poor little eggs. I said to
myself, ‘The mother who made this nest can no longer care for these eggs. I will would be glad to hatch the little ones.’ I sat on
them and they hatched. Then I went about getting food for them. I worked hard and brought them up, and they have grown.”

Mother Crow interrupted Mother Hawk and said, “But they are my children. I laid the eggs.”

“It’s not your turn. We are both asking for justice, and it will be given to us. Wait till I have spoken.”

Eagle said to Mother Hawk, “Is that all?”

“Yes, I have worked hard to raise my own two little ones. Just when they were grown, Mother Crow came and asked to have them
back again, but I won’t give them back. It is I who fasted and worked, and they are now mine.”

The king of the birds said to Mother Crow, “If you really had pity on your little ones, why did you leave the nest for so many days?
And why are you demanding to have them now? Mother Hawk is the mother of the little ones, for she has fasted and hatched them,
and flown about searching for their food. Now they are her children.”

Mother Crow said to the king of the birds, “King, you should ask the little ones which mother they choose to follow. They know
enough to know which one to take.”

So the king said to the little ones, “Which one will you choose?”

Both answered together, “Mother Hawk is our mother, She’s all the mother we know.”

Crow cried, “No, I’m your only mother!”

https://libretexts.org/
https://creativecommons.org/licenses/by-nc-sa/4.0/
https://socialsci.libretexts.org/@go/page/118249?pdf
https://socialsci.libretexts.org/Courses/Diablo_Valley_College/ANTHRO_130%3A_Intro_to_Cultural_Anthropology_(Bazua)/11%3A_Kinship/11.02%3A_All_Our_Relations/11.2.01%3A_Kinship_Study


11.2.1.2 https://socialsci.libretexts.org/@go/page/118249

The little Crow children said, “In the nest you had no pity on us; you left us. Mother Hawk hatched us, and she is our mother.”

So it was finally settled as the little ones had said: they were the children of Mother Hawk, who had had pity on them in the nest
and brought them up.

Mother Crow began to weep. The king said to her, “Don’t cry. It’s your own fault. This is the final decision of the king of the birds.”
So Mother Crow lost her children.

Recorded by Ruth Benedict in 1931. (Erdoe and Ortiz)

Kinship

The study of families or kinship is essential to anthropology. Often the first thing an anthropologist does during fieldwork is start
collecting information about families: who’s related to whom? How are they related—by birth or by marriage? Do marriage
partners come from the same village or not? How do people set up residence after they are married? This information tells us a lot,
not only about family structures, but also about how the larger society is organized, the economic obligations between people, and
even how people acquire and maintain status in the larger society. Frequently there are religious and other traditions that explain
and uphold ideals about kinship.

It is often assumed that in post-Industrial societies like the United States or Canada, kinship is less important than in the small-
scale societies typically studied by anthropologists. Unlike people in traditional small-scale societies, most people in the United
States or Canada are highly mobile; we often don’t live in the same town or city in which we grew up, much less the same area
where our grandparents grew up. We are hard-pressed to identify distant cousins, or the generations of ancestors beyond our great-
grandparents. But are ideas about kinship so different? Who is helping most students pay for college? Who do you look to when
you need money? Who do you turn to if you are sick or feeling down and need emotional support? Despite distance, expense, and
hassle, people go to great extremes to celebrate important days such as Thanksgiving, Christmas, Hanukkah, birthdays, and
anniversaries with family members. In societies around the world, families provide economic and emotional support to its
members. Societies differ when it comes to: who is a member of my family, to whom may I go for support?

It is an axiom in anthropology that one of the most important things kinship structure tells an individual in a society is who they
can marry and with whom they can have sex. In the early twentieth century, the anthropologist Branislaw Malinowski wrote the
ethnography, The Sexual Life of Savages in North Western Melanesia. It was one of the first books in anthropology to gain a wide,
general readership. But the title is deceiving. The book isn’t about sex, it is about kinship. Because, as the readers of this book soon
learned: a society’s acknowledgement of whom an individual is related to by blood or birth then determines whom that individual
may have sex with or marry. In the United States, Canada, or any other society, who you are related to by blood has been
determined by your society.

No matter how liberal a particular society’s attitudes about sex or marriage may be, there are always rules. The most basic rule for
all societies is the incest taboo (tabu): an individual may not have sex with or marry someone who is a close blood relative. One of
the most basic kinship differences between societies is the determination of who is a blood relative. In anthropology, people
biologically related to each other are called consanguine kin (from the Latin word for blood). It may seem obvious who your
consanguine kin are, but there is a lot of variety among humans and their societies.

Like all other scientists, anthropologists put the data or information they collect into categories. In examining the information about
consanguine kinship, anthropologist use the following categories:

Matrilineal—kin relationships are traced through the mother, children belong to the kin group of their mother.

Patrilineal—kin relationships are traced through the father, children belong to the kin group of their father.

Bilineal (bilateral)—kin relationships are traced through both the father’s and mother’s kin groups.

Ambilineal—kin relationships are different for men and women. All men belong to the same kin group, which is usually headed by
the ruler of the society. He is often considered to be descended from a god. Women all belong to the same kin group, headed by the
queen of the society. She is considered to be descended from a goddess. This arrangement occurs in very few societies, so it will
not be discussed in great detail.

These categories may seem relatively simple, but they can have strong impacts on other aspects of society, as we will discuss in
Chapter 4. And are they so simple? How would you categorize the dominant kin groups of the United States and Canada? Bilineal?
If so, why do most of us have the last names of our fathers, as in patrilineal societies? Further, in a patrilineal or matrilineal society
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the incest taboo is applied differently to the mother’s or father’s side of the family. So whether a society is matrilineal or patrilineal
can determine with whom you can have sex and marry and who you cannot.

The most obvious way to see how important being patrilineal, matrilineal, or bilineal can be is in the concept of cross and parallel
cousins. In a matrilineal society your parallel cousins are your mother’s siblings’ children; your cross cousins are your father’s
siblings’ children. In a patrilineal society your parallel cousins are your father’s siblings’ children: while your cross cousins are
your mother’s siblings’ children. In a bilineal society there are no distinctions between cross and parallel cousins. So why make
such a distinction? Because in both matrilineal and patrilineal societies, you may (it is sometimes encouraged) marry your cross
cousins, but never your parallel cousins.

So why doesn’t marrying your cross cousins violate the incest taboo? Because in a matrilineal society you belong to the kin group
of your mother; your father is of another kin group entirely. In a patrilineal society, you belong to the kin group of your father; your
mother is from another kin group, and generally remains so even after marriage. Thus, cross cousin marriage in matrilineal or
patrilineal societies does not violate the incest taboo. In some instances cross cousin marriage may even be encouraged because of
another concept that can limit who you can marry, within the group or outside of the group.

Anthropologists will often refer to societies as being either endogamous or exogamous. In an exogamous society people typically
(in some instances must) marry someone from outside of their group or locality (where they live, their village or town). In an
endogamous society people typically marry someone from their community. Cross cousin marriage are typically found in
endogamous societies and the practice helps to increase the relationships between families, which encourages those related families
to work with each other in getting resources. In an exogamous society, individuals and families build relationships with families in
other localities.

Anthropologists have another category when examining the kinship organization of society: moieties. In moieties the kin groups of
a particular society are divided into two groups, which may be exogamous. Moieties often function as ceremonial divisions in a
society. For example, among the Iroquois, when a member of your kin group dies, the members of a different moiety will plan and
conduct the funeral to “help wipe the tears from your eyes.” Among the Tewa, a Puebloan group living in the southwestern part of
the U.S. moieties function as a very important part of the ritual and ceremonial aspect of the society. Men and women must marry
someone from another moiety, and women will be adopted into the moiety of their husbands after they marry (Ortiz 1969).

There is one more concept to discuss within consanguine kinship: that of Lineage and Clans. In societies that recognized lineages
(they are often patrilineal), the members of the lineage can trace their descent from a common ancestor. In the United States and
Canada, people may be able to trace their descent from Thomas Jefferson or John MacDonald. (the first prime minister of Canada)
All people who can trace their descent to Jefferson or MacDonald, particularly through the patrilineal line, belong to the same
lineage. A clan is harder to define. The members of a clan believe they are related, even if they cannot trace their descent to a
common ancestor. Both lineages and clans are exogamous. Having sex with or marrying someone from your clan or lineage would
be considered incest. Lineages are often found in patrilineal societies, clans in matrilineal societies. Many Native American
societies recognize clans. While European societies are now generally patrilineal, (although, less than a 1,000 years ago the Irish
were matrilineal), Native American societies can be matrilineal, patrilineal, or bilineal. Further, these kinship organizations are very
flexible and have changed within the last 200 years.

In Tewa society there are two patrilineal clans: Summer and Winter. Ortiz says that children are not automatically born into those
clans, but must go through several rituals of “incorporation.” Women are generally adopted into the clan of their husbands after
marriage. Further, children may be adopted into the other clan, even after being incorporated into a clan. Ortiz gives an example of
a man who had only daughters. When they married, they were adopted into the clan of their husbands. The father then adopted a
son of his oldest daughter into his clan. Medicine people and healers would also adopt apprentices who were not of their clan into
their clan. All these adoptions involved rituals of incorporation (Ortiz 1969).

The Iroquois (Haundenosaune) society is a group of Native Americans linked by language, political organization, and kin groups.
They have and continue to occupy the area of what are now northern New York and southern Quebec and Ontario for around 2,000
years. The Iroquois are a matrilineal society in which the consanguine kin groups are organized into clans: Bear, Wolf, Deer, Hawk,
Snipe, Heron, Turtle, Beaver and Eel. The Iroquois don’t believe they are descended from these animals, but in the ancient times of
oral tradition, the relationship between animals and people was so close they could even communicate with each other. As you read
in the story about Sky Woman, the Turtle provided a place for her to land and on which the Earth now resides. The women of the
Bear clan learned about medicinal plants from a shape-changing bear.
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The Navajo (Dine’) are also considered to be a matrilineal society. Unlike the Iroquois, a Navajo would say s/he is born to the clan
of his/her mother and for the clan of his/her father. Further, the Dine’ recognize their relatedness to their maternal and paternal
grandfathers’ clans. The incest taboo would apply to all four clans. The Navajo are considered matrilineal because the inheritance
of usufruct rights (the rights of individuals to use land or other resources) transfers from mother to daughters.

The Inuit of the Arctic are an example of a bilateral society. Kinship is equally traced through both the mother’s and the father’s
side. The Inuit live in a treacherous natural environment. Their kinship organization may be because the people of this society must
depend on one another for survival. The more people you can call on for help, the more likely you (and they) will survive. Bilateral
societies are typically foragers, traveling from area to area to get needed resources. They may have been mobile and bilateral for
centuries, like the Inuit. Others, like the Cheyenne and Sioux, may have became bilateral after changes in economic and settlement
patterns caused by Euro-Americans intrusions into their territory resulted in them morphing from settled, horticultural societies to
foraging societies. Bilateral kinship organization was more adaptive to the mobility of foragers and increased kin networks.

As stated previously, one of the first things an anthropologist does in the field is to gather information about kinship. A narrative
about kin organization for a society would be long and confusing. Instead, anthropologists utilize kinship charts to organize and
present information. The structure of kinship charts is standardized, so any anthropologist can understand the data presented,
whether they are familiar with the society being described or the language of the anthropologist. Kinship charts for matrilineal,
patrilineal, and bilateral societies are subtly different, but they do show the differences in the kinship organization.

A two-generation comparison of the six major kinship systems (Hawaiian, Sudanese, Eskimo, Iroquois, Crow and Omaha). Circle=female Triangle=male.

Courtesy of Zander Schubert: based on information from “Systematic Kinship Terminologies”:
www.umanitoba.ca/faculties/ar...s/termsys.html. CC-BY 3.0.

A two-generation comparison of the six major kinship systems (Hawaiian, Sudanese, Eskimo, Iroquois, Crow and Omaha).
Circle=female Triangle=male. Relatives marked with the same non-gray color are called by the same kinship term (ignoring sex-
differentiation in the sibling/cousin generation, except where this becomes structurally-relevant under the Crow and Omaha
systems).

Much of the importance of determining consanguine kin is for purposes of marriage. Marriage gives not only the individual, but
also his/her entire family a whole new set of kin or family members. People who are related by marriage are called affine or affinal
kin. Affinal kin broaden the social and economic networks for individuals in a society. Through marriage, your affines provide
more people you can turn to for economic help and resources. Your affines can help in raising children or raising your family
status. They may even provide a place for you to live.

The expectation in societies like the United States or Canada is that when a young couple gets married, they will establish their
own residence. In anthropology this is called neolocality. It is further expected that, generally, this new marriage will lead to
children, who will live with their parents. In anthropological terms this is a nuclear family: parents and children living in the same
residence. When our politicians talk about family values, they are referring to nuclear families. But for most of human history, and
still in many societies, people live in extended families that include grandparents, aunts, uncles, and cousins and two— sometimes
more—generations. Societies usually have expectations about how residence patterns are established, and anthropologists have
terms for them:

Matrilocal—when a couple gets married they reside with the wife’s extended kin group.

Patrilocal—when a couple gets married they reside with the husband’s kin group.

Bilocal—when a couple gets married they may reside with either the wife’s or husband’s kin, but they do not establish a new
residence.

Avunculocal—when a couple has sons they go live with the mother’s brothers. This residence pattern occurs in some matrilineal
societies.

Frequently, but not always, a matrilineal society will be matrilocal or avunculocal, while a patrilineal society is typically patrilocal,
and bilateral societies are typically bilocal.

For most of human history, marriage was not a romantic arrangement between two individuals, it was an economic relationship
between two families. Because consaquineal and affinal kin depend upon each other for economic resources, the marriages between
members of their kin groups are very important. Elder family members will arrange marriages for younger members to ensure the
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most advantageous economic arrangement. The individuals seeking a marriage, and their families, must show or exchange their
economic resources. Again, anthropology has categories for the different ways resources are exchanged between families:

Bride wealth—The intended groom and his family provide economic resources to the intended bride and her family. This is not
“buying a wife.” The groom and his family demonstrate they can contribute resources to the bride and her family. The groom and
his family also acknowledge the labor and economic value of the bride. In a patrifocal society the groom’s family is compensating
the bride’s family for the loss of her and her labor. Women have relatively high status in societies that practice bride wealth. The
exchange of bride wealth is found in many Native American and African societies.

Bride service—The intended groom must provide labor to the bride’s family for a period time, or in a matrilocal society, the rest of
his life, as he will be living with his wife’s extended family. Again, the groom is showing he can make economic contributions to
his bride’s family. A number of Native American societies, like the Navajo, have bride service. The practice is also found in the
Old Testament (for example, Abraham must work 14 years for his intended father-in-law in order to marry Rebekkah).

Gift exchange—The families of the bride and groom exchange gifts as part of the marriage ceremony. Again, the families
demonstrate they can help support the bride and groom, and each other. However, status may be achieved through the exchange of
the gifts. If one side of the family can offer gifts of greater value, they have attained a higher level of status than the other family.
This is particularly true among societies of the Northwest Coast who have potlatches (a redistribution of resources by giving them
away during a ceremony).

Dowry—In societies that have dowries as part of the marriage, women and their families must provide economic resources to the
groom and his family. In order for a woman to get married, she must provide a dowry. If her family is able to provide a sizeable
dowry, she may be able to marry into a higher status family and thus improve the status and resources of her children. Dowries
indicate that women hold a lower status in a society and are rare in Native American societies. European and many Asian societies
have, or historically had, dowries, which put women in a very vulnerable position, as they couldn’t get married without resources,
and they lost control of those resources when they got married. If the husband were to waste those resources, the woman and her
children could be left destitute. If the husband died before a woman bore a son who could provide for her, she was often sent back
to her family, who may or may not have taken her back in.

These are traditions that were practiced until fairly recently around the world. In some places they are still practiced. Societies of
the Northwest Coast still have potlatches, though the gifts given away are different than they were 200 years ago. In addition to
fishing, people of the Northwest also gathered a wide array of edible and medical plants. While men and women had specific jobs
in securing resources, both contributed to the wealth of families and the community, and shared in the labor to get that wealth. As a
result, women had fairly equal status with men in their societies. This equal status was reflected in the fact that both men and
women of rank and wealth could be chiefs and have more than one spouse. Because the area is so rich, the people of the Northwest
were probably one of the only foraging societies worldwide able to have resource surpluses. These surpluses became very
important in the status hierarchy of these societies. Such hierarchy sets the Northwest societies apart because foraging societies are
generally egalitarian, that is, there is very little status or rank between the members of the society. These two factors make the
societies of the Northwest unique.

Most societies of the Northwest were matrilineal. Extended families lived in large houses constructed of various kinds of timber
available in the area. Each nuclear family had separate quarters in a partitioned part of the house. Extended families and individuals
within the family all participated in a very complex system of social rank and status. There were three ranks in these societies:
nobles, commoners and slaves. Particularly in the northern part of the Northwest, the distinction between nobles and commoners
was of great cultural significance. Despite the fact that the difference between the two groups was really a continuum of
differences, rather than a divide between the two groups, people strove to acquire and enhance their social rank.

Nobles held high-ranking names and titles. They owned ceremonial property such as masks, ancestor crests, songs, dances, and
rituals. Commoners lacked these culturally prestigious items, but they could acquire noble status by their inheritance. Slaves were
war captives and along with their children, they lived in their masters’ households doing menial labor. They were generally freed
after one generation, but even then they were excluded from the status system. Status and rank are interconnected with marriage
patterns. Parents attempted to arrange marriages for their children with people of equal or greater status.

Marriages, along with other important life events such as birth, death, puberty rites, and the naming of a chief, were marked with
potlatches. A potlatch is a public feast to which the entire community is invited. In addition to the feasting, singing, and dancing, it
is a confirmation of the new status of an individual (adult status for a young girl, for example), and community witnessing of the
inheritance of ceremonial property, such as masks, songs, or the rights to fish or harvest berries at particular locations by specific
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individuals. Ceremonial property is often displayed, and often there is a give-away. Those sponsoring the potlatch give away
resources to those attending. Status can be maintained or increased by value of the items given away. The potlatch system also
helps in the distribution of resources throughout the community. Even the poorest people receive items, though they cannot gain
status by giving away valuable items themselves.

In the past, the governments of the United States and Canada have restricted these practices. This topic will be further discussed in
Chapter 6. However, one practice still restricted by both governments is having multiple marriage partners at the same time. This
practice is called polygamy. There are actually two types of polygamy: polygyny and polyandry. In societies that practice
polygyny, men may have multiple wives. However, in those societies most men have one. Having multiple wives is a sign of status
and wealth for a man, but he usually must have the wealth and status before he can have more than one wife. In many societies, a
man must provide bride wealth or bride service before he can get additional wives, and then he must provide for all the wives and
their children. Most men do not have that wealth. Even in societies that have dowries, for example, Islamic societies, the Koran
(the holy book of Islam) demands men must provide equally for all wives and their children. In some societies, many in Africa for
example, that have bride wealth, the first wife may help her husband build the wealth to acquire an additional wife, generally a
female relative, to help in the labor. Women will work to increase their bride wealth to help provide the bride wealth for their sons.

Many Native American societies historically practiced polygyny. In some societies they practiced patrilocality, in which a sister or
other unmarried female relative might move in with the family when a young woman gave birth. Often she would then become a
second wife. This is called sororate, when close female relatives marry the same man. But some Native American societies,
Cherokees, for example, may have practiced polyandry. Typically polyandry, in which a woman has more than one husband, is
found in patrilineal and patrifocal agricultural societies in which land is passed from a father to his sons. Parts of Tibet and Sri
Lanka have communities that practice polyandry. Typically, sons would inherit part of the farm when they married or their father
died. But in instances in which the availability of farmland is severely limited when one son marries, his brothers marry the woman
as well. More than three brothers will marry two sisters. In North America early Spanish and French documents indicate that
among some Native American societies, women, generally those of high status, had more than one husband, but not because of
limited farmland. The women who had multiple husbands generally had land and resources. From the written documents it appears
that these women had multiple husbands for the same reasons men in other societies have multiple wives, for the status.

In Europe, the United States, and Canada, until recently, it was very difficult for a woman to initiate a divorce, and she might well
lose custody of her children. In Native American societies, particularly those that were matrilineal or matrifocal, divorce was fairly
easy. If a couple was not getting along, or a man was not getting along with his wife’s family, or he was not contributing resources,
he could be sent back to his family—the equivalent of divorce. The Cherokees are such a society, historically matrilineal and
matrifocal, in which women have high status and both women and men can easily get a divorce. Women who divorced a first
husband could have a second. This may illustrate the high status women had in some Native American societies, just as having
multiple wives demonstrates the status of a man.

As stated before, kinship organization impacts a society in many ways. One of these is the roles and status of women. Societies that
demand dowries for women to marry see the value and status of women very differently than those who expected bride wealth or
bride service. With bride wealth or service the society recognizes that women have material value, they contribute resources and
status to their families. In societies that expect a dowry women also contribute to the wealth of their families, but it is not
recognized or valued. But where do these different views of women come from? It may be that the kinship organization of a society
has a significant impact on the roles and status of women in that society.

In a patrilineal society, more than just a lineage association passes from a father to his children. His resources, inheritance, and his
status are also passed, typically to his sons. It is very important to men in a patrilineal society to know that the children who are
inheriting their wealth and status are indeed children of their lineage. In the days before DNA testing and paternity tests (which are
very recent), the only way to ensure this was to restrict the sexual behavior of women. To restrict the sexual behavior of women
was to restrict their overall participation in society. In societies throughout the world, women have been restricted to their
households, or even to the private parts of the households. In these societies, women must be accompanied by a male member of
her family or respected older woman if they are to leave the house. Women in such societies may not speak to men to whom they
are not related. In these kinds of circumstances, it is obviously very difficult for women to participate fully in their society. They
may not leave the household to participate in the trade or exchange of resources, and most certainly not participate in the political
organization or activities of their society. They are often restricted from participating in religious activities, especially those that
bring status to men. In societies that have an education system outside of the household, women may be restricted from attending
schools. The tenets of the society’s religion may rationalize or justify this treatment of women
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In such societies, and there are many and have been many throughout the world, the ability of women to participate fully,
particularly in obtaining economic resources and status, are severely restricted. However, in matrilineal societies, children belong
to the clan or kin group of their mothers. So the concern of ensuring the paternity of children for inheritance is not an issue.
Children, typically daughters, inherited the status and access to resources (like the use of a particular plot of farmland) from their
mothers. Sons typically inherited resources (tools and hunting materials for example) from their mother’s father or brothers. There
is no reason to restrict women’s sexual behavior; therefore there is no reason to restrict participation in their society. Women may
engage in resource-getting activities such as foraging for wild edibles, fishing, farming and even hunting. They participated in, and
in some societies like the Iroquois and Ojibwa, controlled the trade of resources. Their exchange of resources, either through trade
or gift-giving resulted in higher status for themselves and their families. They were valued members of the society, as is seen in the
expectation of bride wealth or bride service upon marriage. This participation in the economy of their society can result in women
holding prestigious political positions, whether as a chief (and there were many), or through membership in women’s councils.
Both the Iroquois and Cherokees, matrilineal/matrifocal societies in which women had high status, had women’s councils who
could, and did, overturn the decisions of the men’s councils. It was the sons of a woman’s clan who went to war. It was the women
who decided if indeed they would go to war. Iroquois and Cherokee women could also be chiefs. Their power was such that British
agent Sir William Johnson fought to restrict the involvement of the Mohawk Women’s Council in negotiations with the British,
despite the fact that the status he held with the Mohawks came from his association with Molly Brant, a high-status Mohawk
woman. Women also participated in religious rituals, though they might have different roles than men. And as you have seen have
through the different stories recounted thus far, women had important roles in the origin stories of Native American societies.

European, Canadian, or U.S. women would not obtain the status of women in many Native American societies until the twentieth
century. Some people have referred to societies such as the Iroquois or Cherokees as matriarchies. From an anthropological
perspective, a matriarchy is a society governed by a woman or women; a patriarchy is a society governed by a man or men. There
have been thousands of patriarchies in the history of the world, but few, if any, matriarchies. Having matrilineal descent or
matrifocal residence patterns does not make a society a matriarchy. Societies such as the Iroquois, Cherokees, Navajo, and many
others are not governed by women; they are governed by women and men. Each sex has their roles in a society, each are valued and
needed for the survival of the society. Some anthropologists have referred to such societies as demonstrating separate but equal
spheres of influence. These spheres of influence may overlap, as they do among the Iroquois and Cherokees, or not, as among the
Navajo, Zuni, and Hopi. But both women and men make important contributions to the society, and those contributions are
recognized and valued. The wealth and status of a family depend on the contributions of both women and men.

It may seem like we are leaving out a very important part of families: children. Children are essential to the survival of any society.
Without them, the society becomes extinct. In most Native American societies, children belonged to the clan of their mothers.
Some Native American societies were bilateral, and children belonged to the kin groups of both their mother and father, much as
the United States and Canada today. A very few Native American societies were patrilineal. As stated before, the Tewa are an
example of a Native American patrilineal society. Typically, women would be adopted into their husbands’ clan after marriage,
except then the women’s clan was of a higher status than her husband’s.

Typically in patrilineal or patrifocal societies, female children have less status than male children. They will leave the household;
their children will not be part of their lineage. They will require dowries. If their sexual behavior is suspect, they will bring
dishonor to the family. In many patrilineal societies, even today, girls or women who bring dishonor to their families can be killed,
even when the behavior is not their fault, as is the case in rape. The value of sons is such that families will allow female children to
die, or in modern circumstances, abort female fetuses. In matrilineal societies, girls are as equally valued as boys, maybe even more
so. Girls will remain in the household and continue to contribute both resources and more children to the clan. Mohawk parents I
know speak of the difficulty in raising sons to be good, honorable men who will follow the right path in life, but daughters are a
joy.

All societies value and love their children, but the structure of the society, the kinship, may determine how boys and girls are
treated. Other social expectations and beliefs also affect how children are treated. In their early contacts, Spanish, French, and
British commentators all remarked on the love bestowed on children by Native Americans, and not just their own biological
children. Native Americans often adopted the children of others. A woman or man without biological children of his or her own
would adopt a child of a sibling. Children taken as captives in times of war (including European children) were often adopted by
kin groups.

Europeans noted the excellent behavior of Native children, despite the fact their parents did not practice corporeal punishment. At
this time, it was generally assumed that children had to be beaten from time to time to ensure good behavior and morals. Native
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Americans did not think it ever appropriate to hit or beat children. A look, word, or story, particularly from a grandparent, was
usually enough to chastise a child. A minister traveling along the St. Lawrence River related an instance in which a British
drummer boy insulted a visiting Mohawk warrior. The Mohawk demanded a gift to excuse the insult. The British commander
responded that the boy would be punished in the British way. The warrior asked what would that be. When he was told the boy
would be beaten, he threw his blanket over the boy and ran off with him. He would not return the boy until he was assured he
would not be beaten. All societies love their children, but that love is demonstrated in different ways.

Marriages and the birth of children are events that are often accompanied by rituals and ceremonies in societies throughout the
world. Marriage ceremonies acknowledge the new relationship between the bride and groom and their families. In patrilineal
societies, the marriage ceremony will also acknowledge the legitimacy of future children. Marriage ceremonies can be very
elaborate, or very simple. Elaborate marriage ceremonies are often a means to demonstrate the status and wealth of the bride and/or
groom’s family. Smaller wedding ceremonies are simply an recognition of the new relationship between the bride and groom, their
families, and future children.

Many practices and rituals surrounded the birth of a child. Women might engage in various behaviors to help promote pregnancy
(or prevent it). Some behaviors or food would be encouraged to ensure a healthy child; others that were thought to be harmful
would be avoided. Various practices were performed at the birth of a child to ensure the health and recovery of both child and
mother. Ceremonies, such as naming ceremonies, took place after the birth. In our modern societies, it is hard for most of us to
conceive of the heartbreak of the death of a child. However, societies around the world continue to experience high rates of infant
morality. Native American societies also had rates of infant morality higher than those experienced today. Families engaged in
various practices to help ease the grief suffered from the death of a child. Not naming a child is one such mechanism. The
ceremonies surrounding the naming of a child typically came when it seemed clear the child would survive. Children who did not
survive where often buried near the home so that they were easily re-born into the same family.

Women and men of Native American societies would also strive to limit the number of children they had to better ensure the health
and survival of existing children. Women would take medicinal plants to help prevent pregnancy, and, in extreme cases, take those
that would induce abortion early in a pregnancy. Most often, both parents would take vows of sexual abstinence after the birth of a
child to ensure another child would not be born until the first child was at least weaned. Iroquois men would not sleep with their
wives until a child was weaned, generally between 2 and 3 years old. Cheyenne parents would declare vows of abstinence,
sometimes up to 7 years after the birth of a child to ensure that child would have the resources necessary for survival. There were
also beliefs that encouraged small families, fore example stating that younger children in a family would be smaller, sicklier, and
not as smart as older siblings. As a result, family size in Native American families was smaller than was typical for European or
Euro-American families until the middle of the twentieth century. A family of four children in a Native American family was
considered large, until Native peoples starting converting to Christian religions that encouraged having many children.

Native American societies started altering their kin organization and expectations in response to European influences, particularly
missionaries. Missionaries preached against the practice of polygyny, and abhorred the practice of polyandry and divorce. In fact,
they preached against the high status and independence of Native American women. They felt Native women should be like
European women, subservient to their husbands. Europeans referred to the Iroquois and Cherokee political systems as “petticoat
governments” because of the roles of women and women councils. Native American women were seen as “drudges” and Native
American men as lazy, because women primarily did the farming, while men engaged in hunting, a recreational activity from the
perspective of Europeans. Early suffragettes (those who fought for equal rights for women, especially the right to vote) would
remark on the status women in Iroquois society. They missed the concept that women had that status in part because of the
“drudge” labor they did, and the fact they had control over the products of that labor.

Contrary to what our contemporary politicians may say, kinship can be a very flexible aspect of society. It can change to
accommodate other changes in a society. An excellent example of this is the changes that occurred among the Siouan-speaking
peoples of the Midwest. Up until the 1700s the Sioux, Lakota, Dakota, Yankton, and Oglala peoples lived in what are now
midwestern areas like Minnesota. Most communities were close to water and practiced horticultural combined with fishing,
foraging, and hunting. These peoples even had corn women stories much like those of the eastern Native societies. In horticultural
or even foraging societies, the roles of women and men were fairly equal, as both contributed to their families’ and communities’
resources and wealth.

But starting in the late 1700s, more and more Native peoples were pushed farther and farther west as Euro-Americans moved west.
Many Native societies like the Siouan peoples were pushed out into the plains and prairie areas. But those environments are not
well suited for horticulture. Rainfall is limited and the growing season is short. Additionally the grasses in the plains are short and
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the roots grow in dense tangles that contribute to the development of sod. Sod provided natural “bricks” for the construction of
“sod houses” for both Native peoples and early Euro-American settlers in the area, but sod made it very difficult to farm in these
areas without steel plows. Native farmers had digging sticks. An old, derogative term for American Indians is “diggers,” probably
in reference to this form of planting technology.

The Native peoples who migrated to the plains and prairies gradually adapted to getting resources there, due to the reintroduction
of horses. The arrival of horses coincided with the expansion of a European presence and trade along the Mississippi and Missouri
rivers. This may be why so many Euro-Americans can only imagine the Native peoples of the plains (and in much of popular
culture all Native Americans) hunting bison on horseback. However, the French explorer LaSalle encountered horticultural
societies along the southern Missouri River in the seventeenth century. The arrival of horses made the peoples of the prairie and
plains much more effective hunters, and they were better able to follow the migratory bison. The meat and furs of bison and other
animals also became important items to trade with the encroaching Euro-Americans.

As hunting to trade with the Euro-Americans became more important, various structures within Siouan societies started to change.
The autonomy of women was undermined. A family’s wealth became dependent on the amount of hides they traded with Euro-
Americans and Canadians. A single man could hunt many animals, but the hides he could trade were dependent on the number of
women who did the time-consuming preparation of the hides. As a result women, no longer controlled their own labor; the men of
their families controlled it. Polygyny (having multiple wives) increased. More wives and children meant more laborers in the
hunting and preparation of hides.

The success of these hunting societies, as opposed to more generalized foraging societies that also obtained resources from fishing
and gathering wild edibles, also depended on horses. The larger the horse herd, the more men (and sometimes women) could go
hunting. The more horses a man had, the more a man and his sons could offer as a bride price for more wives. The social and
economic status of men came to depend on the number of horses and wives he had. This led to the development of a more ranked
society: more horses, more wives, more resources, more wealth, more status, in societies that had previously been egalitarian.
Political leadership became more formalized and centralized.

Women retained only some of their previous status, particularly in religious rituals, and as healers and midwives. Some women
chose to participate in male-dominated activities such as hunting and warfare. They were often referred to as Big Hearted Women.
Because Native American societies traditionally honored individual choice, these women were not seen as deviant, they were
simply fulfilling their own visions and destinies. The changes in kinship and the roles of women in Siouan societies were not
intentional, but were a consequence of other changes in the society. This was not always the case. The U.S. and Canadian
governments often imposed changes.

The laws of the United States and Canada did not recognize the variety of marriages and family organization that existed in Native
American societies; they only recognized nuclear families with neolocal residence patterns. At times in both U.S. and Canadian
history, the marriages of Euro-American men with Native women were not recognized. Their children were considered illegitimate,
and they could not inherit from their fathers. In other instances, the governments of the United States and Canada did not recognize
as Native the children of Native American mothers. Following the patrilineal history of Europe, the governments would only
recognize the children of Native men as Native.

Kinship and marriage were aspects of societies that were severely impacted by European contact. Europeans simply did not accept
matrilineal or matrifocal practices, and thought that the practice of polyandry and polygyny demonstrated the savagery of Native
societies. But the indigenous societies had a very different perspective. Individual indigenous societies often encountered other
societies with varying customs. Many Native societies, like the Iroquois, for example, had a mechanism for incorporating
newcomers into their kin groups, primarily through adoption and marriage. As was stated previously in this chapter, adoption was
common in many Native American societies, and not just of children. Adults might also be adopted. People might be adopted as
apprentices to shamans. Adoption of war captives was common, as was adoption and marriage with new people encountered. For
Native groups such as the Iroquois, Hurons, Ottawa, Abanakis, and many more, marriage was a way to incorporate newcomers into
existing families and communities.

There were occasional marriages between the English and Natives as well, but these were certainly not encouraged. By the time of
Metacom (often called King Phillip by Americans), it was English policy to separate English and Native populations as much as
possible. Even those Native Americans who had converted to Christianity were isolated in “Praying Towns.” However, the Jesuit
missionaries in what became known as “New France” encouraged intermarriage as a way to convert the Native peoples and to
make them good Catholics and French citizens. The Jesuits even raised dowries from patrons back in Europe for Native women to
give to their husbands in the patrilineal, European tradition. For the French voyageurs and coureurs de bois, intermarriage was a
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necessity. Marriage with Native women gave these men the family connections that secured them guides, aides in procuring skins,
help in the preparation of skins, shelter over their heads, and food in their bellies. If a foreigner to an area and society hoped to have
the support of the members of the society to survive, marriage was a good way to ensure that, if he recognized that he had kin
responsibilities as well.

Native Americans still continue aspects of their traditional kin organization. While Iroquois children may have the last names of
their fathers, their clan association is still that of their mothers. At pow-wows young people will still inquire about the clan
association of a potential love interest, continuing to avoid clan incest taboos. Women sometimes live in extended family
households, or live in close proximity to their mothers and other female members of their families. The Navajo, who typically do
not like living too close to each other, have households in “camps”—areas in which households are linked by matrilineal ties.

While the laws and influences of the U.S. and Canadian governments have changed the kin organization of Native American
societies, many of them continue to follow practices such as clan association and residence locality. These factors can be very
important in the practice of rituals, as we will see in Chapter 6.
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11.2.2: Suggested Questions
You may have done your family tree in elementary school. Anthropologists do kinship charts. Try doing one for your family using
the following format.

Creating a Kinship Chart

Illustration by the author.

Standard Kinship Notations

Illustration by the author.

1. These symbols are used in a very basic kinship chart. You can easily Google other. Compare them to yours. You might also want
to compare your chart to others in your class. What kind of differences do you see? Why do you think there are those differences?

2. People in non-western societies can often trace their ancestry back many generations. How far back can you name your
ancestors?

3. Interview an older member of your family. How far back can they trace their/your ancestry?

4. Many societies have “fictive kin”, that is someone who in not related to you by descent or marriage but whom you consider to be
“family”. Do you have any examples of this?

5. An important function of any kin group is sharing or providing resources. Do you have an example of this?

6. The Iroquois societies practice exchange of resources between a bridge and groom at marriage ceremonies. What do most Euro-
American or Canadian cultures do?

7. In what ways is adoption in contemporary U.S. or Canadian societies different than the way adoption functioned in indigenous
American societies?

8.U.S. and Canadian family life has changed a great deal over the last fifty years. Discuss some of the cultural changes that
contributed to this.

9. How do you think the concept of kinship in your society may change in the next fifty years?
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11.2.3: Suggested Resources
While not specially about Native American societies, anthropologist Peggy Reeves Sanday has two books that are very important
in examining kinship and the roles of women in society. The first, Male Dominance, Female Power, looks at women’s roles in a
number of societies and what happens to those roles during cultural changes. One of her case studies is the Lakota. In Women at the
Center: Life in a Modern Matriarchy, Sanday argues that the Minangkabau of West Sumatra are an example of a matriarchy.

League of the Houdenosaunee or the Iroquois, is an ethnohistorical account of the Houdenosaunee by Lewis Henry Morgan,
originally published in 1851. While much of it reflects 19th century biases, Morgan’s description of Houdenosaunee kinship is
important and has influenced much subsequent anthropological research on kinship.

The novel Waterlily, by Ella Cara Deloria is a wonderful account of Lakota life in the early 1800’s. Included is much information
about Lakota kinship and how it functioned in the broader society.

Other books of interest are:

The Tewa World: Space, Time & Becoming in a Pueblo Society, by Alfonso Ortiz.

Women of the Earth Lodges: Tribal Life on the Plains, by Virginia Bergman Peters.

Negotiators of Change: Historical Perspectives on Native American Women, ed. by Nancy Shoemaker.

Sifters: Native American Women’s Lives, ed. by Theda Perdue.

Many Tender Ties: Women in Fur-Trade Society, 1670-1870, by Sylvia Van Kirk.
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12.1: Social Networks
A social network is a social structure made up of individuals, groups, or actors (nodes) and their relations to one another. These ties
are dyadic, or in other words, made up of only two individuals or groups. The many didactic relationships of each individual or
node come together to build a social network. These relationships are used to study groups of people and the relationships that tie
them together. Social networks are used by many different fields of study, not just anthropology. Most commonly, social networks
can be seen in the research of sociologists, someone who studies the development organization, and functioning of human society,
biologists, economists, and so on.

An example of a social network is the friend wheel (or social network) that can be generated, using a widget on your browser, from
your Facebook friends. This shows the connections to different individuals and shows the interconnectivity between and within
different sub-groups, such as friends from school and friends from work. When a computer network connects people or
organizations, it is a social network. [1]

This page titled 12.1: Social Networks is shared under a CC BY-SA license and was authored, remixed, and/or curated by Wikibooks - Cultural
Anthropology (Wikibooks) .

https://libretexts.org/
https://creativecommons.org/licenses/by-sa/4.0/
https://socialsci.libretexts.org/@go/page/118254?pdf
https://socialsci.libretexts.org/Courses/Diablo_Valley_College/ANTHRO_130%3A_Intro_to_Cultural_Anthropology_(Bazua)/12%3A_Social_Stratification/12.01%3A_Social_Networks
http://onlinelibrary.wiley.com/doi/10.1111/j.1083-6101.1997.tb00062.x/full?sms_ss=facebook&at_xt=4da62ce480237b90,0
https://socialsci.libretexts.org/Courses/Diablo_Valley_College/ANTHRO_130%3A_Intro_to_Cultural_Anthropology_(Bazua)/12%3A_Social_Stratification/12.01%3A_Social_Networks
https://creativecommons.org/licenses/by-sa/
https://socialsci.libretexts.org/Courses/Diablo_Valley_College/ANTHRO_130%3A_Intro_to_Cultural_Anthropology_(Bazua)/12%3A_Social_Stratification/12.01%3A_Social_Networks?no-cache
https://en.wikibooks.org/wiki/Cultural_Anthropology


12.2.1 https://socialsci.libretexts.org/@go/page/118255

12.2: Social Groups
A social group has two or more people who interact with one another, sharing similar characteristics, and share a sense of unity
other than kinship [2].

Social groups consist of two basic categories:

People who interact with each other and know each other personally,
People who identify with each other on some common ground, but who may never meet with one another or interact personally.

Friendship

A "friend" is defined as a person whom one knows and with whom one has a bond of mutual affection, typically exclusive of
sexual or family relations. There are many different degrees of friendships, for example, many people could react in a friendly
manner to people they have only met a couple of times. While there can be deeper relationships through friendship, friendship
oftentimes come second to kin. In other cultures, friendship is considered sacred and a ritual is utilized as a declaration of such. An
example of this is the Bangwa of Cameroon. The Bangwa believe that friendships are more important than relations among kin[3].
Friendship is a choice, often based on equality, needs, or similarities. Friends in the United States, for example, may do things
together like sports or activities and are also there for each other in times of need,

Social Clubs

Figure : Chico State University

A social club is created around a group of people organized for a common purpose, activity or motive, especially clear in a group
that meets regularly. Through clubs, people may gain, and are facilitated in the opportunity to meet others who share similar
interests and beliefs. These Clubs can be founded by almost any individual, so long as others join the club and so they size can vary
greatly. Many clubs are associated or branched form certain larger organizations such as schools or churches and other mass
activities or interests, even professional or hobbyist. There are also many clubs that that open membership to the general
community and other that restrict it, there are even clubs that are pursue secrecy around their focus and membership. One common
type of club is a culture club. A culture club is a club that revolve around a different culture than the participants own. Some other
examples of what clubs can center around include art, reading, cooking, dance, sports, immigration origin, consumer rights, etc.

With the advent of the internet, online communities have become increasingly popular and old types of social activity, like the
social clubs has been eroded. These online communities can be seen as a type of club. People from differing cultures and regions
can come together to work toward a common goal.

Rites of Passage
Another kind of group are those people who go through rites of passage together. Rites of passage are the life cycle rituals that
mark a person's transition from one social state to another. Usually understood in the context of marriage and reproduction or
religion, Rites of passage can be understood from a social context as well. Usually it is not just one person going through whatever
the rite of passage is alone. Often it is a group of people similar in age, all going through the rite of passage together. So those
individuals form a group and bond over the ordeals that they have to face together.
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12.3: Counterculture Groups
A counterculture is a subculture whose values and norms differ substantially from those of the mainstream society. Often these
norms are in opposition to the current culture, and arise from a “fringe culture” that expands. The terminology became popular
during the 1960s during the social revolutions that swept the Americas, Europe, Japan, and Australia.

A more common day example of counterculture and its effects would be the LGBTQ community. Starting with the gay liberation in
the late 1960s through the 1980s, the movement was known for its actions to abolish the fundamental institutions of society
including gender and the nuclear family which promoted a heterosexual lifestyle. The counterculture continued through the 20th
century, during which homosexual acts were still largely punishable offenses in a number of countries. Politicians, literature, and
media played important roles in protesting the abusive treatment towards gay persons and calling for the decriminalization of
homosexuality. In 2003, the United States Supreme Court officially declared all sodomy laws to be unconstitutional.

Cooperatives
Cooperatives are a form of economic group whose members share the profits and/or benefits, of which decision-making follows the
democratic principal of one vote per person. Cooperatives often play a large role in the local community, since they help local
businesses and the profits remain local within that community.[1] Agricultural cooperatives often help shape and define the
community in which they're in, as many small farming areas are extremely rural and disconnected from other areas of civilizations.
Cooperatives serve as a common area where community members can do business as well as socialize and feel connected. The
Dairy Farmers of America is one of the largest cooperatives in the United States, it is owned by 15,000 dairy farmers who work
together to represent 30% of the US's raw milk production.

Self-Help Groups

Self-help groups consist of individuals coming together to achieve common goals and overcome personal adversities, typically in
the form of meetings that operate locally within churches, schools, homes, or community centers. Members discuss their
experiences or feelings toward a specific problem, often involving disease or addiction, with the expectation of receiving support
from the rest of the group and to hopefully overcome their problem. This can reduce feelings of isolation one may feel when facing
their problem, providing an "instant identity" in an atmosphere without judgment from the group's members. In many cases,
physical contact in the form of hugging, is an important aspect of the program. Open discussion and guest speakers are also
common activities among these groups. Self-help groups attracts individuals who may not have the traditional support of family
and friends available or as an active support system in their lives.

There are more than 1,100 self-help groups officially recognized nationwide in the United State. Some common self-help groups
are Alcoholics Anonymous, Divorce Anonymous, Cocaine Anonymous, and Neurotics Anonymous. Several self-help groups
choose to be anonymous in order to preserve members' identities and their issues outside of the meetings. Self-help groups
typically remain free of any controversy. They do not formally oppose or support any cause and decline all outside support to
maintain their independence.

Social Stratification, Power and Conflict

Stratification is the arrangement or classification of something into different groups [4]. Social stratification is hierarchical
relationships between different groups, usually based off inequality and access to wealth, power, and prestige [5]. Some
anthropologists believe social stratification is necessary to keep a society functioning at its desired level of proficiency. Karl
Marx saw social stratification as similar to a caste system, a class structure that is determined by birth. Loosely, it means that in
some societies, if your parents are poor, you're going to be poor, too. Same goes for being rich if you're a glass-half-full person.
Gender is often times part of the stratification system. In patriarchal societies, men rank above women of the same race and class,
and in matriarchal societies, women are ranked above men. The degree of social stratification in a given society is dependent at
least partially on what type of society it is. For instance, in a hunter-gatherer society or a pastoral society, there is very little
economic and social stratification, because everything is shared. In an industrial or post-industrial society, economic stratification is
greater and social stratification grows partly out of that economic disparity. The reason for economic stratification is that in the
modern workplace, the amount of money that someone earns varies greatly based on location, education, competence, and luck.
The CEO of a large corporation might make millions of dollars each year, while the lower level employees of that same corporation
might make minimum wage. What makes social stratification based on wealth better than other forms of social stratification is that
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although it might be very difficult, it is possible for someone to move up or down in their status. This Materialist analysis is also
referred to Marxism.

Discrimination/Segregation
Discrimination is the differing treatment or consideration, by an individual or group, of an individual or thing based on a group,
class, or category to which that individual or thing belongs to. Individuals or groups often treat those they discriminate against
worse than they would treat an individual of their own group. Discrimination typically involves the exclusion or restriction of
individuals or rights. Discrimination does not exclusively occur in interpersonal relationships, discrimination can manifest in
tradition, policies, ideas, practices, and laws. One practice of discrimination is segregation, where human groups are physically
separated based on attributes or qualities. Examples of segregation include racial segregation, religious segregation, and
hierarchical segregation.

Explicit Discrimination vs. Disguised Discrimination

Explicit discrimination is an accepted norm in society and is distinct in laws and institutions. It is also far easier to identify than
disguised discrimination because of the little effort being made to hide it (James 2017). Disguised discrimination is more difficult
to pinpoint, and is thus more difficult to get rid of, allowing the likelihood that it will live on, to be much greater than that of
explicit discrimination.

Similar to how disguised discrimination allows and encourages racism to live on, naturalization also makes racism and racist
discrimination feel as if it is the natural order of things, or the way things should be. Even if explicit discrimination was completely
eliminated from society, it is likely that racism would continue to exist through less direct forms of racial discrimination, like
disguised discrimination. It is difficult to eliminate disguised discrimination because it is less obvious than explicit discrimination.

Racialization
Racialization is the social, economic, and political processes of transforming the population into races, creating the social construct
of race. Racialization occurs under a particular set of cultural and historical circumstances, which means that different societies
racialize groups differently. It is the processes of ascribing ethnic or racial identities to a relationship, social practice, or group that
did not identify itself as such.[2]

The absence of race in Colonial Virginia- After the English settled Jamestown, people in Colonial Virginia grew tobacco as cash
crops. Labor shortages became a problem so the settlers brought in indentured servants from England, specifically people who were
looking for entry into the U.S. However, in 1619, English-speaking Africans came over on similar labor contracts. Once their debts
were paid off, many became prosperous traders and plantation owners and even gained the right to vote and serve in the Virginia
Assembly, just as any other man with property. Interracial marriages were not uncommon and carried no stigma. The English
considered Africans to be equals because of their success at growing food in tropical conditions, their discipline, and their ability to
work cooperatively in groups. In sum, in the early 1600s, Africans and their descendants were considered like any other settler as
members of the community, interacting with other settlers on an equal footing.[3]

By the mid 1600s a few men had the majority of the land and freedmen were struggling to find land of their own, so they rebelled.
Most were Europeans, but there were several hundred of African origin among the rebels. To prevent future unrest, the leaders
began passing laws aimed at controlling laborers, and a number of those laws separated out Africans and their descendants,
restricting African rights and mobility including, among others, the ability to vote, own property, and marry Europeans. These laws
took away the basic rights that African settlers had previously held, and they opened the door to outright slavery, which followed
several years later when the English began bringing slaves directly from Africa. [4]

Race & Racism
A race is a concept that organizes people into groups based on specific physical traits that are thought to reflect fundamental and
innate differences (Cultural Anthropology, 2015). It is a social creation and not biologically supported. There have been four
approaches into how to categorize humans into racial groups, with each being based on trait-based, geographic origin, adaptation to
the environment or reproductively isolated groups. The problem with trying to categorize humans into race groups is that often
times these categories to not fit an entire group of individuals. Even though origins of racial groups are neither biological nor
genetic, they can shape people's biological lives and beliefs due to the disparities between the races of access or exposure to health
care, disease, and other factors. Through this, a race has the capability of influencing an individual’s social perception and life
possibilities.
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Racism, by its simplest definition, is 'the belief that race is the primary determinant of human traits and capacities and that racial
differences produce an inherent superiority of a particular race'. It is the repressive practice, structure, belief and representation that
upholds racial categories and social inequality (Cultural Anthropology, 2015). People with racist beliefs may resent certain groups
of people according to their race. In the case of institutional racism, certain racial groups may be denied rights or benefits, or get
preferential treatment. According to the United Nations conventions, there is no distinction between the term racial discrimination
and ethnic discrimination. Racism encompasses both prejudice and discrimination, yet there is a distinction between the two
factors. Prejudice is the attitude that a person possesses about a certain group or category of people (for example a particular race or
religious group), while discrimination is the actual act of racism towards that particular group or category of people.[5]

Some people like to use the term "reverse racism" to refer to racist acts carried out against white people. However, terms such as
reverse racism carry an inherent danger. Trying to classify acts of racial violence towards any one group of people as being of a
lesser or greater importance can be harmful to society, and in turn contribute further to racism. In the end racially motivated
violence is an act of racism, regardless of who the target is. Racism may appear in the form of discrimination, prejudice, racially
motivated violence, beliefs of racial superiority due to ones own race or beliefs of racial inferiority towards another. Racism is
deeply rooted in the institutions and societal structures that are built to hold certain races up and push others down. The exploitation
and racism people of color have faced since the genesis of the United States began with genocide and slavery, followed by
segregation. Eventually anti-discrimination laws were implemented, however many issues remain prevalent to this day. The
concept of unearned entitlements is the idea that ones' racial group determines privileges that are not based on merit or
achievement. White privilege occurs frequently within the United States and other countries. It is defined as "societal privileges
that benefit people identified as white in Western countries, beyond what is commonly experienced by non-white people under the
same social, political, or economic circumstances," as defined by Wikipedia (reference). There are two ways to deconstruct
privilege:

1. Personal deconstruction of privilege: acknowledging privilege and acting to earn status through virtue, limiting unearned status,
and countering and taking on one's share of unjust suffering.

2. Social deconstruction of privilege: making a conscious effort to guarantee social group is granted earned status and sharing
privileges with oppressed groups.

Examples of Racism:

Montgomery Bus Boycott and Rosa Parks

Parks, who was sitting in the section of the bus designated for whites, refused to give up her seat to a white man. She was arrested,
and then the Montgomery Bus Boycotts started. This was a classic example of the lower status that was given to black people in the
1950s.

Segregation in the secondary school systems throughout the southern states

Allowing legal segregation within the school system, which was inaccurately classified as separate but equal, produced
disheartened black children. This also kept them from experiencing equality under the law, however opened the door to
institutionalized racism. In the landmark legal battle of Brown v. Board of Education, the Supreme Court ruled that separate
educational facilities for people of color are inherently racist, therefore declaring school segregation unconstitutional in a
unanimous 9-0 decision.[6]

Oftentimes, the separation between majority and minority group can lead to racism. Elements that define the minority group:

1. They receive unequal representation and treatment compared to other groups in the political area.
2. The group is easily identifiable and devalued physical and or cultural traits.
3. The group have a sense of self-consciousness, the knowing that they are different or stand out.
4. Membership is based on descent or hereditary.
5. Most marriage is pursued within the group with their own members.

Elements that define the majority group:

1. Superior in the political arena.
2. They have valued physical and/ or cultural traits.
3. A lower sense of self-consciousness, not aware that they are not the common man.
4. Membership is also by descent.
5. Marriage usually occurs within the group.[7]
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These five major credentials for both groups allow for social and political separation to occur and flourish in the United States.
Especially since the membership is based on descent and marriage tends to stay within the group. If these ideas and components are
never to overcome the inequality between races will last for many years.

Ethnicity

From an anthropological perspective, ethnicity can be defined as a social classification used to create groups based on cultural
features such as religion, language, dress, food, family, and art. Ethnicity is slightly separated from race because the ethnicity can
be acquired, while race is largely based upon the biological and geographic characteristics of an individual of which they have little
control. Thus, here where we can implement the importance and the difference in the anthropological terms Emic and Etic.
Ethnicity develops as a result of the struggle between self-ascription (cultural insiders’ attempts to define their cultural identity) and
other-ascription (cultural outsiders’ attempts to define the cultural identities of other groups) This struggle often forms new ethnic
groups that are not the identical to earlier ethnic groups. [6]

Religion

Figure : Baptism of a child by affusion

An individual's ascribed status can also be characterized through one's religion. People tend to identify with the religion that their
family has chosen to follow. Certain religions assign specific social norms to the followers of the religion, these norms tend to, by
design, differ from those of the rest of society. A family's religion has the potential to play a major role in the upbringing in their
children's lives, therefore they have ascribed a specific religious status within the religious rite. Religion or lack of religion are both
attributes of that ascribed status. Religion may be a factor of achieved status in certain situations as well. Some people find a
religion that helps bring them to peace from a past life of hardship and difficulty. Undergoing baptism or even just being born into a
family that follows a specific religion gives a child an ascribed status based on that religion. There are many different ways that
people practice religion. In America, specifically, while it may be a country considered a "melting pot" of different cultures,
ethnicities, and corresponding religions, Christianity is the predominant religion.

In different societies, however, there are different religions and different religious leaders. Shamans, for example, are religious
leaders that communicate the needs of the living with the spirit world, often with a specific authority in the spiritual world that has
connected with that shaman, called a spirit familiar. Unlike in America, where the spiritual leader, often a pastor, is that religion's
higher authority, a shaman is considered an individual that has a connection with the spirit world, and the spirit world is the way of
effecting change.

Some religions have a symbol that they worship, rather than a spiritual authority. Totemism is a system of thought associating
particular social groups and leaders with specific animal or plant species. Further, with these symbols, comes animism and rituals.
Much like totemism, animism is placing a spiritual authority on the surrounding physical environment, like trees and rivers. Rituals
are performances regarding symbols that are associated with social, political, and religious activities. While rituals are present
every day and in most cultures, it is most prevalent in societies that worship spiritual authorities rather than a specific religion.
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12.4: Achieved Status vs. Ascribed Status
Achieved status refers to the status level an individual in society has earned through work, education, luck, and/or social climbing.
Achieved status is changeable throughout one's life. An example would be the status one earns when they become a doctor after
years of studying and preparation. Having the credibility of being a doctor is a higher achieved status than the credibility of being a
medical school student.

Ascribed status refers to the status that an individual acquires by virtue or by birth. The individual has no control over this status,
it is simply the social position they are born into (James 2017). In many instances, this status is a social construct already pre-
determined before one is born into the specific culture; it is nearly impossible to move up. One examples of ascribed status is eye
color. When a baby is born, they have a certain eye color. Because the baby has no control over its eye color and can't change this
feature it is considered an ascribed characteristic. Another example of an ascribed characteristic is kinship. When a baby is born, it
is related by blood to a certain group of people, its kin, and nothing can change this.

Cultural Example of Achieved Status
American society possesses a number of examples of achieved status. In America, it is culturally acceptable (if you have the
necessary resources) to begin life at the low end of the social ladder and to work your way up, by means of achieving a proper
education, making useful social connections, and getting promoted within your career. Achieved status is not a position that a
person is born into, but rather, it is attained through effort; this includes becoming an Olympic athlete, a doctor, or even a criminal.
Although this struggle from the low end of the social ladder to the upper has become ingrained in the idea of America (The
American Dream), the actual occurrence of someone rising from lower class to higher class is extremely rare. The number and
severity of the obstacles one faces to climb the social ladder often depends on one's race, ethnicity, and beginning economic status.

Examples of Ascribed Status

Caste System

A caste is a system of social stratification found in India (as well as other parts of the world) dividing people into categories based
on moral purity and pollution (James 2017). Abiding by the Caste System ultimately allows the people in the highest caste to
control the rest of society and keep social barriers from being crossed. In India, the caste system consists of five different levels.
The highest caste is considered the most "pure"- ritually and morally; the castes beneath it decline in "purity" and increase in
"pollution". The Castes are as follow:

Vedas(The Enlightened)
Brahmins (priests and teachers)[6]
Kshatriyas (rulers and soldiers)[7]
Vaishyas (merchants and traders)[8]
Shudras (laborers)[9]

Below these castes are the "Untouchables" or the Achuta (Dalit).

Figure : Dalit's in Jaipur12.4.1
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An “untouchable” or Dalit is considered outside of the caste system. They are the lowest in the Indian social stratification and
treated very poorly often segregated from the rest of society. The "Untouchables" are taught early on that they are born into their
caste to pay for bad behavior in their previous lives. They are limited to jobs considered ritually polluting such as taking care of
human waste, metal work, street sweeping. Some insist that the Indian caste system doesn't exist anymore due to the incorporation
of democracy, change in government programs and the implementation of rights for the "untouchables"; however, this is mostly
only seen in the urban areas.

Gender

An ascribed status of an individual can be based on the sex that they are born. Gender typing is known as the process in which a
child starts becoming aware of their gender. They slowly are socially constructed into the norm of that gender. This comes from an
infant maturing and trying to focus and figure out their human behavior.Often there are certain activities that are reserved for males
or females. Crossing the gender roles set forth by society is often frowned upon in communities that gender type. The vast majority
of gender typing is culturally generated and not a creation of inborn biological distinctions between the sexes.[10]

An ethnographic example of gender typing can be observed in the early development of children in the United States. From birth,
some U.S. parents set their children up for certain sexual categories by giving their babies gender-distinct names, clothes, and
environments. The gender roles ascribed by the parents can lead to differences in intellectual and emotional development. For
example, girls are provided with toys such as Barbies that encourage them to learn social rules and imitate behaviors. In contrast,
boys are given more active toys and encouraged to explore. As a result of this early childhood gender typing, elementary school
girls typically say they would choose lower paid, lower status careers such as nurse, teacher, or stewardess and boys are more likely
to obtain higher paid, higher status careers such as pilot, architect, doctor, or lawyer, largely influence by their toys and
surroundings. [11]

Political Organization

Political organization gives thorough information on the values/ideas of separate individuals. In modern human societies, people
have organized in groups, usually according to their status/role in society. Some examples include:

Political parties
Non-governmental organizations
Advocacy groups
Special interest groups

Types of Political Organization

There are four types of political organization within groups and they are split between centralized or non-centralized political
systems. An uncentralized political system is a political organization that requires several different parties to make a decision/law
where as the centralized system is a political organization that is made up of one group that holds all authority within a
government.[8]

Between the centralized and non-centralized forms of political organization, there are four groups:

Band Society - a foraging group and the smallest group of political organization ranging anywhere from 20 to 200 people but
typically consisting of about 80 people. Most of the people within this group are relatives either by birth or marriage. Since a
band is a foraging society they do not have a place of permanent residence because they are constantly moving around. A band
is referred to as egalitarian because there is no distinction between an upper and a lower class but they have a leader. The leader
doesn't exhibit typical leadership by lacking power and influence over the members.
Tribe - comprised of several bands. Leadership is based on ascribed and achieved statuses, some tribes may have a chief, and
their organization is based on kinship. A tribe is more reliant on horticulture and pastoralism rather than foraging like bands and
are usually a larger group than bands. A sub division of a tribe is the “Big Man” system which has a very influential leader who
has no formal authority.
Bushman - traditionally a society of people that are comprised of a band and thus egalitarian, which is defined as, relating to or
believing in the principle that all people are equal and deserve equal rights and opportunities. Since they moved around a lot
they had traditional gear that they wear which included a hide sling, blanket, and cloak in order to carry their food, firewood, a
digging stick and even a separate smaller cloak to carry a baby. The woman gather and the men typically hunt in this society
and the children do not have jobs.

https://libretexts.org/
https://creativecommons.org/licenses/by-sa/4.0/
https://socialsci.libretexts.org/@go/page/118257?pdf
http://books.google.com/books?id=-t3Ll3mkA20C&pg=PA49&lpg=PA49&dq=ascribed+status,+sex&source=bl&ots=6vMiAMXmYE&sig=eikTO7fmJqYTZJ5pRUs8ZJ6Rld8


12.4.3 https://socialsci.libretexts.org/@go/page/118257

Chiefdom - the people are led by one person known as a chief. The chief governs over a group of tribes which are related
through blood or marriage. In many chiefdoms, the chief is looked upon as the sole decider of what goes on in the society, and
holds much sway with the members of the chiefdom. This centralized style of government has a social hierarchy and economic
stratification unlike bands and tribes. On the other hand, a state is much more centralized than a chiefdom and has formal laws
and authority. They have power to tax, maintain law and order, and to keep track of their citizens.

Nation, Nationalities and Nation-State

In the past, nations came about when groups of people who were similar in ways such as language, appearance, religious beliefs,
and history came together to form territories, nation-states, and eventually countries. Out of these nations came the sense
of nationalities and nationalism. Nationalism can be defined as a sense of belonging to a particular nation that comes with birth
(loyalty and devotion). An example would be patriotism in the United States.

Nation: A group of people believed to share the same history, culture, identity, and oftentimes ethnicity.

Nation-State: A political unit consisting of an autonomous state inhabited predominantly by a people sharing a common culture,
history and language. [12]

Nationality (Nation-Building): The sense of belonging and loyalty to a particular nation that comes about through origin, birth or
naturalization.[13] Often, government officials will encourage citizens to feel loyalty and devotion for their nation-states; this is
called nationalism.

Nation-building: An effort to instill a sense of nationality into the citizens of a state
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12.5: Power
The measure of a person's ability to control the environment around them including the behavior of other people. If a human
being's environment includes citizens then their power is measured by how much control they have over the masses.

Types of Power
1. Money

Money, in many countries, is the foremost source of power. Those that are more wealthy can often use it as power by using their
wealth to their own benefit or to the benefit of their community. Today there are over 178 currencies in use (CIA World Factbook),
with most countries using the currency they produce themselves. Money in any form of currency can be exchanged for other types
of currency, thus making the power of money worldwide. This tool also has the power to determine the monetary status of certain
countries. Depending on how much money is in circulation, the value of that country's money either goes up or down. If there is a
lot of money, the value of that country's coin would be a lot less than if there wasn't as much money in circulation. This can
influence the exchange rate between countries, making tourists more or less likely to travel there, based on how expensive that
country is. In extreme cases, hyperinflation can breakdown a nations monetary system, as seen in Germany during 1923 when
hyperinflation got so high that prices were raised by 2500%. http://www.investopedia.com/university/inflation/inflation1.asp

Money can also be used to help persuade politics in a country. In the United States, Super PACs are legal, which allows companies
and unions, even sometimes individuals, to anonymously donate as much money as they want to politicians.

2. Social Class

Social class is the hierarchy among members of a society. Often people are born into it, or it is gained through money, education, or
career. In some cultures people must stay within their social class through life (ascribed status), and in other cultures it is allowable
or even respected if people work their way up the social ladder (achieved status). The class a person belongs to is often associated
with an identity or subculture within society. People of a higher class associate and have similar lives as people within that class,
and the same goes for people of the lower or middle classes. One extreme example of class is the caste system in India which
divides people into five different groups within society.

According to Karl Heinrich Marx, there is no freedom for individuals in the social class. Human beings are motivated by social,
economic power such as money and status. These desires that people originally have make the hierarchy. He also argues that for
these people tend to believe in religion strongly so they can repress their resentment which emerges because of the social situation.

3. Physical Force

Physical force is using physical coercion as a means to gain power and control over others. Such forces have been used by
civilizations for thousands of years in order to survive. Stateless societies typically had this form of power employed, where locals
feared other powerful locals. A person in high position of power might use force to persuade others do perform a task, or make
them stop practicing certain rituals [14]. Force usually involves violence and inflicts fear. It is used in a variety ways and seen
utilized in many places across the globe. Many people try to resist force and try to retaliate, which can often lead to harm being
done to one or both parties involved. This is also known as the power of free agency; or "the freedom of self contained individuals
to pursue their own interests above everything else and to challenge another for dominance."

A specific example of physical force being used for free agency is the Gulf War. Iraq used their large army to conquer Kuwait so
they could gain oil, in an effort to benefit financially.[9] Oil, however, is the lifeblood of many western nations, and for the first
time in its history, the United Nations formed a coalition to make sure that the U.S. and Western European Nations would continue
to receive cheap gasoline throughout the remainder of the 20  century. This is free agency because Iraq was pursuing its own
interests without worrying about how the world or Kuwait would respond. The world then responded in an efficient manner and
evicted Iraq from Kuwait, basically telling Iraq that they couldn't do whatever they want just because they are bigger than another
country.
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Figure : Israeli Tanks.

In new era of nuclear weapons and WMD, the threat of violence or physical force can be just as effective as actually perpetuating
the violence. We see examples of this during the Cold War, when extreme nuclear proliferation, lead to an arms race between the
United States and the USSR. Nuclear proliferation lead to the theory of mutually assured destruction, which occurs when conflict
would cause the complete annihilation of both the attacker and the defender. Neither side has any incentive to initiate a conflict or
to disarm, and it therefor serves as a preventative measure. We saw the height of this kind of strategic theory, during the Cuban
Missile Crisis, which was the closest the world has ever gotten to all out nuclear holocaust.

4. Persuasion

Persuasion:Power based on verbal argument (Schultz-Lavenda, 244). Persuasion is the act of influencing others into adopting an
idea. This is usually done through speech and rarely through physical acts. The ability to persuade is highly coveted and is often
associated with powerful people in many societies, because those who can persuade can be trusted to speak for their people. This is
why persuasive speakers tend to be the ones to speak for those in their societies. For example, the Huichol People of Northern
Mexico have shaman that see themselves as being able to speak for all of the Huichol and are often involved in negotiations with
other societies because of their persuasive abilities. (Shultz-Lavenda 244-245). Blackmail is a tool of persuasion with more sinister
intentions. It is usually in the form of using a threat, whether it is a way of tarnishing one's reputation or performing an act that can
do harm on a person's way of life. And in exchange of not pursuing this threat, needs or satisfactions are met.

CITATION: Some tips taken from: http://mindprod.com/ethics/persuasion.html

5. Fame

Combine the two main sources of power and what do you get? Fame. Fame is based on money and a high social status. Many
western cultures look to those who are famous almost as idols. Money and a high social class, whether gained or born into, are
closely related to celebrities and socialites. Those who gain or inherit fame are given power almost automatically, even though they
do not necessarily have the right to have this power.

An ethnographic example of the power that comes with fame would be celebrities. In the United States, celebrities are fawned over
by their fans, and in some cases receive special treatment over non-celebrities. For example, in the case of imprisonment,
celebrities are able to get out of prison early for no apparent reason. One example of a celebrity who was able to get out of prison
before the end of their sentence was Nicole Richie. She was sentenced for driving the wrong way down a road while drunk, for
which she served a total of eighty-two minutes instead of four days. [15]

6. Tradition

The power of Tradition in a culture can be defined as the possession of control or command over others through a long established
way of thinking. This type of power is usually asserted through means of religion, cultural beliefs and workforce. Religions have
long histories, which inevitably create traditional customs, laws, beliefs and ways of thinking or processing. Certain cultures have
traditional beliefs that grant power logically to one sex over the other, such as in patriarchal or matriarchal cultures.

In an ethnographic attempt to further explain the power of tradition, examine the status of women in Islamic religion. In Farnaz
Fassihi’s book of her reporting in Iraq post Saddam Hussein’s fall, she states how her gender is a reoccurring problem when Iraq’s
policies are being greatly influenced by its Islamic traditions and its Islamic religious leader, Grand Ayatollah Sistani. Fassihi
explains, “I never had to tiptoe around my gender the way I do now...at offices of political parties or clerics, I am required to stand
outside under the sweltering sun because the waiting room is designated for men...the entrances to the holy shrines in Karbala and
Najaf now have segregated entries with a...police officer checking the attire of visiting female” (Fassihi 116). Fassihi is appalled at
the way women are thought of and are treated, but it is the power of tradition that allows men to carry on this way. The power of
tradition creates customs within cultures and religions. In the Islamic faith, it is customary for women to dress modestly, in this
sense women wear head-covers (see Women in Islam). Tradition can furthermore create beliefs, such as the belief that women
should not look men in the eye if outside of their immediate family.
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Kinds of Social Power
Interpersonal Power: The ability of one individual to impose his or her own will on another individuals (Schultz-Lavenda,
233).

In its broadest sense, interpersonal power refers to the cause of any change in the behavior of one actor, B, which can be attributed
to the effect of another actor, A. It can refer to the capacity and usage of that capacity to cause such change (Weber [1918] 1968),
(Dahl 1957; Simon 1953) but always to overcoming the "resistance" of B (Weber [1918] 1968), hence causing B to do something B
would not otherwise do (Dahl 1957). Interpersonal power is therefore the power of one individual "over" another as opposed to an
individual's power to do something, the capacity of an actor to attain some goal (IPES, BookRags).

Organizational Power: Highlights how individuals or social units can limit the actions of other individuals in particular social
settings (Schultz-Lavenda, 233).

Organizational Power Politics is about how individuals can achieve their objectives in organizational work groups. Office politics
or organizational politics, is a significant part of the life of everyone who works with others in formal or informal groups. These
relationships are power-tinged, and success can be attained only as we use power effectively. Understanding what power is and
how it can be used to gain personal or group objectives is the focus of the book. It provides readers with specific recommendations
about the situations in which power use can be effective, and it identifies those tactics most effective in leading subordinates and
superiors toward the achievement of our goals. This work will be of interest to scholars and practicing managers seeking
information on how better to use organizational politics to attain personal and organizational goals. It provides insight into power
theory, as well as a practical model for power use, strategic orientation, and operational tactics (Choice, Greenwood).

Structural Power: Organizes social settings themselves and controls the allocation of social labor (Schultz-Lavenda, 233).

Winter and Stewart (1978) have provided a useful taxonomy of power-related constructs linking the organizational and individual
levels. Power as an attribute of particular social roles (e.g., jobs) locates individuals in organizational roles that legitimize or
require actual power behavior (actions affecting the behavior and emotions of other people) from the individual for effective role
performance. The enjoyment of power satisfaction, regardless of social role, requires both feeling powerful as a result of successful
power behavior and the capacity to find that feeling gratifying. Thus, power as a source of job satisfaction depends on opportunities
for power behavior, frequent successful outcomes of power behavior, and the experience of feeling powerful. This should be more
likely in jobs that provide structural power as an attribute of the occupational role (Bnet).

The Role of the State
Many early political anthropologists assumed that in order for a civilization to be socially civilized, a state was necessary. This idea
was rooted in the western idea that without a state, disorder and anarchy would erupt. Anthropologists such as Lewis Henry
Morgan proved that successful societies where an actual state is not present exist. In these societies, it was common that various
roles were given to different people, thus distributing power among the people. Order within a social group in the absence of a state
can be maintained so long as the group has a system in which they organize themselves.
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12.6: Conflict
Conflict may be either perceived or actual, and is the result of oppression, opposition, or the disagreement of needs, values or
interests between individuals, groups, or even cultures as a whole. The concept of conflict can assist in gaining further insight into
large-scale disharmony between cultures, or simply a brawl between two individuals. Conflict is a result of differences in interests,
values, actions, or directions, and can be internal or external.

As on the individual basis conflict may result as a component of an emotional upset. These emotional upsets can be perceived as
behavioral, physiological, or cognitive in nature.

Behavioral is the expression of emotional experience and can be verbal, non-verbal, intentional, or unintentional.
Physiological is the physical correspondence between the feelings given by emotions and personal identity.
Cognitive is the concept that on an individual basis an experience is given a specific level of relevancy.

From the standpoint of cultures, engagement in conflicts is due to a variety of sources. More specifically, those
within diplomacy, economy, military, and religion.

Types of conflict
Diplomatic conflict: Diplomatic conflict arises when the interests of different countries are not compatible [16]. States or
nation-states create plans and objectives to improve the welfare of the state or nation-state and/or its citizens. To satisfy an
objective, a government sometimes demands resources from a neighboring government. Conflict becomes apparent when a
government attempts to complete an objective even at the expense of a close nation or a nation involved in the objective. An
objective of a government can range from increasing resources that another nation has possession of or security.

An example of diplomatic conflict would be the Cold War. This was a struggle between the United States and the Soviet
Union including their allies to influence developing countries into adopting their political and economic ideologies. The
conflict escalated to such a severe degree that it spawned the Korean and Vietnam Wars. The conflict began at the end
of World War II and concluded at the beginning of the 1990s soon after the fall of the Berlin Wall. The Cold War illustrates
how conflicting objectives by powerful nation-states can affect such an extensive population, often to their detriment. Instead
of a tangible resource, security and global dominance were objective of the conflicting nation-states.

Economic conflict: Economic conflict occurs when there is a disagreement over the distribution of wealth of a state or nation-
state [17]. There is often conflict within a state when resources are scarce and must be rationed across its population. When
resources become scarce, especially in wartime, the government or other special interests that have power in a state or nation-
state control the distribution of wealth and resources in that state or nation-state. That is, the government has the power to
appropriate and distribute goods and/or services to the population as it sees fit. This leads to struggles by other minority
interests such as labor strikes, litigation, and lockouts. Economic conflict is also an inherent problem in colonialism, and can
often escalate into violent revolutions because of unbalanced resource distribution. In modern times, this same conflict can be
seen in the globalization issue, with international corporations serving the role of resource controllers/distributors.

Figure : Soldiers in military conflict/war. Soldiers crossing the Rhine River.

Military conflict: Military conflict generally occurs when two opposing nations revert to the use of violent force to dispute
conflicts through fighting. The nation or state with the most powerful military uses the nation's military as leverage in
negotiations to reach a compromise or understanding.

       War is the one of main consequence of military conflict if negotiations can not be resolved, and can generally be defined as
armed-conflict between nation-states or large political groups. Although a civil war is an internal conflict between separate
parties within the same state or nation.
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Religious-based conflict: Religious-based conflict occurs between two religious groups, often when a larger, more powerful
group attempts to take over a smaller one. There are currently at least nineteen areas of major religious conflict going on
throughout the world; the more notable ones include, but are not limited to, Israel and Palestine. Although some of the world’s
most gruesome wars have been fought on the basis of religion, religious-based conflict is not always violent. It is not
uncommon for religious groups to be at odds with one another, directly or indirectly, due to the tendency of each religion to
assume the position of being the sole truth. Religious conflict is also a complex phenomenon that involves a combination of
domains that oppose other religious ideology or mortality, power, personality, space or place, and group identity. But these
contested areas should not be confused with enabling factors or conditions which can be political, social, economic, cultural and
psychological.
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12.7: Chapter Glossary and References

Chapter Glossary of Key Terms

Ascribed Status - a social status that is assignment to a person at birth or assumed in the course of their life

Social Network - social structure made of nodes and their relationships

Node - The people who are in your social network

Nationalities/Nationalism - sense of belonging to a particular nation that comes with birth (loyalty and devotion)

Marxism - the political and economic theories of Karl Marx and Friedrich Engels, later developed by their followers to form the
basis for the theory and practice of materialism and communism.

Racialization - the social, economic, and political processes of transforming the population into races, creating the social construct
of race.

Sociologist - The study of development, organization, and functioning of human society.

Counterculture - a subculture whose values and norms differ substantially from mainstream society

Rite of Passage - A life cycle ritual that marks a person's transition from one social state to another. 
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13.1: Globalization and Migration

Globalization

A general definition of globalization is the process of melding smaller collectives into a larger collective. The belief is that the
phenomena of globalization started with the first humans. Contemporary globalization is fueled by the increase in technology,
especially concerning communications and transportation. Scholars in political science, economics, linguistics, anthropology,
geography, law, art, and film studies have all helped to define the term. Many have identified techno-economic globalization as the
beginning of other forms of globalization, such as transnational cultural exchange.[1]

The focus is not only toward individual nations, but also the entire globe. Therefore, a better definition would emphasize that
contemporary globalization is a complex and synergistic which process includes improvements in technology combined with the
deregulation of markets and open borders in order to bring an increased stream of people, money, goods, services, and information.
Globalization promotes convergence, harmonization, efficiency, growth, and in some cases, democratization and homogenization.
[2] It should be noted, however, that globalization has historically and currently caused extreme negative and destructive outcomes
on certain people. This is especially true when contact is between industrialized mass consumption societies, and foraging or
horticultural groups.

Figure : Dance competition at the Third Anniversary of Zulu Nation Seattle Celebration of Hip Hop Culture, part of Festival
Sundiata, a Festál event at Seattle Center, Seattle, Washington 2007.

Various Levels of Globalization

Economic historian Immanuel Wallerstein developed the world systems theory which proposes an economic system in which
some countries benefit from the exploitation of others for labor and raw materials. The theory also established three hierarchical
levels which are: "core", "periphery", and "semi periphery". Wallerstein identified core countries as having a dominant capital,
extensive military, and high skill levels, whereas periphery countries are weak states and rely heavily on the core countries to
supplement their economy. Semi-periphery countries are characterized by having their own functioning economy, but still utilizes
both core and periphery countries for labor and the production of raw materials.Therefore these three levels emphasize the global
inequality of the world market.

An example of the first core region was located in Northwestern Europe, including England, Holland, and France. In contrast the
United States is a more contemporary example of a core country, due to its intensive capital, high labor, and innovative technology.
Although the technology industry in India continues to flourish, they are considered a semi-peripheral because they still dependent
on foreign investors for capital and other raw materials.

World system theories relating to globalization: Large corporations, from "core" countries, will frequently look to place factories
and manufacturing plants in countries with the least stringent environmental and labor standards (semi-peripheral/peripheral
countries), which they can succeed in because of a lack of transnational labor regulations. Countries in the developing world will
then compete for the business of the companies, often by lowering labor standards such as minimum wages. As a result, working
conditions for these employees are abusive and unreasonable, yet the government pays no heed to resolve these situation.[1]

Transnational corporations search out labor in impoverished countries like India, Bangladesh, and Vietnam, using mostly young
women laborers as a means of production. These workers will work an average of 14 hours a day for "sub-poverty wages under
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horrific conditions."[2] Due to a lack of proper supervisions, workers are allowed to work in dehumanizing and unsafe
environments.

Globalization aiding an indigenous group: The Kayapó: people are the Gê-speaking native peoples of the plain lands of the Mato
Grosso and Para in Brazil, South of the Amazon Basin and along Rio Xingu and its tributaries. The Kayapó are nomadic people
who still live in the rain forests using a sustainable slash-and-burn horticulture mode of production. Using global media and
international attention, they have established political power over their own land. At one time, mining and logging threatened to
destroy the rain forest, and their culture. However, the Kayapó people used forceful tactics to banish loggers and miners in some
areas, as well as establishing themselves as an economic force. Later, they were again threatened by secretive government plans to
build a series of hydro-electric dams on their land. But, a large demonstration was created by the Kayapós which caught the
attention of the media world-wide. Including the hit rock band, including Sting, who made an appearance. The demonstration at the
site for the first dam in Altamira, Pará, lasted several days and brought much pressure upon both the World Bank and the Brazilian
government. Consequently, the World Bank denied the request for a loan which was to be used to build the dam and the Brazilian
government backed out of its original plans. Also, the Kayapós had friendly relations with The Body Shoppe, who were able to
supply the chain with the Brazil nut oil used in their best-selling line of hair conditioners.[3]

Globalization not aiding an indigenous group: A concise historical example of the negative effects of globalization is the
European colonization of the Americas in the 15  and 16  centuries. When the Europeans immigrated to the Americas, they
brought European diseases to which the native populations had no natural immunity. This paired with technological superiority in
military weapons and tactics, caused the extermination of roughly 90% of the natives.[4] Globalization has also harmed many
cultures that are exploited by big businesses from other countries - for example, the bad working conditions of sweatshop laborers
in China is more common place due to the globalization of Chinese-made western products. Workers are over-worked in dangerous
conditions, starting around the tender age of sixteen. Due to the dangerous machinery, around 40,000 workers lose their fingers
every year. Furthermore, they are also being exposed to dangerous chemicals, and as a result the United States and other western
civilizations won't buy the product due to exposure to these chemicals. Aside from the dangerous working conditions, sweatshops
in China are also known to pay their workers less than minimum wage while overworking them on an average of sixteen hours per
day.[5]

Globalization's Effects on the Modes of Production

1. Agricultural: globalization affects agriculture as through agriculture, food may be grown or raised in a surplus and exported
around the world. Drugs which can be both legal and illegal, are also sent around the world. One factor of how agriculture
affects globalization is trade liberalization thus, the removal of restrictions on the free exchange of goods between nations. For
example, small farmers in the Philippines are unable to compete with the prices of the global market controlled by countries
with more advanced agricultural technologies. "Whether you look at corn, vegetables, or poultry-major sectors of the
agriculture economy have been devastated by imports." [3]

2. Foraging: societies that practice this mode of production have been impacted by globalization through an increased contact
with individuals from various cultures around the globe. This process of interconnection often involves a severe reduction in the
available territory to support the foraging lifestyle. Foraging can only support smaller, less dense populations of people when
compared to other modes of production.

3. Horticulture: is affected by globalization much in the same manner as foraging. The horticultural society depends on the
practices of migratory slash and burns farming as well as hunting and gathering. As globalization continues, the amount of
available land to produce food in this manner becomes more and more barren.

4. Industrialism: is affected by globalization because many cultural aspects are spread by industrialism, especially through
technological means, which is one of the most efficient modes of communication and exchange. This process has changed the
structure of most developed societies and had greatly impacted the success of capitalism.

5. Pastoralism: is affected by globalization because the animals herded, raised and butchered in this mode of production can be
exported out of their original region. Having important things in common, such as food can further ‘the process of integrating
nations and peoples’. Furthermore, the wool sheared from sheep can be used in the international textiles industry. Materials
from one can be made into clothing that can be sold in an abundance of locations around the world.

Tourism & Its Impacts

Tourists are defined as people who stay in locations that are outside of their normal environment without intent to settle there. They
travel to new places for recreational or leisure purposes. Many nations, such as Greece, Thailand, and The Bahamas heavily depend
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on the revenue created through global tourism. Employment in these areas is heavily reliant on associated areas of work (i.e. hotels,
and transportation services like cruise ships and taxis.)

Figure : Pacific Princess off the U.S. West Coast.

There are three classifications for locations of tourism:

Domestic Tourism: residents of a certain country who travel within their country. (i.e. an American living in California visits
New York)
Inbound Tourism: non-residents who travel within the borders of a given country. (i.e. an Australian tourist visit a Chinese
resident)
Outbound Tourism: residents of one country who travel within another country (i.e. a Canadian resident visits Greece)

Additionally, there are five types of tourism:[6]

1. Ethnic tourism: visits to see native people from a very foreign/ different environment (i.e. travelling to Nahua Indians and their
local and national governments) [7]

Some activities includes performance, presentations and attractions relating to and that are important to that specific culture.

2. Cultural tourism: visits to experience other cultures on a general level (i.e. travelling to New Orleans, Louisiana for Mardi
Gras)

3. Historical tourism: visits historical sites or monuments (i.e. travelling to Paris to see the Eiffel Tower or traveling to Rome to
see the Colosseum).

4. Environmental tourism: visits to experience a completely different environment than the traveler is accustomed to in their
home country (i.e. traveling to Antarctica). This also includes going to a national park that is preserved for environmental sight
seeing by the National Park Service (i.e. traveling to Yellowstone or Yosemite)[8]

5. Recreational tourism: visits to partake in activities unique to the destination (i.e. traveling to Pamplona, Spain to see
the Running of the Bulls).

tourists are a country by an attraction within that nation. Some of the most popular international tourist attractions include the Eiffel
Tower in Paris, Leaning Tower of Pisa in Italy and the Great Wall in China. The Great Wall of China draws about 10 million
visitors per year. Other cultural aspects, such as tasting the cuisine, experiencing traditional events, or learning the language, may
also attract tourists. Throughout history, people with an elevated level of affluence have had great travelling. Wealthier people have
both the money and the time needed to visit other areas, whereas people in lower classes do not have this opportunity. This influx
of wealth to one area from another can be very beneficial to the region that attracts tourists.

Tourism is largely beneficial to the worldwide economy, but there are also risks associated with it for both the tourists and country
being toured. For tourists, issues such as security and health are present whenever they are in a country different than their own. In
some cases, cruise ships have dealt with outbreaks of contagious diseases. There are a variety of things that can happen to countries
who rely on tourism as their main source of economic income, there are many negative impacts of tourism. These includes but not
limited to:

Natural disasters such as, Hurricane Katrina which kept many people from visiting New Orleans, due to the natural
occurrence.

Terrorism, after the 9/11 terrorist attacks, many people were reluctant to visit New York.

If economies could help themselves without relying solely on tourism, then a constant state of flux within their countries could be
avoided.[9] However, tourism can also bring about the abuse of human rights in industries such as Sex Tourism, which is when
tourists chose their vacation location(s) based on the lack of restrictions on sexual activities, as well as lasting Environmental
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Degradation. Such problems have become increasingly frequent with the rise of tourism as a global phenomenon. All around the
world, popular tourist destinations face problems due to pollution caused by mass tourist migrations, showing tourism has being
responsible for roughly five percent of the world’s pollution. The Caribbeans alone, a popular destination for cruises, contains half
of the waste dumped in the world’s oceans; this is due in large part to massive cruise ships and extensive beach side resorts
dominating many of the island's coastlines.

Consumer Culture
Marxian and neo-Marxian theory lead to the view that "one of the major driving forces behind globalization is the corporate need in
capitalism to show increasing profitability through more, and more far-reaching, economic imperialism… enhancing profitability
by increasing cultural hegemony nationally and ultimately throughout the world.” Economic imperialism describes when a country
has more monetary control over another nation than it should, affecting more than economic aspects of the nation. Once
organizations have economically dominated their own nation, a culturally driven need to expand outward to other nations occurs.
Mostly driven by American corporations, industries continue to expand by the exportation and exploitation of other countries. Mere
exportation is no longer enough to feed the companies, and a new aim to globalize consumerism and evoke a demand for the same
products all over the world has arisen. Thus a global market and consumer culture has emerged and flourished. Companies like
Wal-Mart, Disney, McDonald's and Visa MasterCard all spend enormous amounts of time and resources to entice customers with a
desire for freedom, lower prices or a quality experience. In turn, this caused all people to consume in similar ways. The market
culture is bought by consumers as a way of life, and poses underlying assumptions that money and products buy us a better life,
and corporations are designed to make consumers always feel dissatisfied with what they have and ready to buy more, and is
therefore able to reproduce and sustain itself.

This widespread sense of a consumer culture has not always existed; it is largely an outcome of America's wealth and status as a
results of World War II. Corporations were at the height of their manufacturing capacity after the war and made a fortune funding
the military/industrial complex. They stood to make an even more considerable amount of money if this monumental demand for
products could be sustained. This demand was created by impressing Americans, and soon after, people around the world, the
association between acquiring material goods with increased social standing. Since corporations also control the means through
which we view the world, i.e. the media, they could easily make this consumerist mindset a habit in society.

As a result, the world of consumption affects an increasing number of people who relocate to work for their business, concentrate
in cities and consume which creates waste while using energy and resources. Consequences of “Americanization” as concluded by
critics are the irreversible impacts on the strength of cultural diversity, as well as the environmental sustainability of our planet.

Ritzer, George. "The Globalization of Nothing 2" (2007) 
http://www.cbsnews.com/stories/2005/05/02/eveningnews/main692495.shtml

Cultural Imperialism vs. Cultural Hybridization
To understand the spread of culture, ideologies, and lifestyles around the world, anthropologists have developed the theories of
cultural imperialism and cultural hybridization. Cultural imperialism states that some cultures dominate, and eventually replace,
other cultures through formal policies or general cultural change. This became a popular way to understand the spread of Western
culture to the rest of the world. However, understanding the spread of culture is not easy to fully identify and analyze. Below are
some of the most important arguments anthropologists keep in mind when considering the impact of Western cultures on other
societies.

1. First, cultural imperialism assumes that non-Western peoples are powerless against the spread of Western culture. In fact, every
individual has agency or the power to fight against their situation.

2. Second, it implies that Western culture never changes. Culture evolves with the times, but it is the reason that cultures change
that created the term of cultural imperialism.

3. Third, it ignores cultural trends that occur around the world completely outside of "the West." Not every change is as a result of
Western culture, the spread of culture has increased dramatically due to recent globalization.

Because of these flaws, anthropologists developed a different explanation called, cultural hybridity. This new understanding states
that cultures don't just blindly adopt dominant cultural traits, but rather borrow some parts of the different culture that compliment
or contribute to their own. Another term used to define this method is cultural creolization. This perspective focuses on the
creativity and motivation involved in hybridization. Rather than culture-change being explained as the accidental domination of
one culture over another, it shows how native people purposefully adopt and domesticate foreign ideas.
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Cosmopolitanism
Cosmopolitanism is a concept that was first used by the Stoic philosophers in ancient Rome. Cosmopolitanism can be thought of
as being comfortable in more than one cultural setting and being able to handle multiple perspectives or new ways of thinking. In
the Stoic sense, cosmopolitanism means that every human being, “dwells […] in two communities – the local community of our
birth, and the community of human argument and aspiration”. During the Enlightenment, Eighteenth century philosopher
Immanuel Kant revisited the term and defined it as being versed in Western ways, promoting a kind of “First World” culture.
Cultural anthropologists use the term today to include alternatives to this elite Western culture.

The word ‘cosmopolitan’ has been used to describe a wide variety of important views in moral and socio-political philosophy. The
nebulous core shared by all cosmopolitan views is the idea that all human beings, regardless of their political affiliation, are (or can
and should be) citizens in a single community. Different versions of cosmopolitanism envision this community in different ways,
some focusing on political institutions, others on moral norms or relationships, and still others focusing on shared markets or forms
of cultural expression. One specific form of cosmopolitanism is economic cosmopolitanism, which is centered around a global free
trade market with minimal politics. Economic cosmopolitanism itself isn't universally deemed to be a viable option, as there would
potentially be numerous wide-scale issues, such as inequality of wealth, poverty, and as a side effect of capitalism,
natural/environmental dangers.

Migration
Human migration refers to any movement of humans from one area to another. This can occur over any distance and in various
group sizes. It is now more common for families to migrate together in response to economic and social needs.

One prominent example of migration was the Holocaust[4] in World War II. The genocide that was inflicted upon people of Jewish
descent and religion in Europe at the time reflected the necessity for Jewish people to migrate. The Holocaust that occurred in
Europe is an example of forced migration for people of Jewish descent or religion because of the threat of death of not moving
away from Hitler's forces. Jewish people across Europe were forced out of their homes. Some were taken to concentration camps
while others fled to other countries because of the fear of death and enslavement. Approximately 6 million Jewish people were
accounted for during this period, and millions more fled. As a result of the United Nations Partition Plan [5] for Palestine, many
people migrated to the British Mandate of Palestine, which is now modern day Israel.

Another example would be during the Chinese Civil War, the Kuomintang (KMT), led by Chiang Kai-shek, escaped from China
and fled with the ROC government from Nanjing to Taihoku (Taipei), Taiwan's largest city, along with some 2 million refugees
from China, consisting mainly soldiers, KMT party members and some most important intellectual and business elites.[6] Not
forgetting the Trail of Tears, one of the famous migrating in history. When Native Americans were forcedly removed from their
ancestral homelands into the Southeastern part of the United State area west of the Mississippi River. Migrants suffered from
diseases, starvation and over four thousand people died.

Different Types of Migration

Internal Migration

Figure : Replica of a covered wagon used to travel west.

Internal migration is the movement of people from one part of a country to another. Moving is a long, difficult process. In order for
individuals or families to move, there needs to be a proper incentive as well as the promise of economic opportunities in the new
place they are moving to. Their quality of life is typically thought to be improved in order to justify the move. Reasons for internal
migration are varied but may include economic hardship, force, religious persecution, occupational changes, or any combination
therein.

An example from American history is the Westward Movement. Due to the possibility of economic gain and more space to settle,
Americans from the East Coast migrated along the Oregon Trail to the unsettled land closer to the west coast of North America. It
was believed that western United States had a near infinite amount of space, and so there would be room for anyone who wanted to

[10] 
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settle in Washington, Oregon, and California to have a large farm of his own. Some minority groups, such as the Shakers and the
Mormons, moved in hopes of settling in communities of their own, free from persecution because of their religious ideals.

Citations: 
"westward movement." Encyclopædia Britannica. 2009. Encyclopædia Britannica Online. 09 Mar. 2009
<http://www.britannica.com/EBchecked/topic/641224/westward-movement>.

International Migration

One of the most common types of migration is international migration, where people cross international state boundaries to another
continent or country. This type of migration can be both long and short term. In some cases, people stay in the new country for a
short period of time. There are also many people who migrate permanently and work in order to bring their families to their new
destinations. (Requirement 2a)

An example of long-term International Migration is the immigration of Latin American Hispanic citizens to the United States in
order to find work to provide for their family. Anthropologist Eugenia Georges studied this occurrence in immigration of people
from Los Pinos to the United States. In most households, the husband would migrate and work until they could bring their family
to America; “This sometimes took several years because it involved completing paperwork for the visa and saving money beyond
the amount regularly sent to Los Pinos.” Some families, however, preferred to stay in Los Pinos after getting their feet moving, but
returned to the States for a month or more annually in order to keep their visa. (Requirement 2b)

Schultz, Emily, and Robert Lavenda. Cultural Anthropology. New York: OXFORD UNIVERSITY PRESS, 2009.
- http://en.wikipedia.org/wiki/International_migration

Different Types of Migrants

Labor Migrants

Figure : Migrant farm worker, New York

Labor Migrants are workers who move from region to region in order to find work. Labor migrant workers focus on jobs that are
the most plentiful depending on the time of year or season, in other words, migrant workers are primarily seasonal workers (1). The
United Nations defines a migrant worker as anyone working outside of their country of origin. The definition of migrant workers is
different for all parts of the world but is usually considered someone who moves looking for seasonal work.
<(1)ref:http://www.encyclopedia.com/topic/migrant_labor.aspx>

An example of labor migrants from Washington is in Pasco. The drop out rates of the school are largely influenced by seasonal
migrant workers. When the crops need to be harvested workers move to Pasco and bring their families with them. Then when they
leave the students drop out of school instead of transferring. It is believed that some of the workers are illegal immigrants and this
puts a lot of strain on the school system to support the students. Although so many Hispanic students may make classes, larger
immigration also leads to an exchange of cultural values. It results in an exchange of knowledge and expertise between two nations.
Immigration serves as an opportunity to interact with people of other countries. It gives a platform for people from diverse
backgrounds to come together and share their views.

Refugees

Refugees are migrants forced to abandon their country due to the threat of violence or disaster. Internally displaced persons are
those who leave their homes but do not leave their countries. Though refugees leave their home nations, the majority remain in the
region of origin. For example, Syria received approximately 1.4 million refugees from Iraq. Iran and Pakistan have received a great
number of Afghan refugees, as well. Of the Western nations, Germany and the United States host the majority of refugees. In the
1951 Refugee Convention [7], states that signed the document became legally committed to protect the rights of refugees who
arrive in their country. The convention also enforces the principle of nonrefoulement, which prohibits the deportation of refugees to
places where their lives or freedoms could be in danger.
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Today millions of Iraqi refugees have fled their homes for safer locations within Iraq or to neighboring countries, and many Iraqi
refugees have been displaced, which is the forceful/unwilling removal of people from their place of living, either directly or
indirectly. Five years into the United States military intervention in Iraq, the country is facing the largest humanitarian and
displacement crises in the world. There are approximately 1.5 million Iraqi refugees living in Syria, Jordan and other neighboring
countries. Some Iraqis who have tried to return to their homes have found them either destroyed or occupied. The likelihood of
violence in areas of Iraq is still high and these refugees are living in increasingly desperate circumstances.[8]

Internally Displaced Persons

As defined by the United Nations, internally displaced persons are persons or groups of people who have been forced or pressured
to leave their places of residence, generally to avoid armed conflict, generalized violence, violations of human rights and natural or
human-made disasters. Unlike refugees however, they do not cross any internationally recognized state borders. The aid and
assistance of IDP's is extremely difficult. This is because in international law, it is the responsibility of the government of the state
that the people are within to provide assistance and protection. However, many are displaced as a result of civil conflict or violence
in states where the authority of the central government has been undoubtedly undermined. So it is unlikely that the countries
involved are capable or willing to help these IDP's. There is also the issue that, unlike refugees, a binding legal international legal
regime on internal displacement is absent. The Guiding Principles of Internal Displacement was drawn up by the United Nations in
1994 but it is not binding, leaving these people unprotected unless individual organizations such as United Nations High
Commissioner for Refugees [9] or the International Committee of the Red Cross [10] elect to provide assistance.

Although it is nearly impossible to accurately record how many IDP's there are in a given country, it is estimated that Sudan is at
the top of the list with around 6 million IDP's. This country has been experiencing a civil war for over 25 years and in 2005 things
worsened when neighboring country Chad attacked. The Sudanese government itself is incapable and unwilling to help its citizens
and has been charged with crimes against humanity. The government's militia, as well as the rebel groups it is fighting, are both
accused of killing innocent civilians and humanitarians. Although programs have been put in effect to relocate the IDP's, they are
being reintegrated in small numbers and it is clear that this country has a long way to go. The lack of housing and employment as
well as the destruction of schools, health facilities, and water sources due to the civil war are all huge barriers to progress. 

"Sudan-Internally Displaced Persons in Khartoum". Retrieved 2009-03-4.

Institutional Migrants

Institutional migrants are migrants with cultural practices and social lives, keeping some of their former country and traditions with
them. These can be internally displaced persons, as well as labor migrants and people from other countries. These peoples would be
classified under anthropologists Richard Wilk and Lisa Cligget's economic "camp" of the social model of human nature. This
suggests that the person is motivated, at least in part, to improve the condition of the whole society that they belong to, rather than
just their own standing.[11] Institutional migrants follow societal rules and regulations of power and tradition in the economic field.
When people see themselves as a part of a group, they put effort into improving that group.

Institutional migrants are seen throughout our own United States today. Many of these migrants are from out of the country, though
some people who move around within the United States for work could be classified as such. The huge numbers of these migrants
have helped give the U.S. its "melting pot" nature. They travel here for work, or a variety of other reasons, and bring with them
their cultural ideas, social systems, and often their families. This is usually accepted by people who were already citizens, as long
as the new migrants take in some American culture as well. An example of institutional migrants within our country could be truck
drivers or families/workers moving around the country according to agricultural seasons. These people are working around the
country, but usually have a home (family) that they return to at least once a year. Their ties are kept strong even though they
migrate.

Theories of Migration
In Adams Smith's concept of the Invisible hand, he described the reality of economy where people act in their own interest. People
who seek wealth mostly follow their own interest and well-being. Based on neoclassical economics theory, capital moves from high
wage countries to low wage countries. Conversely, flows of labor move from low-wage countries to high wage countries. People in
poor countries are willing to work for low wages, so factories are built in these places to cut costs. Migration is affected primarily
by either push factors or pull factors. The push factor is where there is a lack of jobs, political fear, or the threat of natural disaster
which forces people to move from their country of origin whereas the pull factor is when people are attracted by the several job
opportunities with higher pay and better living conditions.
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Companies such as Nike build sweatshops in poor countries such as in Vietnam in order to cut costs of labor, while effectively
increasing their net revenue. Nike has about four times as many workers in Vietnam as in the U.S. An article by Johan Norberg,
mentions that people in Vietnam like their new jobs because not only do they receive better pay, but also they do not have to work
in the sun.

http://findarticles.com/p/articles/mi_qa3724/is_200306/ai_n9251504

Diaspora

The term diaspora refers to the forced or voluntary movement of any population sharing a common ethnic identity who leave their
settled territory and become residents in new areas disconnected from their former home. This is converse to the traditional
nomadic culture. Evidence of a diaspora culture is the community's resistance to primary language change and the maintenance of
their religious and cultural practices. Some examples of this include Tibetan monks living in Nepal, India since the Chinese
invasion of Tibet, ethnic Koreans living in Japan (Zainichi Kankoku jin), as well as the large populations of Hong Kong people
living in Vancouver, London, Sydney, Singapore, New York and Los Angeles.

Jewish Diaspora

Jewish Diaspora began when the Assyrian conquered Israel in 722 BC and the Hebrew people were scattered all over the Middle
East. These victims seemed to always be ignored in history books. When Nebuchadnezzar [12] deported Judeans in 597 BC, he
allowed Jews to remain in Babylon, while others fled to the Nile. This was considered the beginning date of Jewish Diaspora.
There were now three groups of Hebrews. Some were in Babylon, Judea, Egypt, and other spread around the Middle East. All of
these Jews retained their religion under the Persian and Greek law. Some converted to different religions but were faithful to the
new-found Torah. The Romans discriminated against the Jews. Governors wanted to get as much money revenue as possible and
took any money they could get. The Judeans revolted and in 73 AD the last of revolutionaries were holed up in the mountain fort of
Masada. 1,000 men, women, and children starved in the besiegement for two years. Rather than surrender to the Romans, the
remaining people in the mountain killed themselves. The Romans destroyed Jerusalem, annexed Judea, and drove Jews from
Palestine. The Diaspora would continue as Jewish people spread over Africa, Asia, and Europe.

http://www.jewishvirtuallibrary.org/jsource/History/Diaspora.html

Armenian Diaspora

The Armenian diaspora is a term used to describe the groups or communities of Armenians living outside of Armenia and the
Nagorno-Karabakh region of northern Azerbaijan. It mostly refers to the migration of Armenians during and after the Armenian
Genocide, where 1.5 million Armenians were exterminated.

The Armenian diaspora has existed since the loss of Armenian statehood in 1375, it grew considerably in size after the Armenian
Genocide. Most Armenians stayed on the Armenian plain remaining in historical Armenia under control of the Ottoman Empire.
Armenians survived as peasant farmers in rural Anatolia, but others mostly merchants resettled in the major Ottoman cities such as
Constantinople, Smyrna, and Tarsus. Through upward social mobility, they were able to gain wealth and status even as a non-
Islamic minority. This changed when in the mid to late nineteenth century, the change political climate in the Ottoman Empire
prompted political paranoia. Fears of uprising revolts and coup left the Ottoman's looking for a scape goat. They found this in the
Ottoman-Armenian population. The Young Turk government in an attempt to solidify their power massacred or forcibly removed
the vast majority of Armenians from the eastern Anatolian provinces to the South West during the Armenian Genocide.

Figure : Map of Armenian Diaspora

Today estimates range from half to two-thirds of the world's Armenians live outside of historical Armenia.[13] Armenian
communities have emerged all over the world with the largest communities existing in Jordan, Egypt, Syria, Russia, Poland,
Western Europe, India, and North America. Of the total Armenian population living worldwide estimated to be 9,000,000, only
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about 3,000,000 live in Armenia and about 130,000 in Nagorno-Karabakh. [14] The rest of the populations appear to be equally
dispersed around the world with approximately two million living in former Soviet states.[15] The post-communist Republic of
Armenia has officially defined the Armenian nation to include the far-flung diaspora, a policy in accord with the feelings of many
diaspora Armenians. Armenia officially considers all of the displaced Armenians to be part of Armenia. In 2008 Armenia created a
Diaspora Ministry to strengthen ties with the Armenian Diaspora.

Long-Distance Nationalism

Long-Distance Nationalism came about when members of a diaspora would decide to support their homelands’ struggles. The
immigrants being citizens of a state different than their homeland have been known to show little citizenship participation towards
their homelands. However, they normally feel more of an attachment to their homelands than to where they currently live, which
then leads them to support the struggles in their homeland. They tend to participate in the current conflicts of their homelands by
propaganda, money, and weapons, anyway besides voting. An example of this is "the Haitian Diaspora", which was when
thousands of Haitians migrated outside of their territory. Later these citizens began to act more like trans-border citizens.[12]

Trans-border states

Immigrants who are members of Long-Distance Nationalism are also known as Trans-border states. They are people who are
citizens of another state but claim that even though they have left the country, their descendants remain part of their ancestral state.
Therefore, they still have the right to participate in homeland struggles for they are expected to return home bringing with them
new skills to help build their nation. In many nations trans-border states are permitted the right to vote in their country of origin. In
the Dominican Republic emigrants that have become citizens of other countries are expected to vote in the Dominican elections.
People of Trans–border States have the right to participate in decisions that will ultimately affect them, no matter where their
decisions are made.

Long Distance Nationalism has outgrown its definition and is now known as Trans-border states with the only difference between
the two being that the citizens show more loyalty towards their homeland. Citizens of another state who claim that even though
they have left their homeland country, their descendants remain part of their ancestral state are citizens involved in Trans-border
states. They want the right to participate in their homeland struggles for they are expected to return home bringing with them skills
to help build their nation. In many nations people involved in Trans-border states are permitted the right to vote in their country of
origin. In the Dominican Republic emigrants that have become citizens of other countries are expected to vote in the Dominican
elections. People of Trans-border states have the right to participate in decisions that will ultimately affect them, no matter where
their decisions are made. The reason the Trans-border States has become more easily carried out on a global scale is because
advances in communication and transportation have increase in size allowing the ability for more of an impact in their homeland.
The Trans-border States are able to remain in the national struggles of their homeland more than ever before. In Mexico and the
Philippines, it can be vital for emigrants to attribute to Long-Distance Nationalism by remitting money to sustain their families and
communities. People seemed to feel attached to their homes, especially if they haven't adapted to their new ones. It is encouraged
in Mexico for emigrants to participate in homeland politics. Although it is encouraged in Mexico it is also discouraged in many
other countries, such as the United States soon after the terrorist attacks of 9/11. After September 11, dual loyalties began to be re-
examined and the USA took precautions with countries that had Long-Distance Nationalism inside the US.

This page titled 13.1: Globalization and Migration is shared under a CC BY-SA license and was authored, remixed, and/or curated by Wikibooks -
Cultural Anthropology (Wikibooks) .
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13.2: Citizenship

Substantive Citizenship

Substantive Citizenship is linked to the idea of forming an identity and cultural distinction. In this type of citizenship, minority
groups are at a disadvantage as it can ascribe “imagined labor market identities to workers with different nationalities” . Which
ends up causing a lot of problems and unfair treatment. This concept “implies the notion of equality in that citizens are said to share
a common status in respect of the rights and duties that they hold”, but instead it deals with who gets to “enjoy the rights that
ensure effective membership of a national community” .

An example of this seen in the world is that countries like the United States, France or England see working on a farm or the
growing of crops as a lower job. While in places like Central and South America, farming is seen quite frequently and is accepted
as an equal job. This means that when the people from these areas move to the United States or Europe they face discrimination as
this is the only job that they know how to do.

Flexible Citizenship
Flexible citizenship [16] was defined by anthropologist Aihwa Ong as “ the strategies and effects employed by managers,
technocrats, and professionals who move regularly across state boundaries who seek both to circumvent and benefit from different
nation-state regimes.” This concept allows the nation-states to work together to move toward a better economy and global success.
This is closely related to the concept of globalization [17]. It seemed before that in order for the nation-states to become globalized
they would need to be independent, this has proven to be very contradictory due to flexible citizenship. This concept allows people
such as business owners and managers to better their company and do so on a much larger scale.

This is exemplified in the Chinese culture. Chinese elite families are large components for the successes in the economy of the
Pacific Rim. This all began when the Chinese moved into European empires, while doing so the Chinese were required to
strengthen their bonds with their family and business partners in order to be successful. For example, a Hong Kong family business
owner had their son run a part of the hotel chain in the Pacific regions, while another brother lived in San Francisco and managed
the hotels that were located within Northern America and Europe.

Post-National Ethos

Within the Chinese Culture and Flexible Citizenship, there can sometimes be a few negative effects. When families are dispersed
all throughout the world it can seem hard to stay happy and close together when things such as support, relationships, and parental
responsibilities are neglected. It seems as though the success sometimes gets out of control and all that is seen by them is success. It
is forgotten what it is like to think of things other than globalization[18], a capitalist economy, and money. The concept of
Nationalism can completely lose its meaning and they seem to follow a Post-National ethos. This happens when “an attitude toward
the world in which people submit to the govern mentality of the capitalist market while trying to avoid the govern mentality of
nation-states.”

Pathway to and Problems with Gaining US Citizenship

For thousands of Americans, gaining citizenship to the United States was the most frustrating and time-consuming process they
have ever experienced. However, it is not the civics test or the pointed questions from federal officials that make the process so
hard. For most, the real block comes sooner, when prospective citizens seek to live and work in the United States by obtaining their
"green card." Some 140,000 professionals, more than half working in the technology sector, are granted permanent residency out of
nearly 900,000 immigrants America welcomes each year. It is this group that tends to go through an increasingly costly, risky, and
tedious process. For example, most immigration lawyers charge between $5,000 to $7,500 to accompany a client through the green
card process. Some cases can cost closer to $15,000 before adding on application feeds and any potential family members. The real
cost, however, is harder to quantify. Many applicants can spend years marked by a feeling of lost opportunity and helplessness as
they wait for the process to conclude. The process takes a while because they want to ensure that all green card members in the
United States are qualified to become a citizen. They are tested for their dedication, loyalty, and trust for the country.[13]

This page titled 13.2: Citizenship is shared under a CC BY-SA license and was authored, remixed, and/or curated by Wikibooks - Cultural
Anthropology (Wikibooks) .

[7]

[8]
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13.3: Chapter Glossary and References

Chapter Glossary of Key Terms

World systems theory - idea that some countries take advantage of or exploit other countries economically and describes three
levels of countries: core, periphery, and semiperiphery.

Trade liberalization - the process by which free trade of goods between nations is made easier.

Economic imperialism - when a country has more monetary control over a nation than it should, affecting more than economic
aspects of the nation.

Market culture - the focus of business on competitiveness between employees to create more value to customers.

Americanization - process by which other countries culturally, and otherwise, become more like America.

Cultural imperialism - the advancement of one culture over another through technology or government policy.

Homogenization - causing the reduction of genetic diversity by diffusing symbols and ideas across the world, making something
(ideals, rituals, morals, etc.) the same or similar

Sex Tourism - When tourists chose their vacation location(s) based on the lack of restrictions on sexual activities.

Diaspora - forced or voluntary movement of any population sharing a common ethnic identity who move from their settled area
and into a new territory displaced from their former home

Globalization - Increasing interaction with increase of flow of money, ideas, culture.

Cosmopolitanism - Being flexible, adaptive, and open-minded towards other cultures and ways of thinking, accepting the view of
one global community that all people belong to.

Displacement - When people are forcefully/unwillingly removed from their place of living, either directly or indirectly.
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14.1: Economics (Lyon)
Economics

Sarah Lyon, University of Kentucky

sarah.lyon@uky.edu

anthropology.as.uky.edu/users/smlyon3

Define economic anthropology and identify ways in which economic anthropology differs from the field of Economics.
Describe the characteristics of the three modes of production: domestic production, tributary production, and capitalist
production.
Compare reciprocity, redistribution, and market modes of exchange.
Assess the significance of general purpose money for economic exchange.
Evaluate the ways in which commodities become personally and socially meaningful.
Use a political economy perspective to assess examples of global economic inequality and structural violence.

One of the hallmarks of the human species is our flexibility: culture enables humans to thrive in extreme artic and desert
environments, to make our homes in cities and rural settings alike. Yet amidst this great diversity there are also universals. For
example, all humans, like all organisms, must eat. We all must make our living in the world, whether we do so through foraging,
farming, or factory work. At its heart, economic anthropology is a study of livelihoods: how humans work to obtain the material
necessities such as food, clothing, and shelter that sustain our lives. Across time and space, different societies have organized their
economic lives in radically different ways. Economic anthropologists explore this diversity, focusing on how people produce,
exchange, and consume material objects and the role that immaterial things such as labor, services, and knowledge play in our
efforts to secure our livelihood.1 As humans, we all have the same basic needs, but understanding how and why we meet those
needs—in often shared but sometimes unique ways—is what shapes the field of economic anthropology.

Economic anthropology is always in dialogue (whether implicitly or explicitly) with the discipline of economics.2 However, there
are several important differences between the two disciplines. Perhaps most importantly, economic anthropology encompasses the
production, exchange, consumption, meaning, and uses of both material objects and immaterial services, whereas contemporary
economics focuses primarily on market exchanges. In addition, economic anthropologists dispute the idea that all individual
thoughts, choices, and behaviors can be understood through a narrow lens of rational, self-interested decision-making. When asking
why people choose to buy a new shirt rather than shoes, anthropologists, and increasingly economists, look beyond the motives of
Homo economicus to determine how social, cultural, political, and institutional forces shape humans’ everyday decisions.3

As a discipline, economics studies the decisions made by people and businesses and how these decisions interact in the
marketplace. Economists’ models generally rest on several assumptions: that people know what they want, that their economic
choices express these wants, and that their wants are defined by their culture. Economics is a normative theory because it specifies
how people should act if they want to make efficient economic decisions. In contrast, anthropology is a largely descriptive social
science; we analyze what people actually do and why they do it. Economic anthropologists do not necessarily assume that people
know what they want (or why they want it) or that they are free to act on their own individual desires.

Rather than simply focusing on market exchanges and individual decision-making, anthropologists consider three distinct phases of
economic activity: production, exchange, and consumption. Production involves transforming nature and raw materials into the
material goods that are useful and/or necessary for humans. Exchange involves how these goods are distributed among people.
Finally, consumption refers to how we use these material goods: for example, by eating food or constructing homes out of bricks.
This chapter explores each of these dimensions of economic life in detail, concluding with an overview of how anthropologists
understand and challenge the economic inequalities that structure everyday life in the twenty-first century.

MODES OF PRODUCTION
A key concept in anthropological studies of economic life is the mode of production, or the social relations through which human
labor is used to transform energy from nature using tools, skills, organization, and knowledge. This concept originated with
anthropologist Eric Wolf, who was strongly influenced by the social theorist Karl Marx. Marx argued that human consciousness is
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not determined by our cosmologies or beliefs but instead by our most basic human activity: work. Wolf identified three distinct
modes of production in human history: domestic (kin-ordered), tributary, and capitalist.4 Domestic or kin-ordered production
organizes work on the basis of family relations and does not necessarily involve formal social domination, or the control of and
power over other people. However, power and authority may be exerted over specific groups based on age and gender. In the
tributary mode of production, the primary producer pays tribute in the form of material goods or labor to another individual or
group of individuals who controls production through political, religious, or military force. The third mode, capitalism, is the one
most familiar to us. The capitalist mode of production has three central features: (1) private property is owned by members of the
capitalist class; (2) workers sell their labor power to the capitalists in order to survive; and (3) surpluses of wealth are produced,
and these surpluses are either kept as profit or reinvested in production in order to generate further surplus. As we will see in the
next section, Modes of Exchange, capitalism also links markets to trade and money in very unique ways. First, though, we will take
a closer look at each of the three modes of production.

Domestic Production

The domestic, or kin-ordered, mode of production characterizes the lives of foragers and small-scale subsistence farmers with
social structures that are more egalitarian than those characterizing the other modes of production (though these structures are still
shaped by age- and gender-based forms of inequality). In the domestic mode of production, labor is organized on the basis of
kinship relations (which is why this form of production is also known as kin-ordered). In southern Mexico and parts of Central
America, many indigenous people primarily make their living through small-scale subsistence maize farming. Subsistence farmers
produce food for their family’s own consumption (rather than to sell). In this family production system, the men generally clear the
fields and the whole family works together to plant the seeds. Until the plants sprout, the children spend their days in the fields
protecting the newly planted crops. The men then weed the crops and harvest the corn cobs, and, finally, the women work to dry
the corn and remove the kernels from the cobs for storage. Over the course of the year mothers and daughters typically grind the
corn by hand using a metate, or grinding stone (or, if they are lucky, they might have access to a mechanical grinder). Ultimately,
the corn is used to make the daily tortillas the family consumes at each meal. This example demonstrates how the domestic mode
of production organizes labor and daily activities within families according to age and gender.

Foraging societies are also characterized by (1) the collective ownership of the primary means of production, (2) lower rates of
social domination, and (3) sharing. For example, the Dobe Ju/’hoansi (also known as the !Kung), a society of approximately 45,000
people living in the Kalahari Desert of Botswana and Namibia, typically live in small groups consisting of siblings of both sexes,
their spouses, and children. They all live in a single camp and move together for part of the year. Typically women collect plant
foods and men hunt for meat. These resources are pooled within family groups and distributed within wider kin networks when
necessary. However, women will also kill animals when the opportunity presents itself, and men spend time collecting plant foods,
even when hunting.
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As discussed in the Marriage and Family chapter, kinship relations are determined by culture, not biology. Interestingly, in addition
to genealogical kinship, the Dobe Ju/’hoansi recognize kinship relations on the basis of gender-linked names; there are relatively
few names, and in this society the possession of common names trumps genealogical ties. This means that an individual would call
anyone with his father’s name “father.” The Dobe Ju/’hoansi have a third kinship system that is based on the principle that an older
person determines the kinship terms that will be used in relation with another individual (so, for example, an elderly woman may
refer to a young male as her nephew or grandson, thus creating a kin relationship). The effect of these three simultaneous kinship
systems is that virtually everyone is kin in Ju/’hoansi society—those who are biologically related and those who are not. This
successfully expands the range of individuals with whom products of labor, such as meat from a kill, must be shared.5 These
beliefs and the behaviors they inspire reinforce key elements of the domestic mode of production: collective ownership, low levels
of social domination, and sharing.

Tributary Production

The tributary mode of production is found in social systems divided into classes of rulers and subjects. Subjects, typically farmers
and/or herders, produce for themselves and their families, but they also give a proportion of their goods or labor to their rulers as
tribute. The tributary mode of production characterizes a variety of precapitalist, state-level societies found in Europe, Asia, Africa,
and the Americas. These societies share several common features: (1) the dominant units of production are communities organized
around kinship relations; (2) the state’s society depends on the local communities, and the tribute collected is used by the ruling
class rather than exchanged or reinvested; (3) relationships between producers and rulers are often conflictual; and (4) production is
controlled politically rather than through the direct control of the means of production. Some historic tributary systems, such as
those found in feudal Europe and medieval Japan, were loosely organized, whereas others, such as the pre-contact Inca Empire and
imperial China, were tightly managed.

In the Chinese imperial system, rulers not only demanded tribute in the form of material goods but also organized large-scale
production and state-organized projects such as irrigation, roads, and flood control. In addition to accumulating agricultural
surpluses, imperial officials also controlled large industrial and commercial enterprises, acquiring necessary products, such as salt,
porcelain, or bricks, through nonmarket mechanisms. The rulers of most tributary systems were determined through descent and/or
military and political service. However, the 1,000-year imperial Chinese system (CE 960–1911) was unique in that new members
were accepted based on their performance in examinations that any male could take, even males of low status.6 Despite this
exception, the Chinese imperial system exhibits many hallmarks of the tributary mode of production, including the political control
of production and the collection of tribute to support state projects and the ruling classes.

Capitalist Production

The capitalist mode of production is the most recent. While many of us may find it difficult to conceive of an alternative to
capitalism, it has in fact only existed for a mere fraction of human history, first originating with the North American and western
European industrial revolution during the seventeenth and eighteenth centuries. Capitalism is distinguished from the other two
modes of production as an economic system based on private property owned by a capitalist class. In the domestic and tributary
modes of production, workers typically own their means of production (for example, the land they farm). However, in the capitalist
mode of production, workers typically do not own the factories they work in or the businesses they work for, and so they sell their
labor power to other people, the capitalists, in order to survive. By keeping wages low, capitalists are able to sell the products of the
workers’ labor for more than it costs to produce the products. This enables capitalists, or those who own the means of production,
to generate a surplus that is either kept as profit or reinvested in production with the goal of generating additional surplus.
Therefore, an important distinguishing feature of the capitalist mode of production is that workers are separated from the means of
production (for example, from the factories they work in or the businesses they work for), whereas in the domestic and tributary
modes workers are not separated from the means of production (they own their own land or they have free access to hunting and
foraging grounds). In the domestic and tributary modes of production, workers also retain control over the goods they produce (or a
portion of them), and they control their own labor, deciding when and when not to work.7 However, this is not true within
capitalism. A factory worker does not own the widget that she helps build in a factory, and she cannot decide when she would like
to show up at work each day.

Economic anthropologists stress that people and communities are differentially integrated into the capitalist mode of production.
For example, some subsistence farmers may also produce a small crop of agricultural commodities in order to earn cash income to
pay for necessities, such as machetes or farm tools, that they cannot make themselves. Many of us have had “informal” jobs
tending a neighbor’s children or mowing someone’s lawn. Informal work such as this, where one does not work on a full-time,
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contracted basis, is especially important in developing countries around the world where informal employment comprises one-half
to three-quarters of nonagricultural employment.8

Even in our own capitalist society, many of us regularly produce and exchange goods and services outside of the so-called formal
marketplace: baking zucchini bread for a cousin who shares her vegetable garden’s produce, for example, or buying fair-trade
chocolate from a cooperative grocery store. We might spend Sundays volunteering in a church’s nursery, or perhaps moonlighting
as a server for a friend’s catering business, working “under the table” for cash. Each of these examples highlights how even in
advanced capitalist societies, we engage in diverse economic practices every day. If, as some suggest, economic anthropology is at
its heart a search for alternatives to capitalism, it is useful to explore the many diverse economies that are thriving alongside
capitalist modes of production and exchange.9

Fair-Trade Coffee Farmers: 21st Century Peasants

Small-scale, semi-subsistence farmers make up the largest single group of people on the planet today. Once known as peasants,
these people pose an interesting conundrum to economic anthropologists because they live their lives both inside and outside of
global capitalism and state societies. These farmers primarily use their own labor to grow the food their families eat. They might
also produce some type of commodity for sale. For example, many of the indigenous corn farmers in southern Mexico and Central
America discussed earlier also produce small amounts of coffee that they sell in order to earn money to buy school supplies for
their children, building supplies for their homes, clothing, and other things that they cannot produce themselves.

There are between 20 and 25 million small farmers growing coffee in more than 50 countries around the world. A portion of these
small coffee farmers are organized into cooperatives in order to collectively sell their coffee as fair-trade certified. Fair trade is a
trading partnership, based on dialogue, transparency, and respect, that seeks greater equity in international trade. According to
Fairtrade International, fair trade supports farmers and workers to combat poverty and strengthen their livelihoods by establishing a
minimum price for as many fair-trade products as possible; providing, on top of stable prices, a fair-trade premium; improving the
terms of trade for farmers by providing access to information, clear contracts with pre-payments, access to markets and financing;
and promoting better living wages and working conditions.10 In order to certify their coffee, small farmers must belong to
democratically run producers’ associations in which participation is open to all eligible growers, regardless of ethnicity, gender,
religion, or political affiliation.

To better understand how indigenous farmers practice kin-organized subsistence maize production while simultaneously producing
an agricultural commodity for global markets, I conducted long-term research in a highland Guatemala community.11 In 1977 a
small number of Tz’utujil Maya coffee farmers formed a cooperative, La Voz Que Clama en el Desierto (A Voice Crying Out in the
Wilderness), with the goal of securing higher prices for their agricultural products and escaping the severe poverty they struggled
against on a daily basis. Since the early 1990s the group has produced high-quality organic and fair-trade certified coffee for the
U.S. market.

The farmers work tirelessly to ensure that their families have sufficient corn to eat and that their coffee meets the cooperative’s high
standards of quality. The members of La Voz refer to their coffee trees as their “children” who they have lovingly tended for
decades. High-quality, organic coffee production is time consuming and arduous—it requires almost daily attention. During the
coffee harvest between December and March, wives, husbands, and children work together to pick the coffee cherries by hand as
they ripen and carry them to the wet mill each afternoon.
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While these farmers are producing a product for the global market, it is not strictly a capitalist mode of production. They own their
own land and they sell the fruits of their labor for guaranteed prices. They also work cooperatively with one another, pooling and
exchanging their labor, in order to guarantee the smooth functioning of their organization. This cooperation, while essential, is hard
work. Because the fair-trade system does not rely on anonymous market exchanges, members of La Voz must also dedicate time to
nurturing their relationships with the coffee importers, roasters, advocates, and consumers who support all their hard work through
promotion and purchases. This means attending receptions when buyers visit, dressing up in traditional clothing to pick coffee on
film for marketing materials, and putting up with questions from nosy anthropologists.

Because the coffee farmers also produce much of the food their families consume, they enjoy a great deal of flexibility. In times of
hardship, they can redirect their labor to other activities by intensifying corn production, migrating in search of wage labor, or
planting other crops. Their ultimate goal is to maintain the family’s economic autonomy, which is rooted in ownership of the means
of production—in this case, their land. A close examination of these farmers’ lives reveals that they are not relics of a precapitalist
system. Instead, their economic activity is uniquely adapted to the contemporary global economy in order to ensure their long-term
survival.

Salaula in Zambia: The Informal Economy

The informal economy includes a diverse range of activities that are unregulated (and untaxed) by the state: rickshaw pullers in
Calcutta, street vendors in Mexico City, and scrap-metal recyclers in Lexington, Kentucky, are all considered informal workers.
Informal economies include people who are informally self-employed and those working informally for other people’s enterprises.
In some parts of the world the informal economy is a significant source of income and revenue. In Sub-Saharan Africa, for
example, the informal economy generates nearly 40 percent as much revenue as that included in the “official” gross domestic
product.12 Consequently, the informal economy is of great interest to economic anthropologists. However, the term “informal
economy” is critiqued by some scholars since often what we refer to as informal economies are actually quite formal and
organized, even though this organization is not regulated by the state and may be based on an internal logic that makes the most
sense to those who participate in the exchanges.

Karen Hansen provides an in-depth look at the lives of vendors in the salaula, the secondhand clothing markets in Zambia in
southern Africa.13 Salaula, a term that literally means “to rummage through a pile,” is an unusual industry that begins in many of
our own homes. In today’s era of fast fashion in which Americans buy more than 20 billion garments each year (that’s 68 garments
per person!), many of us regularly bag up our gently used, unfashionable clothing and drop it off at a nearby Goodwill shop.14
Only about half of these donated clothes actually end up in charity thrift stores. The rest are sold to one of the nearly 300 firms that
specialize in the global clothing recycling business. The textile recycling firms sort the clothing by grades; the higher-quality items
are sent to Central America, and the lowest grades go to African and Asian countries. In Sub-Saharan Africa an estimated 50
percent of purchased clothing consists of these secondhand imports, referred to by some consumers as “dead man’s clothes”
because of the belief that they come from the deceased.15 In Zambia the secondhand clothes are imported in bulk by 40 wholesale
firms that, in turn, sell the clothes to salaula traders. The traders sell the clothes out of their homes and in large public markets.

Typically the people working as salaula traders have either never had formal-sector jobs or have lost their jobs in the public or
private sector. Often they start selling in order to accumulate money for other activities or as a sideline business. Hansen found that
there were slightly more female sellers and that women were more likely to be single heads of households. Successful salaula
trading requires business acumen and practical skills. Flourishing traders cultivate their consumer knowledge, develop sales
strategies, and experiment with display and pricing. While salaula trading has relatively low barriers to entry (one simply has to
purchase a bale of clothing from a wholesale importer in order to get started), in this informal market scale is important: salaula
moves best when traders have a lot of it on offer. Traders also have to understand the local cultural politics in order to successfully
earn a living in this sector. For example, salaula is different from used clothing from people someone knows. In fact, secondhand
clothing with folds and wrinkles from the bale is often the most desirable because it is easily identifiable as “genuine” salaula.16
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The global salaula commodity chain presents an interesting example of how material goods can flow in and out of capitalist modes
of production and exchange. For example, I might buy a dress that was produced in a factory to give (not sell!) to my young niece.
After wearing the dress for several months, Maddie will probably outgrow it, and her Mom will drop it off at the nearby Goodwill
shop. There is a 50 percent chance that the dress will be sold by the charity to a clothing recycler who will export it to Zambia or a
nearby country. From there the dress will end up in a bale of clothing that is purchased by a salaula trader in Lusaka. At this point
the dress enters the informal economy as the salaula markets are unregulated and untaxed. A consumer might buy the dress and
realize that it does not quite fit her own daughter. She might then take it to her neighbor, who works informally as a tailor, for
alternations. Rather than paying her neighbor for the work on the dress, the consumer might instead arrange to reciprocate at a later
date by cleaning the tailor’s home. This single item of clothing that has traveled the globe and moved in and out of formal and
informal markets highlights how diverse our economic lives really are, a theme that we will return to at the end of this chapter.

MODES OF EXCHANGE
There are three distinct ways to integrate economic and social relations and distribute material goods. Contemporary economics
only studies the first, market exchange. Most economic models are unable to explain the second two, reciprocity and redistribution,
because they have different underlying logics. Economic anthropology, on the other hand, provides rich and nuanced perspective
into how diverse modes of exchange shape, and are shaped by, everyday life across space and time. Anthropologists understand
market exchange to be a form of trade that today most commonly involves general purpose money, bargaining, and supply and
demand price mechanisms. In contrast, reciprocity involves the exchange of goods and services and is rooted in a mutual sense of
obligation and identity. Anthropologists have identified three distinct types of reciprocity, which we will explore shortly:
generalized, balanced, and negative.17 Finally, redistribution occurs when an authority of some type (a temple priest, a chief, or
even an institution such as the Internal Revenue Service) collects economic contributions from all community members and then
redistributes these back in the form of goods and services. Redistribution requires centralized social organization, even if at a small
scale (for example, within the foraging societies discussed above). As we will see, various modes of exchange can and do coexist,
even within capitalism.

Reciprocity

While early economic anthropology often seemed focused on detailed investigations of seemingly exotic economic practices,
anthropologists such as Bronislaw Malinowski and Marcel Mauss used ethnographic research and findings to critique Western,
capitalist economic systems. Today, many follow in this tradition and some would agree with Keith Hart’s statement that economic
anthropology “at its best has always been a search for an alternative to capitalism.”18 Mauss, a French anthropologist, was one of
the first scholars to provide an in-depth exploration of reciprocity and the role that gifts play in cultural systems around the
world.19 Mauss asked why humans feel obliged to reciprocate when they receive a gift. His answer was that giving and
reciprocating gifts, whether these are material objects or our time, creates links between the people involved.20

Over the past century, anthropologists have devoted considerable attention to the topic of reciprocity. It is an attractive one because
of the seemingly moral nature of gifts: many of us hope that humans are not solely self-interested, antisocial economic actors. Gifts
are about social relations, not just about the gifts themselves; as we will see, giving a gift that contains a bit of oneself builds a
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social relationship with the person who receives it.21 Studying reciprocity gives anthropologists unique insights into the moral
economy, or the processes through which customs, cultural values, beliefs, and social coercion influence our economic behavior.
The economy can be understood as a symbolic reflection of the cultural order and the sense of right and wrong that people adhere
to within that cultural order.22 This means that economic behavior is a unique cultural practice, one that varies across time and
space.

Generalized Reciprocity

Consider a young child. Friends and family members probably purchase numerous gifts for the child, small and large. People give
freely of their time: changing diapers, cooking meals, driving the child to soccer practice, and tucking the child in at night. These
myriad gifts of toys and time are not written down; we do not keep a running tally of everything we give our children. However, as
children grow older they begin to reciprocate these gifts: mowing an elderly grandmother’s yard, cooking dinner for a parent who
has to work late, or buying an expensive gift for an older sibling. When we gift without reckoning the exact value of the gift or
expecting a specific thing in return we are practicing generalized reciprocity. This form of reciprocity occurs within the closest
social relationships where exchange happens so frequently that monitoring the value of each item or service given and received
would be impossible, and to do so would lead to tension and quite possibly the eventual dissolution of the relationship.

However, generalized reciprocity is not necessarily limited to households. In my own suburban Kentucky neighborhood we engage
in many forms of generalized reciprocity. For example, we regularly cook and deliver meals for our neighbors who have a new
baby, a sick parent, or recently deceased relative. Similarly, at Halloween we give out handfuls of candy (sometimes spending $50
or more in the process). I do not keep a close tally of which kid received which candy bar, nor do my young daughters pay close
attention to which houses gave more or less desirable candy this year. In other cultures, generalized reciprocity is the norm rather
than the exception. Recall the Dobe Ju/’hoansi foragers who live in the Kalahari Desert: they have a flexible and overlapping
kinship system which ensures that the products of their hunting and gathering are shared widely across the entire community. This
generalized reciprocity reinforces the solidarity of the group; however, it also means that Dobe Ju/’hoansi have very few individual
possessions and generosity is a prized personality trait.

Balanced Reciprocity

Unlike generalized reciprocity, balanced reciprocity is more of a direct exchange in which something is traded or given with the
expectation that something of equal value will be returned within a specific time period. This form of reciprocity involves three
distinct stages: the gift must be given, it has to be received, and a reciprocal gift has to be returned. A key aspect of balanced
reciprocity is that without reciprocation within an appropriate time frame, the exchange system will falter and the social
relationship might end. Balanced reciprocity generally occurs at a social level more distant than the family, but it usually occurs
among people who know each other. In other words, complete strangers would be unlikely to engage in balanced reciprocity
because they would not be able to trust the person to reciprocate within an acceptable period of time.

The Kula ring system of exchange found in the Trobriand Islands in the South Pacific is one example of balanced reciprocity. A
Kula ring involves the ceremonial exchange of shell and bead necklaces (soulava) for shell arm bands (mwali) between trading
partners living on different islands. The arm bands and necklaces constantly circulate and only have symbolic value, meaning they
bring the temporary owner honor and prestige but cannot be bought or sold for money. Malinowski was the first anthropologist to
study the Kula ring, and he found that although participants did not profit materially from the exchange, it served several important
functions in Trobriand society.23 Because participants formed relationships with trading participants on other islands, the Kula ring
helped solidify alliances among tribes, and overseas partners became allies in a land of danger and insecurity.

Along with arm bands and necklaces, Kula participants were also engaging in more mundane forms of trade, bartering from one
island to another. Additionally, songs, customs, and cultural influences also traveled along the Kula route. Finally, although
ownership of the arm bands and necklaces was always temporary (for eventually participants are expected to gift the items to other
partners in the ring), Kula participants took great pride and pleasure in the items they received. The Kula ring exhibits all the
hallmarks of balanced reciprocity: necklaces are traded for armbands with the expectation that objects of equal value will be
returned within a specific time period.
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The Work of Reciprocity at Christmas

How many of us give and receive gifts during the holiday season? Christmas is undeniably a religious celebration, yet while nine in
ten Americans say they celebrate Christmas, about half view it to be more of a secular holiday. Perhaps this is why eight in ten non-
Christians in the United States now celebrate Christmas.24 How and why has this one date in the liturgical calendar come to be so
central to U.S. culture and what does gift giving have to do with it? In 1865, Christmas was declared a national holiday; just 25
years later, Ladies’ Home Journal was already complaining that the holiday had become overly commercialized.25 A recent survey
of U.S. citizens found that we continue to be frustrated with the commercialization of the season: one-third say they dislike the
materialism of the holidays, one-fifth are unhappy with the expenses of the season, and one in ten dislikes holiday shopping in
crowded malls and stores.26

When asked what they like most about the holiday season, 70 percent of U.S. residents say spending time with family and friends.
This raises the question of how and why reciprocal gift giving has become so central to the social relationships we hope to nurture
at Christmas. The anthropologist James Carrier argues that the affectionate giving at the heart of modern Christmas is in fact a
celebration of personal social relations. 27 Among our family members and closest friends this gift giving is generalized and more
about the expression of sentiment. When we exchange gifts with those outside this small circle it tends to be more balanced, and we
expect some form of equivalent reciprocation. If I spend $50 on a lavish gift for a friend, my feelings will undoubtedly be hurt
when she reciprocates with a $5 gift card to Starbucks.

Christmas shopping is arduous–we probably all know someone who heads to the stores at midnight on Black Friday to get a
jumpstart on their consumption. Throughout the month of December we complain about how crowded the stores are and how tired
we are of wrapping presents. Let’s face it: Christmas is a lot of work! Recall how the reciprocity of the Kula ring served many
functions in addition to the simple exchange of symbolic arm bands and shell necklaces. Similarly, Christmas gift giving is about
more than exchanging commodities. In order to cement our social relationships we buy and wrap gifts (even figuratively by placing
a giant red bow on oversize items like a new bicycle) in order to symbolically transform the impersonal commodities that populate
our everyday lives into meaningful gifts. The ritual of shopping, wrapping, giving, and receiving proves to us that we can create a
sphere of love and intimacy alongside the world of anonymous, monetary exchange. The ritualistic exchange of gifts is
accompanied by other traditions, such as the circulation of holiday cards that have no economic or practical value, but instead are
used to reinforce social relationships. When we view Christmas through a moral economy lens, we come to understand how our
economic behavior is shaped by our historical customs, cultural values, beliefs, and even our need to maintain appearances.
Christmas is hard work, but with any luck we will reap the rewards of strong relational bonds.28

Negative Reciprocity

Unlike balanced and generalized reciprocity, negative reciprocity is an attempt to get something for nothing. It is the most
impersonal of the three forms of reciprocity and it commonly exists among people who do not know each other well because close
relationships are incompatible with attempts to take advantage of other people. Gambling is a good example of negative reciprocity,
and some would argue that market exchange, in which one participant aims to buy low while the other aims to sell high, can also be
a form of negative reciprocity.

The emails always begin with a friendly salutation: “Dear Beloved Friend, I know this message will come to you as surprised but
permit me of my desire to go into business relationship with you.” The introduction is often followed by a long involved story of
deaths and unexpected inheritances: “I am Miss Naomi Surugaba, a daughter to late Al-badari Surugaba of Libya whom was
murdered during the recent civil war in Libya in March 2011 . . . my late Father came to Cotonou Benin republic with USD
4,200,000.00 (US$4.2M) which he deposited in a Bank here . . . for safe keeping. I am here seeking for an avenue to transfer the
fund to you . . . . Please I will offer you 20% of the total sum for your assistance . . . .”29 The emails are crafted to invoke a sense
of balanced reciprocity: the authors tell us how trustworthy and esteemed we are and offer to give us a percentage of the money in
exchange for our assistance. However, most savvy recipients immediately recognize that these scams are in fact a form of negative
reciprocity since they know they will never actually receive the promised money and, in fact, will probably lose money if they give
their bank account information to their correspondent.

The anthropologist Daniel Smith studied the motives and practices of Nigerian email scammers who are responsible for
approximately one-fifth of these types of emails that flood Western inboxes.30 He found that 419 scams, as they are known in
Nigeria (after the section of the criminal code outlawing fraud), emerged in the largest African state (Nigeria has more than 130
million residents, nearly 70 percent of whom live below the poverty line) in the late 1990s when there were few legitimate
economic opportunities for the large number of educated young people who had the English skills and technological expertise
necessary for successful scams. Smith spoke with some of the Nigerians sending these emails and found that they dreamed of a big
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payoff someday. They reportedly felt bad for people who were duped, but said that if Americans were greedy enough to fall for it
they got what they deserved.

The typical email correspondence always emphasizes the urgency, confidentiality, and reciprocity of the proposed arrangement.
Smith argues that the 419 scams mimic long-standing cultural practices around kinship and patronage relations. While clearly 419
scammers are practicing negative reciprocity by trying to get something for nothing (unfortunately we will never receive the 20
percent of the $4.2 million that Miss Naomi Surugaba promised us), many in the United States continue to be lured in by the veneer
of balanced reciprocity. The FBI receives an estimated 4,000 complaints about advance fee scams each year, and annual victim
losses total over $55 million.31

Redistribution

Redistribution is the accumulation of goods or labor by a particular person or institution for the purpose of dispersal at a later date.
Redistribution is found in all societies. For example, within households we pool our labor and resources, yet we rarely distribute
these outside of our family. For redistribution to become a central economic process, a society must have a centralized political
apparatus to coordinate and enforce the practice.

Redistribution can occur alongside other forms of exchange. For example, in the United States everyone who works in the formal
sector pays federal taxes to the Internal Revenue Service. During the 2015 fiscal year the IRS collected $3.3 trillion in federal
revenue. It processed 243 million returns, and 119 million of these resulted in a tax refund. In total, $403.3 billion tax dollars were
redistributed by this central political apparatus.32 Even if I did not receive a cash refund from the IRS, I still benefited from the
redistribution in the form of federal services and infrastructure.

Sometimes economic practices that appear to be merely reciprocal gift exchanges are revealed to be forms of redistribution after
closer inspection. The potlatch system of the Native American groups living in the United States and Canadian northwestern
coastal area was long understood as an example of functional gift giving. Traditionally, two groups of clans would perform highly
ritualized exchanges of food, blankets, and ritual objects. The system produced status and prestige among participants: by giving
away more goods than another person, a chief could build his reputation and gain new respect within the community. After contact
with settlers, the excessive gift giving during potlatches escalated to the point that early anthropologists described it as a “war of
property.”33

Later anthropological studies of the potlatch revealed that rather than wasting, burning, or giving away their property to display
their wealth, the groups were actually giving away goods that other groups could use and then waiting for a later potlatch when
they would receive things not available in their own region. This was important because the availability of food hunted, fished, and
foraged by native communities could be highly variable. The anthropologist Stuart Piddocke found that the potlatch primarily
served a livelihood function by ensuring the redistribution of goods between groups with surpluses and those with deficits.34

Markets

The third way that societies distribute goods and services is through market exchange. Markets are social institutions with prices or
exchange equivalencies. Markets do not necessarily have to be localized in a geographic place (e.g., a marketplace), but they
cannot exist without institutions to govern the exchanges. Market and reciprocal exchange appear to share similar features: one
person gives something and the other receives something. A key distinction between the two is that market exchanges are regulated
by supply and demand mechanisms. The forces of supply and demand can create risk for people living in societies that largely
distribute goods through market exchange. If we lose our jobs, we may not be able to buy food for our families. In contrast, if a
member of a Dobe Ju/’hoansi community is hurt and unable to gather foods today, she will continue to eat as a result of generalized
reciprocal exchanges.

Market exchanges are based on transactions, or changes in the status of a good or service between people, such as a sale. While
market exchange is generally less personal than reciprocal exchange, personalized transactions between people who have a
relationship that endures beyond a single exchange do exist. Atomized transactions are impersonal ones between people who have
no relationship with each other beyond the short term of the exchange. These are generally short-run, closed-ended transactions
with few implications for the future. In contrast, personalized transactions occur between people who have a relationship that
endures past the exchange and might include both social and economic elements. The transactors are embedded in networks of
social relations and might even have knowledge of the other’s personality, family, or personal circumstances that helps them trust
that the exchange will be satisfactory. Economic exchanges within families, for example when a child begins to work for a family
business, are extreme examples of personalized market exchange.
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To better understand the differences between transactions between relative strangers and those that are more personalized, consider
the different options one has for a haircut: a person can stop by a chain salon such as Great Clips and leave twenty minutes later
after spending $15 to have his hair trimmed by someone he has never met before, or he can develop an ongoing relationship with a
hair stylist or barber he regularly visits. These appointments may last an hour or even longer, and he and his stylist probably chat
about each other’s lives, the weather, or politics. At Christmas he may even bring a small gift or give an extra tip. He trusts his
stylist to cut his hair the way he likes it because of their long history of personalized transactions.

Maine Lobster Markets

To better understand the nature of market transactions, anthropologist James Acheson studied the economic lives of Maine
fishermen and lobster dealers.35 The lobster market is highly sensitive to supply and demand: catch volumes and prices change
radically over the course of the year. For example, during the winter months, lobster catches are typically low because the animals
are inactive and fishermen are reluctant to go out into the cold and stormy seas for small catches. Beginning in April, lobsters
become more active and, as the water warms, they migrate toward shore and catch volumes increase. In May prices fall
dramatically; supply is high but there are relatively few tourists and demand is low. In June and July catch volume decreases again
when lobsters molt and are difficult to catch, but demand increases due to the large influx of tourists, which, in turn, leads to higher
prices. In the fall, after the tourists have left, catch volume increases again as a new class of recently molted lobsters become
available to the fishermen. In other words, catch and price are inversely related: when the catch is lowest, the price is highest, and
when the catch is highest, the price is lowest.

The fishermen generally sell their lobsters to wholesalers and have very little idea where the lobsters go, how many hands they pass
through on their way to the consumer, how prices are set, or why they vary over the course of the year. In other words, from the
fisherman’s point of view the process is shrouded in fog, mystery, and rumor. Acheson found that in order to manage the inherent
risk posed by this variable market, fishermen form long-term, personalized economic relationships with particular dealers. The
dealers’ goal is to ensure a large, steady supply of lobsters for as low a price as possible. In order to do so, they make contracts with
fishermen to always buy all of the lobster they have to sell no matter how glutted the market might be. In exchange, the fishermen
agree to sell their catches for the going rate and forfeit the right to bargain over price. The dealers provide added incentives to the
fishermen: for example, they will allow fishermen to use their dock at no cost and supply them with gasoline, diesel fuel, paint,
buoys, and gloves at cost or with only a small markup. They also often provide interest-free loans to their fishermen for boats,
equipment, and traps. In sum, the Maine fishermen and the dealers have, over time, developed highly personalized exchange
relations in order to manage the risky lobster market. While these market exchanges last over many seasons and rely on a certain
degree of trust, neither the fishermen nor the dealers would characterize the relationship as reciprocal—they are buying and selling
lobster, not exchanging gifts.

Money

While general purpose money is not a prerequisite for market exchanges, most commercial transactions today do involve the
exchange of money. In our own society, and in most parts of the world, general purpose money can be exchanged for all manner of
goods and services. General purpose money serves as a medium of exchange, a tool for storing wealth, and as a way to assign
interchangeable values. It reflects our ideas about the generalized interchangeability of all things—it makes products and services
from all over the world commensurable in terms of a single metric. In so doing, it increases opportunities for unequal exchange.36
As we will see, different societies have attempted to challenge this notion of interchangeability and the inequalities it can foster in
different ways.

Tiv Spheres of Exchange

Prior to colonialism, the Tiv people in Nigeria had an economic system governed by a moral hierarchy of values that challenged the
idea that all objects can be made commensurable through general purpose money. The anthropologists Paul and Laura Bohannan
developed the theory of spheres of exchange after recognizing that the Tiv had three distinct economic arenas and that each arena
had its own form of money.37 The subsistence sphere included locally produced foods (yams, grains, and vegetables), chickens,
goats, and household utensils. The second sphere encompassed slaves, cattle, white cloth, and metal bars. Finally, the third, most
prestigious sphere was limited to marriageable females. Excluded completely from the Tiv spheres of exchange were labor
(because it was always reciprocally exchanged) and land (which was not owned per se, but rather communally held within
families).

The Tiv were able to convert their wealth upwards through the spheres of exchange. For example, a Tiv man could trade a portion
of his yam harvest for slaves that, in turn, could be given as bridewealth for a marriageable female. However, it was considered
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immoral to convert wealth downwards: no honorable man would exchange slaves or brass rods for food.38 The Bohannans found
that this moral economy quickly collapsed when it was incorporated into the contemporary realm of general purpose money. When
items in any of the three spheres could be exchanged for general purpose money, the Tiv could no longer maintain separate
categories of exchangeable items. The Bohannans concluded that the moral meanings of money—in other words, how exchange is
culturally conceived—can have very significant material implications for people’s everyday lives.39

Local Currency Systems: Ithaca HOURS

While we may take our general purpose currency for granted, as the Tiv example demonstrates, money is profoundly symbolic and
political. Money is not only the measure of value but also the purpose of much of our activity, and money shapes economic
relations by creating inequalities and obliterating qualitative differences.40 In other words, I might pay a babysitter $50 to watch
my children for the evening, and I might spend $50 on a new sweater the next day. While these two expenses are commensurable
through general purpose money, qualitatively they are in fact radically different in terms of the sentiment I attach to each (and I
would not ever try to pay my babysitter in sweaters).

Some communities explicitly acknowledge the political and symbolic components of money and develop complementary currency
systems with the goal of maximizing transactions in a geographically bounded area, such as within a single city. The goal is to
encourage people to connect more directly with each other than they might do when shopping in corporate stores using general
purpose money.41 For example, the city of Ithaca, New York, promotes its local economy and community self-reliance through the
use of Ithaca HOURS.42 More than 900 participants accept Ithaca HOURS for goods and services, and some local employers and
employees even pay or receive partial wages in the complementary currency. The currency has been in circulation since 1991, and
the system was incorporated as a nonprofit organization in 1998. Today it is administered by a board of elected volunteers. Ithaca
HOURS circulate in denominations of two, one, one-half, one-fourth, one-eighth, and one-tenth HOURS ($20, $10, $5, $2.50,
$1.25, and $1, respectively). The HOURS are put into circulation through “disbursements” given to registered organization
members, through small interest-free loans to local businesses, and through grants to community organizations. The name
“HOURS” evokes the principle of labor exchange and the idea that a unit of time is equal for everyone.43

The anthropologist Faidra Papavasiliou studied the impact of the Ithaca HOURS currency system. She found that while the
complementary currency does not necessarily create full economic equality, it does create deeper connections among community
members and local businesses, helping to demystify and personalize exchange (much as we saw with the lobstermen and
dealers).44 The Ithaca HOURS system also offers important networking opportunities for locally owned businesses and, because it
provides zero interest business loans, it serves as a form of security against economic crisis.45 Finally, the Ithaca HOURS
complementary currency system encourages community members to shop at locally owned businesses. As we will see in the next
section, where we choose to shop and what we choose to buy forms a large part of our lives and cultural identity. The HOURS
system demonstrates a relatively successful approach to challenging the inequalities fostered by general purpose money.

CONSUMPTION AND GLOBAL CAPITALISM
Consumption refers to the process of buying, eating, or using a resource, food, commodity, or service. Anthropologists understand
consumption more specifically as the forms of behavior that connect our economic activity with the cultural symbols that give our
lives meaning.46 People’s consumption patterns are a large part of their lives, and economic anthropologists explore why, how, and
when people consume what they do. The answers to these questions lie in people’s ideologies and identities as members of a social
group; each culture is different and each consumes in its own way. Consumption is always social even when it addresses physical
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needs. For example, all humans need to eat, but people around the world have radically different ideas of what foods and flavors
are most desirable and appropriate.

We use our material possessions to meet our needs (for example, we wear clothing to protect us from the environment), regulate
our social lives, and affirm the rightful order of things.47 Anthropologists understand that the commodities we buy are not just
good for eating or shelter, they are good for thinking: in acquiring and possessing particular goods, people make visible and stable
the categories of culture.48 For example, consumption helps us establish and defend differences among people and occasions: I
might wear a specific t-shirt and cap to a baseball game with friends in order to distinguish myself as a fan of a particular team. In
the process, I make myself easily identifiable within the larger fan community. However, I probably would not wear this same
outfit to a job interview because it would be inappropriate for the occasion.

Economic anthropologists are also interested in why objects become status symbols and how these come to be experienced as an
aspect of the self.49 Objects have a “social life” during which they may pass through various statuses: a silver cake server begins
its life as a commodity for sale in a store. 50 However, imagine that someone’s great-grandmother used that server to cut the cake
at her wedding, and it became a cherished family heirloom passed down from one generation to the next. Unfortunately, the server
ended up in the hands of a cousin who did not feel a sentimental attachment to this object. She sold it to a gold and silver broker for
currency and it was transformed into an anonymous commodity. That broker in turn sold it to a dealer who melted it down, turning
the once cherished cake server back into a raw material.

Transforming Barbie Dolls

We have already learned about the hard work that Americans devote to converting impersonal commodities into sentimental gifts at
Christmastime with the goal of nourishing their closest social bonds. Consumers in capitalist systems continuously attempt to
reshape the meaning of the commodities that businesses brand, package, and market to us.51 The anthropologist Elizabeth Chin
conducted ethnographic research among young African American children in a poor neighborhood of New Haven, Connecticut,
exploring the intersection of consumption, inequality, and cultural identity.

Chin specifically looked at “ethnically correct” Barbie dolls, arguing that while they may represent some progress in comparison to
the past when only white Barbies were sold, they also reinforce outdated understandings of biological race and ethnicity. Rather
than dismantling race and class boundaries, the “ethnic” dolls create segregated toy shelves that in fact mirror the segregation that
young black children experience in their schools and neighborhoods.

The young black girls that Chin researched were unable to afford these $20 brand-name dolls and typically played with less
expensive, generic Barbie dolls that were white.52 The girls used their imaginations and worked to transform their dolls by giving
them hairstyles like their own, braiding and curling the dolls’ long straight hair in order to integrate the dolls into their own
worlds.53 A quick perusal of the Internet reveals numerous tutorials and blogs devoted to black Barbie hairstyling, demonstrating
that the young New Haven girls are not the only ones working to transform these store-bought commodities in socially meaningful
ways.54

Consumption in the Developing World

Consumption provides us with a window into globalization, which we will learn more about in the Globalization chapter. Over the
past several decades, as global capitalism expanded its reach into developing countries around the world, many people fretted that
the growing influx of Western products would lead to cultural homogeneity and even cultural imperialism. Some argued that with
every McDonald’s constructed, the values and beliefs of the West were being imposed on non-Western societies. However,
anthropologists have systematically challenged this thesis by providing a more sophisticated understanding of local cultural
contexts. They demonstrate that people do not become Westernized simply by buying Western commodities, any more than I
become somehow more Japanese after eating at my favorite neighborhood hibachi restaurant. In fact, anthropological research
shows that Western commodities can sometimes lead to a resurgence of local identities and an affirmation of local processes over
global patterns.

The Children Cry for Bread

The anthropologist Mary Wesimantel researched how families adapt to changing economic circumstances, including the
introduction of Western products into their indigenous community of Zumbagua, Ecuador. Once subsistence barley farmers, men
from Zumbagua began to migrate to cities in search of work while the women stayed home to care for the children and continue to
farm barley for home consumption. The men periodically returned home, bringing cash earnings and urban luxuries such as bread.
The children associated this bread with modernity and city life, and they preferred to eat it rather than the traditional staple food of
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toasted ground barley, grown and cooked by their mothers. The children “cried” for the bread their fathers brought home. Yet, their
mothers resisted their pleas and continued to feed them grains from their own fields because barley consumption was considered a
core component of indigenous identity.55 This example illustrates the complex negotiations that emerge within families and
communities when they are increasingly integrated into a global economy and exposed to Western goods.

Consumption, Status, and Recognition among the Elite in China

In other parts of the world, the consumption of Western goods can be used to cement social and economic status within local
networks. John Osburg studied the “new elite” in China, the class of entrepreneurs who have successfully navigated the recent
transitions in the Chinese economy since the early 1990s when private businesses and foreign investment began to steadily expand
their reach in this communist country.56 Osburg found that the new elite do not constitute a coherent class defined by income level
or occupation. Instead, they occupy an unstable and contested category and consequently rely on the consumption of Western-style
goods and services in order to stabilize their identities.

Osburg argues that the whole point of elite consumption in Chengdu, China, is to make one’s economic, social, and cultural capital
as transparent and legible as possible to the widest audience in order to let everyone know one is wealthy and well connected.
Consequently, the Chengdu elite favor easily recognizable and pricey brand names. However, consumption is not simply an arena
of status display. Instead, Osburg shows how it is a form of social practice through which relationships with other elites are forged:
the shared consumption of conventional luxury objects like liquor and tobacco solidifies relationships among the privileged.57

Commodities and Global Capitalism

In his 1967 speech “A Christmas Sermon on Peace,” the Reverend Martin Luther King, Jr. reminded us that all life is interrelated:

We are all caught in an inescapable network of mutuality, tied into a single garment of destiny. . . Did you ever stop to think that
you can’t leave for your job in the morning without being dependent on most of the world? You get up in the morning and reach
over for the sponge, and that’s handed to you by a Pacific Islander. You reach for a bar of soap, given to you at the hands of a
Frenchman. And then you go into the kitchen to drink your coffee for the morning, and that’s poured into your cup by a South
American. . . And before you finish eating breakfast in the morning, you’ve depended on more than half the world.58

King’s words are even truer today than they were in the late 1960s. Due to the intensification of global capitalism, the vast majority
of the commodities we buy and the food we consume come to us from distant places; while such global supply chains are not new,
they have become increasingly dense in an age of container shipping and overnight air deliveries.

Recall that a commodity is any good that is produced for sale or exchange for other goods. However, commodities are more than
just a means to acquire general purpose money. They also embody social relations of production, the identities of businesses, and
particular geographic locales. Many economic anthropologists today study global flows through the lens of a concrete substance
that makes a circuit through various locales, exploring the social lives of agrifood commodities such as mutton, coffee, sushi, and
sugar.59 In following these commodities along their supply chains, anthropologists highlight not only relations of production but
also the power of ideas, images, and noneconomic actors. These studies of specific commodities are a powerful method to show
how capitalism has grown, spread, and penetrated agrarian societies around the world.60

Darjeeling Tea

The anthropologist Sarah Besky researched Darjeeling tea production in India to better understand how consumer desires are
mapped onto distant locations.61 In India, tea plantation owners are attempting to reinvent their product for 21st century markets
through the use of fair-trade certification (discussed earlier in this chapter) and Geographical Indication Status (GI). GI is an
international property-rights system, regulated by the World Trade Organization, that legally protects the rights of people in certain
places to produce certain commodities. For example, bourbon must come
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from Kentucky, Mezcal can only be produced in certain parts of Mexico, and sparkling wine can only be called champagne if it
originated in France. Similarly, in order to legally be sold as “Darjeeling tea,” the tea leaves must come from the Darjeeling district
of the Indian state of West Bengal.

Besky explores how the meaning of Darjeeling tea is created through three interrelated processes: (1) extensive marketing
campaigns aimed at educating consumers about the unique Darjeeling taste, (2) the application of international law to define the
geographic borders within which Darjeeling tea can be produced, and (3) the introduction of tea plantation-based tourism. What the
Darjeeling label hides is the fact that tea plantations are highly unequal systems with economic relationships that date back to the
colonial era: workers depend upon plantation owners not just for money but also for food, medical care, schools, and housing. Even
when we pay more for Darjeeling tea, the premium price is not always returned to the workers in the form of higher wages. Besky’s
research shows how capitalism and market exchange shapes the daily lives of people around the world. The final section of this
chapter explores the ways in which economic anthropologists understand and question structural inequalities in the world today.

POLITICAL ECONOMY: UNDERSTANDING INEQUALITY
Humans are fundamentally social, and our culture is always shared and patterned: we live our lives in groups. However, not all
groups serve the needs of their members, and some people have more power than others, meaning they can make the weak consent
through threats and coercion. Within all societies there are classes of people defined by the kinds of property they own and/or the
kinds of work they engage in.62 Beginning in the 1960s, an increasing number of anthropologists began to study the world around
them through the lens of political economy. This approach recognizes that the economy is central to everyday life but
contextualizes economic relations within state structures, political processes, social structures, and cultural values.63 Some political
economic anthropologists focus on how societies and markets have historically evolved while others ask how individuals deal with
the forces that oppress them, focusing on historical legacies of social domination and marginalization. 64

Karl Marx famously wrote, “Men make their own history, but they do not make it as they please; they do not make it under self-
selected circumstances, but under circumstances existing already, given and transmitted from the past.”65 In other words, while
humans are inherently creative, our possibilities are limited by the structural realities of our everyday lives.

Consider a typical college student. Is this student happy with the courses her department or college is offering? Are there courses
that she needs to graduate that are not being offered yet? She is free to choose among the listed courses, but she cannot choose
which courses are available. This depends on factors beyond her control as a student: who is available to teach which topics or
what the administration has decided is important enough to offer. So, her agency and ability to choose is highly constrained by the
structures in place. In the same way, political economies constrain people’s choices and define the terms by which we must live.
Importantly, it is not simply structures that determine our choices and actions; these are also shaped by our community.

Just as our college student may come to think of the requirements she has to fulfill for her degree as just the way it is (even if she
does not want to take that theory course!), people come to think of their available choices in everyday life as simply the natural
order of things. However, the degree of agency one has depends on the amount of power one has and the degree to which one
understands the structural dimensions of one’s life. This focus on power and structural relations parallels an anthropological
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understanding of culture as a holistic system: economic relations never exist by themselves, apart from social and political
institutions.

Structural Violence and the Politics of Aid in Haiti

Anthropologists interested in understanding economic inequalities often research forms of structural violence present in the
communities where they work.66 Structural violence is a form of violence in which a social structure or institution harms people by
preventing them from meeting their basic needs. In other words, how political and economic forces structure risk for various forms
of suffering within a population. Structural violence can include things like infectious disease, hunger, and violence (torture, rape,
crime, etc.).

In the United States we tend to focus on individuals and personal experiences. A popular narrative holds that if you work hard
enough you can “pull yourself up by your bootstraps” in this country of immigrants and economic opportunity. The converse of this
ideology is victim blaming: the logic is that if people are poor it is their own fault.67 However, studying structural violence helps
us understand that for some people there simply is no getting ahead and all one can hope for is survival.

The conditions of everyday life in Haiti, which only worsened after the 2010 earthquake, are a good example of how structural
violence limits individual opportunities. Haiti is the most unequal country in Latin America and the Caribbean: the richest 20
percent of its population holds more than 64 percent of its total wealth, while the poorest 20 percent hold barely one percent. The
starkest contrast is between the urban and rural areas: almost 70 percent of Haiti’s rural households are chronically poor (vs. 20
percent in cities), meaning they survive on less than $2 a day and lack access to basic goods and services.68 Haiti suffers from
widespread unemployment and underemployment, and more than two-thirds of people in the labor force do not have formal jobs.
The population is not well educated, and more than 40 percent of the population over the age of 15 is illiterate.69 According to the
World Food Programme, more than 100,000 Haitian children under the age of five suffer from acute malnutrition and one in three
children is stunted (or irreversibly short for their age). Only 50 percent of households have access to safe water, and only 25
percent have adequate sanitation.70

On January 12, 2010, a devastating 7.0 magnitude earthquake struck this highly unequal and impoverished nation, killing more
than 160,000 people and displacing close to 1.5 million more. Because the earthquake’s epicenter was near the capital city, the
National Palace and the majority of Haiti’s governmental offices were almost completely destroyed. The government lost an
estimated 17 percent of its workforce. Other vital infrastructure, such as hospitals, communication systems, and roads, was also
damaged, making it harder to respond to immediate needs after the quake.71

The world responded with one of its most generous outpourings of aid in recent history. By March 1, 2010, half of all U.S. citizens
had donated a combined total of $1 billion for the relief effort (worldwide $2.2 billion was raised), and on March 31, 2010
international agencies pledged $5.3 billion over the next 18 months.72 The anthropologist Mark Schuller studied the aftermath of
the earthquake and the politics of humanitarianism in Haiti. He found that little of this aid ever reached Haiti’s most vulnerable
people, the 1.5 million people living in the IDP (internally displaced persons) camps. Less than one percent of the aid actually was
given to the Haitian government. The largest single recipient was the U.S. military (33 percent), and the majority of the aid was
dispersed to foreign-run non-governmental organizations (NGOs) working in Haiti.

Because so little of this aid reached the people on the ground who needed it most, seven months following the disaster 40 percent
of the IDP camps did not have access to water, and 30 percent did not have toilets of any kind. Only ten percent of families in the
camps had a tent and the rest slept under tarps or bedsheets. Only 20 percent of the camps had education, health care, or mental
health facilities on-site.73 Schuller argues that this failure constitutes a violation of the Haitian IDP’s human rights, and it is linked
to a long history of exploitative relations between Haiti and the rest of the world.

Haiti is the second oldest republic in the Western Hemisphere (after the United States), having declared its independence from
France in 1804. Years later, in order to earn diplomatic recognition from the French government, Haiti agreed to pay financial
reparations to the powerful nation from 1825 to 1947. In order to do so, Haiti was forced to take out large loans from U.S. and
European banks at high interest rates. During the twentieth century, the country suffered at the hands of brutal dictatorships, and its
foreign debts continued to increase. Schuller argues that the world system continually applied pressure to Haiti, draining its
resources and forcing it into the debt bondage that kept it from developing. In the process, this system contributed to the very
surplus that allowed powerful Western nations to develop.74

When the earthquake struck, Haiti’s economy already revolved around international aid and foreign remittances sent by migrants
(which represented approximately 25 percent of the gross domestic product).75 Haiti had become a republic of NGOs that attract
the nation’s most educated, talented workers (because they can pay significantly higher wages than the national government, for
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example). Schuller argues that the NGOs constitute a form of “trickle-down imperialism” as they reproduce the world system.76
The relief money funneled through these organizations ended up supporting a new elite class rather than the impoverished
multitudes that so desperately need the assistance.

CONCLUSION
Anthropologists have identified forms of structural inequality in countless places around the world. As we will learn in the Public
Anthropology chapter, anthropology can be a powerful tool for addressing the pressing social issues of our times. When
anthropological research is presented in an accessible and easily understood form, it can effectively encourage meaningful public
conversations about questions such as how to best disperse relief aid after natural disasters.

One of economic anthropology’s most important lessons is that multiple forms of economic production and exchange structure our
daily lives and social relationships. As we have seen throughout this chapter, people simultaneously participate in both market and
reciprocal exchanges on a regular basis. For example, I may buy lunch for a friend today with the idea that she will return the favor
next week when she cooks me supper. Building on this anthropological idea of economic diversity, some scholars argue that in
order to address the economic inequalities surrounding us we should collectively work to construct a community economy, or a
space for economic decision-making that recognizes and negotiates our interdependence with other humans, other species, and our
environment. J. K. Gibson-Graham, Jenny Cameron, and Stephen Healy argue that in the process of recognizing and negotiating
this interdependence, we become a community.77

At the heart of the community economies framework is an understanding of economic diversity that parallels anthropological
perspectives. The economic iceberg is a visual that nicely illustrates this diversity.78 Above the waterline are economic activities
that are visible in mainstream economic accounts, things like formal wage labor and shopping for groceries in a supermarket.
Below the waterline we find the wide range of people, places, and activities that contribute to our well-being. This conceptual tool
helps us to explore interrelationships that cannot be captured through mechanical market feedback loops.79

The most prevalent form of labor around the world is the unpaid work that is conducted within the household, the family, and the
neighborhood or wider community. When we include these activities in our understanding of the diverse economy, we also
reposition many people who may see themselves (or are labeled by others) as unemployed or economically inactive subjects.80
When we highlight these different kinds of labor and forms of compensation we expand the scope of economic identities that fall
outside the narrow range valued by market production and exchange (employer, employee, or entrepreneur).81 Recognizing our
mutual connections and the surplus possibilities in our own community is an important first step toward building an alternative
economy, one that privileges community spheres rather than market spheres and supports equality over inequality. This also
resonates with one of economic anthropology’s central goals: searching for alternatives to the exploitative capitalist relations that
structure the daily lives of so many people around the world today. 82

Discussion Questions
1. Why are the economic activities of people like the fair trade coffee farmers described in this chapter challenging to

characterize? What benefits do the coffee farmers hope to achieve by participating in a fair trade cooperative? Why would
participating in the global economy actually make these farming families more independent?

2. This chapter includes several examples of the ways in which economic production, consumption, and exchange link our lives to
those of people in other parts of the world. Thinking about your own daily economic activities, how is your lifestyle dependent
on people in other places? In what ways might your consumption choices be connected to global economic inequality?

3. General purpose money is used for most transactions in our society. How is the act of purchasing an object with money different
from trading or gift-giving in terms of the social and personal connections involved? Would an alternative like the Ithaca
HOURS system be beneficial to your community?

4. The Barbie doll is a product that represents rigid cultural ideas about race, but Elizabeth Chin discovered in her research that
girls who play with these dolls transform the dolls’ appearance and racial identity. What are some other examples of products
that people purchase and modify as a form of personal expression or social commentary?

GLOSSARY

Balanced reciprocity: the exchange of something with the expectation that something of equal value will be returned within a
specific time period.

Consumption: the process of buying, eating, or using a resource, food, commodity, or service.
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Generalized reciprocity: giving without expecting a specific thing in return.

General purpose money: a medium of exchange that can be used in all economic transactions.

Homo economicus: a term used to describe a person who would make rational decisions in ways predicted by economic theories.

Means of production: the resources used to produce goods in a society such as land for farming or factories.

Mode of production: the social relations through which human labor is used to transform energy from nature using tools, skills,
organization, and knowledge.

Negative reciprocity: an attempt to get something for nothing; exchange in which both parties try to take advantage of the other.

Political economy: an approach in anthropology that investigates the historical evolution of economic relationships as well as the
contemporary political processes and social structures that contribute to differences in income and wealth.

Redistribution: the accumulation of goods or labor by a particular person or institution for the purpose of dispersal at a later date.

Structural violence: a form of violence in which a social structure or institution harms people by preventing them from meeting
their basic needs.

Subsistence farmers: people who raise plants and animals for their own consumption, but not for sale to others.
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Identify the four levels of socio-cultural integration (band, tribe, chiefdom, and state) and describe their characteristics.
Compare systems of leadership in egalitarian and non-egalitarian societies.
Describe systems used in tribes and chiefdoms to achieve social integration and encourage connections between people.
Assess the benefits and problems associated with state-level political organizations.
Evaluate the extent to which the Islamic State meets the formal criteria for a state-level political organization.

All cultures have one element in common: they somehow exercise social control over their own members. Even small foraging
societies such as the Ju/’hoansi or !Kung, the Inuit (or “Eskimo”) of the Arctic north, and aboriginal Australians experience
disputes that must be contained if inter-personal conflicts are to be reduced or eliminated. As societies become more complex,
means of control increase accordingly. The study of these means of control are the subject of political anthropology.

BASIC CONCEPTS IN POLITICAL ANTHROPOLOGY
Like the “invisible hand” of the market to which Adam Smith refers in analyzing the workings of capitalism, two forces govern the
workings of politics: power—the ability to induce behavior of others in specified ways by means of coercion or use or threat of
physical force—and authority—the ability to induce behavior of others by persuasion.1 Extreme examples of the exercise of power
are the gulags (prison camps) in Stalinist Russia, the death camps in  
Nazi-ruled Germany and Eastern Europe, and so-called Supermax prisons such as Pelican Bay in California and the prison for
“enemy combatants” in Guantanamo Bay, Cuba, by the United States. In all of these settings, prisoners comply or are punished or
executed. At the other extreme are most forager societies, which typically exercise authority more often than power. Groups in
those societies comply with the wishes of their most persuasive members.

In actuality, power and authority are points on a continuum and both are present in every society to some degree. Even Hitler, who
exercised absolute power in many ways, had to hold the Nuremberg rallies to generate popular support for his regime and persuade
the German population that his leadership was the way to national salvation. In the Soviet Union, leaders had a great deal of
coercive and physical power but still felt the need to hold parades and mass rallies on May Day every year to persuade people to
remain attached to their vision of a communal society. At the other end of the political spectrum, societies that tend to use
persuasion through authority also have some forms of coercive power. Among the Inuit, for example, individuals who flagrantly
violated group norms could be punished, including by homicide.2

A related concept in both politics and law is legitimacy: the perception that an individual has a valid right to leadership. Legitimacy
is particularly applicable to complex societies that require centralized decision-making. Historically, the right to rule has been
based on various principles. In agricultural states such as ancient Mesopotamia, the Aztec, and the Inca, justification for the rule of
particular individuals was based on hereditary succession and typically granted to the eldest son of the ruler. Even this principle
could be uncertain at times, as was the case when the Inca emperor Atahualpa had just defeated his rival and brother Huascar when
the Spaniards arrived in Peru in 1533.3

In many cases, supernatural beliefs were invoked to establish legitimacy and justify rule by an elite. Incan emperors derived their
right to rule from the Sun God and Aztec rulers from Huitzilopochtli (Hummingbird-to-the-Left). European monarchs invoked a
divine right to rule that was reinforced by the Church of England in Britain and by the Roman Catholic Church in other countries
prior to the Reformation. In India, the dominance of the Brahmin elite over the other castes is justified by karma, cumulative forces
created by good and evil deeds in past lives. Secular equivalents also serve to justify rule by elites; examples include the promise of
a worker’s paradise in the former Soviet Union and racial purity of Aryans in Nazi Germany. In the United States and other
democratic forms of government, legitimacy rests on the consent of the governed in periodic elections (though in the United States,
the incoming president is sworn in using a Christian Bible despite alleged separation of church and state).
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In some societies, dominance by an individual or group is viewed as unacceptable. Christopher Boehm (1999) developed the
concept of reverse dominance to describe societies in which people rejected attempts by any individual to exercise power.4 They
achieved this aim using ridicule, criticism, disobedience, and strong disapproval and could banish extreme offenders. Richard Lee
encountered this phenomenon when he presented the !Kung with whom he had worked over the preceding year with a fattened ox.5
Rather than praising or thanking him, his hosts ridiculed the beast as scrawny, ill fed, and probably sick. This behavior is consistent
with reverse dominance.

Even in societies that emphasize equality between people, decisions still have to be made. Sometimes particularly persuasive
figures such as headmen make them, but persuasive figures who lack formal power are not free to make decisions without coming
to a consensus with their fellows. To reach such consensus, there must be general agreement. Essentially, then, even if in a
backhanded way, legitimacy characterizes societies that lack institutionalized leadership.

Another set of concepts refers to the reinforcements or consequences for compliance with the directive and laws of a society.
Positive reinforcements are the rewards for compliance; examples include medals, financial incentives, and other forms of public
recognition. Negative reinforcements punish noncompliance through fines, imprisonment, and death sentences. These
reinforcements can be identified in every human society, even among foragers or others who have no written system of law.
Reverse dominance is one form of negative reinforcement.

LEVELS OF SOCIO-CULTURAL INTEGRATION
If cultures of various sizes and configurations are to be compared, there must be some common basis for defining political
organization. In many small communities, the family functions as a political unit. As Julian Steward wrote about the Shoshone, a
Native American group in the Nevada basin, “all features of the relatively simple culture were integrated and functioned on a
family level. The family was the reproductive, economic, educational, political, and religious unit.”6 In larger more complex
societies, however, the functions of the family are taken over by larger social institutions. The resources of the economy, for
example, are managed by authority figures outside the family who demand taxes or other tribute. The educational function of the
family may be taken over by schools constituted under the authority of a government, and the authority structure in the family is
likely to be subsumed under the greater power of the state. Therefore, anthropologists need methods for assessing political
organizations that can be applied to many different kinds of communities. This concept is called levels of socio-cultural integration.

Elman Service (1975) developed an influential scheme for categorizing the political character of societies that recognized four
levels of socio-cultural integration: band, tribe, chiefdom, and state.7 A band is the smallest unit of political organization,
consisting of only a few families and no formal leadership positions. Tribes have larger populations but are organized around
family ties and have fluid or shifting systems of temporary leadership. Chiefdoms are large political units in which the chief, who
usually is determined by heredity, holds a formal position of power. States are the most complex form of political organization and
are characterized by a central government that has a monopoly over legitimate uses of physical force, a sizeable bureaucracy, a
system of formal laws, and a standing military force.

Each type of political integration can be further categorized as egalitarian, ranked, or stratified. Band societies and tribal societies
generally are considered egalitarian—there is no great difference in status or power between individuals and there are as many
valued status positions in the societies as there are persons able to fill them. Chiefdoms are ranked societies; there are substantial
differences in the wealth and social status of individuals based on how closely related they are to the chief. In ranked societies,
there are a limited number of positions of power or status, and only a few can occupy them. State societies are stratified. There are
large differences in the wealth, status, and power of individuals based on unequal access to resources and positions of power.
Socio-economic classes, for instance, are forms of stratification in many state societies.8

EGALITARIAN SOCIETIES
We humans are not equal in all things. The status of women is low relative to the status of men in many, if not most, societies as we
will see. There is also the matter of age. In some societies, the aged enjoy greater prestige than the young; in others, the aged are
subjected to discrimination in employment and other areas. Even in Japan, which has traditionally been known for its respect for
elders, the prestige of the aged is in decline. And we vary in terms of our abilities. Some are more eloquent or skilled technically
than others; some are expert craft persons while others are not; some excel at conceptual thought, whereas for the rest of us, there is
always the For Dummies book series to manage our computers, software, and other parts of our daily lives such as wine and sex.

In a complex society, it may seem that social classes—differences in wealth and status—are, like death and taxes, inevitable: that
one is born into wealth, poverty, or somewhere in between and has no say in the matter, at least at the start of life, and that social
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class is an involuntary position in society. However, is social class universal? As they say, let’s look at the record, in this case
ethnographies. We find that among foragers, there is no advantage to hoarding food; in most climates, it will rot before one’s eyes.
Nor is there much personal property, and leadership, where it exists, is informal. In forager societies, the basic ingredients for social
class do not exist. Foragers such as the !Kung, Inuit, and aboriginal Australians, are egalitarian societies in which there are few
differences between members in wealth, status, and power. Highly skilled and less skilled hunters do not belong to different strata
in the way that the captains of industry do from you and me. The less skilled hunters in egalitarian societies receive a share of the
meat and have the right to be heard on important decisions. Egalitarian societies also lack a government or centralized leadership.
Their leaders, known as headmen or big men, emerge by consensus of the group. Foraging societies are always egalitarian, but so
are many societies that practice horticulture or pastoralism. In terms of political organization, egalitarian societies can be either
bands or tribes.

BAND-LEVEL POLITICAL ORGANIZATION
Societies organized as a band typically comprise foragers who rely on hunting and gathering and are therefore nomadic, are few in
number (rarely exceeding 100 persons), and form small groups consisting of a few families and a shifting population. Bands lack
formal leadership. Richard Lee went so far as to say that the Dobe! Kung had no leaders. To quote one of his informants, “Of
course we have headmen. Each one of us is headman over himself.”9At most, a band’s leader is primus inter pares or “first among
equals” assuming anyone is first at all. Modesty is a valued trait; arrogance and competitiveness are not acceptable in societies
characterized by reverse dominance. What leadership there is in band societies tends to be transient and subject to shifting
circumstances. For example, among the Paiute in North America, “rabbit bosses” coordinated rabbit drives during the hunting
season but played no leadership role otherwise. Some “leaders” are excellent mediators who are called on when individuals are
involved in disputes while others are perceived as skilled shamans or future-seers who are consulted periodically. There are no
formal offices or rules of succession.10

Bands were probably the first political unit to come into existence outside the family itself. There is some debate in anthropology
about how the earliest bands were organized. Elman Service argued that patrilocal bands organized around groups of related men
served as the prototype, reasoning that groups centered on male family relationships made sense because male cooperation was
essential to hunting.11 M. Kay Martin and Barbara Voorhies pointed out in rebuttal that gathering vegetable foods, which typically
was viewed as women’s work, actually contributed a greater number of calories in most cultures and thus that matrilocal bands
organized around groups of related women would be closer to the norm.12 Indeed, in societies in which hunting is the primary
source of food, such as the Inuit, women tend to be subordinate to men while men and women tend to have roughly equal status in
societies that mainly gather plants for food.

Law in Band Societies

Within bands of people, disputes are typically resolved informally. There are no formal mediators or any organizational equivalent
of a court of law. A good mediator may emerge—or may not. In some cultures, duels are employed. Among the Inuit, for example,
disputants engage in a duel using songs in which, drum in hand, they chant insults at each other before an audience. The audience
selects the better chanter and thereby the winner in the dispute.13 The Mbuti of the African Congo use ridicule; even children
berate adults for laziness, quarreling, or selfishness. If ridicule fails, the Mbuti elders evaluate the dispute carefully, determine the
cause, and, in extreme cases, walk to the center of the camp and criticize the individuals by name, using humor to soften their
criticism—the group, after all, must get along.14

Warfare in Band Societies

Nevertheless, conflict does sometimes break out into war between bands and, sometimes, within them. Such warfare is usually
sporadic and short-lived since bands do not have formal leadership structures or enough warriors to sustain conflict for long. Most
of the conflict arises from interpersonal arguments. Among the Tiwi of Australia, for example, failure of one band to reciprocate
another band’s wife-giving with one of its own female relative led to abduction of women by the aggrieved band, precipitating a
“war” that involved some spear-throwing (many did not shoot straight and even some of the onlookers were wounded) but mostly
violent talk and verbal abuse.15 For the Dobe !Kung, Lee found 22 cases of homicide by males and other periodic episodes of
violence, mostly in disputes over women—not quite the gentle souls Elizabeth Marshall Thomas depicted in her Harmless People
(1959).16
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TRIBAL POLITICAL ORGANIZATION
Whereas bands involve small populations without structure, tribal societies involve at least two well-defined groups linked together
in some way and range in population from about 100 to as many as 5,000 people. Though their social institutions can be fairly
complex, there are no centralized political structures or offices in the strict sense of those terms. There may be headmen, but there
are no rules of succession and sons do not necessarily succeed their fathers as is the case with chiefdoms. Tribal leadership roles are
open to anyone—in practice, usually men, especially elder men who acquire leadership positions because of their personal abilities
and qualities. Leaders in tribes do not have a means of coercing others or formal powers associated with their positions. Instead,
they must persuade others to take actions they feel are needed. A Yanomami headsman, for instance, said that he would never issue
an order unless he knew it would be obeyed. The headman Kaobawä exercised influence by example and by making suggestions
and warning of consequences of taking or not taking an action.17

Like bands, tribes are egalitarian societies. Some individuals in a tribe do sometimes accumulate personal property but not to the
extent that other tribe members are deprived. And every (almost always male) person has the opportunity to become a headman or
leader and, like bands, one’s leadership position can be situational. One man may be a good mediator, another an exemplary
warrior, and a third capable of leading a hunt or finding a more ideal area for cultivation or grazing herds. An example illustrating
this kind of leadership is the big man of New Guinea; the term is derived from the languages of New Guinean tribes (literally
meaning “man of influence”). The big man is one who has acquired followers by doing favors they cannot possibly repay, such as
settling their debts or providing bride-wealth. He might also acquire as many wives as possible to create alliances with his wives’
families. His wives could work to care for as many pigs as possible, for example, and in due course, he could sponsor a pig feast
that would serve to put more tribe members in his debt and shame his rivals. It is worth noting that the followers, incapable of
repaying the Big Man’s gifts, stand metaphorically as beggars to him.18

Still, a big man does not have the power of a monarch. His role is not hereditary. His son must demonstrate his worth and acquire
his own following—he must become a big man in his own right. Furthermore, there usually are other big men in the village who
are his potential rivals. Another man who proves himself capable of acquiring a following can displace the existing big man. The
big man also has no power to coerce—no army or police force. He cannot prevent a follower from joining another big man, nor can
he force the follower to pay any debt owed. There is no New Guinean equivalent of a U.S. marshal. Therefore, he can have his way
only by diplomacy and persuasion—which do not always work.19

Tribal Systems of Social Integration

Tribal societies have much larger populations than bands and thus must have mechanisms for creating and maintaining connections
between tribe members. The family ties that unite members of a band are not sufficient to maintain solidarity and cohesion in the
larger population of a tribe. Some of the systems that knit tribes together are based on family (kin) relationships, including various
kinds of marriage and family lineage systems, but there are also ways to foster tribal solidarity outside of family arrangements
through systems that unite members of a tribe by age or gender.

Integration through Age Grades and Age Sets

Tribes use various systems to encourage solidarity or feelings of connectedness between people who are not related by family ties.
These systems, sometimes known as sodalities, unite people across family groups. In one sense, all societies are divided into age
categories. In the U.S. educational system, for instance, children are matched to grades in school according to their age—six-year-
olds in first grade and thirteen-year-olds in eighth grade. Other cultures, however, have established complex age-based social
structures. Many pastoralists in East Africa, for example, have age grades and age sets. Age sets are named categories to which
men of a certain age are assigned at birth. Age grades are groups of men who are close to one another in age and share similar
duties or responsibilities. All men cycle through each age grade over the course of their lifetimes. As the age sets advance, the men
assume the duties associated with each age grade.

An example of this kind of tribal society is the Tiriki of Kenya. From birth to about fifteen years of age, boys become members of
one of seven named age sets. When the last boy is recruited, that age set closes and a new one opens. For example, young and adult
males who belonged to the “Juma” age set in 1939 became warriors by 1954. The “Mayima” were already warriors in 1939 and
became elder warriors during that period. In precolonial times, men of the warrior age grade defended the herds of the Tiriki and
conducted raids on other tribes while the elder warriors acquired cattle and houses and took on wives. There were recurring reports
of husbands who were much older than their wives, who had married early in life, often as young as fifteen or sixteen. As solid
citizens of the Tiriki, the elder warriors also handled decision-making functions of the tribe as a whole; their legislation affected the
entire village while also representing their own kin groups. The other age sets also moved up through age grades in the fifteen-year
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period. The elder warriors in 1939, “Nyonje,” became the judicial elders by 1954. Their function was to resolve disputes that arose
between individuals, families, and kin groups, of which some elders were a part. The “Jiminigayi,” judicial elders in 1939, became
ritual elders in 1954, handling supernatural functions that involved the entire Tiriki community. During this period, the open age set
was “Kabalach.” Its prior members had all grown old or died by 1939 and new boys joined it between 1939 and 1954. Thus, the
Tiriki age sets moved in continuous 105-year cycles. This age grade and age set system encourages bonds between men of similar
ages. Their loyalty to their families is tempered by their responsibilities to their fellows of the same age.20

Integration through Bachelor Associations and Men’s Houses

Among most, if not all, tribes of New Guinea, the existence of men’s houses serves to cut across family lineage groups in a village.
Perhaps the most fastidious case of male association in New Guinea is the bachelor association of the Mae-Enga, who live in the
northern highlands. In their culture, a boy becomes conscious of the distance between males and females before he leaves home at
age five to live in the men’s house. Women are regarded as potentially unclean, and strict codes that minimize male-female
relations are enforced. Sanggai festivals reinforce this division. During the festival, every youth of age 15 or 16 goes into seclusion
in the forest and observes additional restrictions, such as avoiding pigs (which are cared for by women) and avoiding gazing at the
ground lest he see female footprints or pig feces.21 One can see, therefore, that every boy commits his loyalty to the men’s house
early in life even though he remains a member of his birth family. Men’s houses are the center of male activities. There, they draw
up strategies for warfare, conduct ritual activities involving magic and honoring of ancestral spirits, and plan and rehearse periodic
pig feasts.

Integration through Gifts and Feasting

Exchanges and the informal obligations associated with them are primary devices by which bands and tribes maintain a degree of
order and forestall armed conflict, which was viewed as the “state of nature” for tribal societies by Locke and Hobbes, in the
absence of exercises of force by police or an army. Marcel Mauss, nephew and student of eminent French sociologist Emile
Durkheim, attempted in 1925 to explain gift giving and its attendant obligations cross-culturally in his book, The Gift: Forms and
Functions of Exchange in Archaic Societies. He started with the assumption that two groups have an imperative to establish a
relationship of some kind. There are three options when they meet for the first time. They could pass each other by and never see
each other again. They may resort to arms with an uncertain outcome. One could wipe the other out or, more likely, win at great
cost of men and property or fight to a draw. The third option is to “come to terms” with each other by establishing a more or less
permanent relationship.22 Exchanging gifts is one way for groups to establish this relationship.

These gift exchanges are quite different from Western ideas about gifts. In societies that lack a central government, formal law
enforcement powers, and collection agents, the gift exchanges are obligatory and have the force of law in the absence of law.
Mauss referred to them as “total prestations.” Though no Dun and Bradstreet agents would come to collect, the potential for
conflict that could break out at any time reinforced the obligations.23 According to Mauss, the first obligation is to give; it must be
met if a group is to extend social ties to others. The second obligation is to receive; refusal of a gift constitutes rejection of the offer
of friendship as well. Conflicts can arise from the perceived insult of a rejected offer. The third obligation is to repay. One who fails
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to make a gift in return will be seen as in debt—in essence, a beggar. Mauss offered several ethnographic cases that illustrated these
obligations. Every gift conferred power to the giver, expressed by the Polynesian terms mana (an intangible supernatural force) and
hau (among the Maori, the “spirit of the gift,” which must be returned to its owner).24 Marriage and its associated obligations also
can be viewed as a form of gift-giving as one family “gives” a bride or groom to the other.

Basics of Marriage, Family, and Kinship

Understanding social solidarity in tribal societies requires knowledge of family structures, which are also known as kinship
systems. The romantic view of marriage in today’s mass media is largely a product of Hollywood movies and romance novels from
mass-market publishers such as Harlequin. In most cultures around the world, marriage is largely a device that links two families
together; this is why arranged marriage is so common from a cross-cultural perspective. And, as Voltaire admonished, if we are to
discuss anything, we need to define our terms.

Marriage is defined in numerous ways, usually (but not always) involving a tie between a woman and a man. Same-sex marriage is
also common in many cultures. Nuclear families consist of parents and their children. Extended families consist of three
generations or more of relatives connected by marriage and descent.

In the diagrams below, triangles represent males and circles represent females. Vertical lines represent a generational link
connecting, say, a man with his father. Horizontal lines above two figures are sibling links; thus, a triangle connected to a circle
represents a brother and sister. Equal signs connect husbands and wives. Sometimes a diagram may render use of an equal sign
unrealistic; in those cases, a horizontal line drawn below the two figures shows a marriage link.

Most rules of descent generally fall into one of two categories. Bilateral descent (commonly used in the United States) recognizes
both the mother’s and the father’s “sides” of the family while unilineal descent recognizes only one sex-based “side” of the family.
Unilineal descent can be patrilineal, recognizing only relatives through a line of male ancestors, or matrilineal, recognizing only
relatives through a line of female ancestors.

Groups made up of two or more extended families can be connected as larger groups linked by kinship ties. A lineage consists of
individuals who can trace or demonstrate their descent through a line of males or females to the founding ancestor.

For further discussion of this topic, consult the Family and Marriage chapter.

Integration through Marriage

Most tribal societies’ political organizations involve marriage, which is a logical vehicle for creating alliances between groups. One
of the most well-documented types of marriage alliance is bilateral cross-cousin marriage in which a man marries his cross-cousin
—one he is related to through two links, his father’s sister and his mother’s brother. These marriages have been documented among
the Yanomami, an indigenous group living in Venezuela and Brazil. Yanomami villages are typically populated by two or more
extended family groups also known as lineages. Disputes and disagreements are bound to occur, and these tensions can potentially
escalate to open conflict or even physical violence. Bilateral cross-cousin marriage provides a means of linking lineage groups
together over time through the exchange of brides. Because cross-cousin marriage links people together by both marriage and
blood ties (kinship), these unions can reduce tension between the groups or at least provide an incentive for members of rival
lineages to work together.

To get a more detailed picture of how marriages integrate family groups, consider the following family diagrams. In these
diagrams, triangles represent males and circles represent females. Vertical lines represent a generational link connecting, say, a man
to his father. Horizontal lines above two figures are sibling links; thus, a triangle connected to a circle by a horizontal line
represents a brother and sister. Equal signs connect husbands and wives. In some diagrams in which use of an equal sign is not
realistic, a horizontal line drawn below the two figures shows their marriage link.
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Figure 2 depicts the alliance created by the bilateral cross-cousin marriage system. In this figure, uppercase letters represent males
and lowercase letters represent females, Thus, X refers to all of the males of Lineage X and Y refers to all of the males of Lineage
Y; likewise, x refers to all of the females of Lineage X and y refers to all of the females of Lineage Y.

Consider the third generation in the diagram. X3 has married y3 (the horizontal line below the figures), creating an affinal link.
Trace the relationship between X3 and y3 through their matrilateral links—the links between a mother and her brother. You can see
from the diagram that X3’s mother is x2 and her brother is Y2 and his daughter is y3. Therefore, y3 is X3’s mother’s brother’s
daughter.

Now trace the patrilateral links of this couple—the links between a father and his sister. X3’s father is X2 and X2’s sister is x2, who
married Y2, which makes her daughter y3—his father’s sister’s daughter. Work your way through the description and diagram until
you are comfortable understanding the connections.

Now do the same thing with Y3 by tracing his matrilateral ties with his wife x3. His mother is x2 and her brother is X2, which
makes his mother’s brother’s daughter x3. On the patrilateral, his father is Y2, and Y2’s sister is y2, who is married to X2
Therefore, their daughter is x3.

This example represents the ideal bilateral cross-cousin marriage: a man marries a woman who is both his mother’s brother’s
daughter and his father’s sister’s daughter. The man’s matrilateral cross-cousin and patrilateral cross-cousin are the same woman!
Thus, the two lineages have discharged their obligations to one another in the same generation. Lineage X provides a daughter to
lineage Y and lineage Y reciprocates with a daughter. Each of the lineages therefore retains its potential to reproduce in the next
generation. The obligation incurred by lineage Y from taking lineage X’s daughter in marriage has been repaid by giving a
daughter in marriage to lineage X.

This type of marriage is what Robin Fox, following Claude Levi-Strauss, called restricted exchange.25 Notice that only two
extended families can engage in this exchange. Society remains relatively simple because it can expand only by splitting off. And,
as we will see later, when daughter villages split off, the two lineages move together.

Not all marriages can conform to this type of exchange. Often, the patrilateral cross-cousin is not the same person; there may be
two or more persons. Furthermore, in some situations, a man can marry either a matrilateral or a patrilateral cross-cousin but not
both. The example of the ideal type of cross-cousin marriage is used to demonstrate the logical outcome of such unions.
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Integration through a Segmentary Lineage

Another type of kin-based integrative mechanism is a segmentary lineage. As previously noted, a lineage is a group of people who
can trace or demonstrate their descent from a founding ancestor through a line of males or a line of females. A segmentary lineage
is a hierarchy of lineages that contains both close and relatively distant family members. At the base are several minimal lineages
whose members trace their descent from their founder back two or three generations. At the top is the founder of all of the lineages,
and two or more maximal lineages can derive from the founder’s lineage. Between the maximal and the minimal lineages are
several intermediate lineages. For purposes of simplicity, we will discuss only the maximal and minimal lineages.

One characteristic of segmentary lineages is complementary opposition. To illustrate, consider the chart in Figure 3, which presents
two maximal lineages, A and B, each having two minimal lineages: A1 and A2 for A and B1 and B2 for B.

Suppose A1 starts a feud with A2 over cattle theft. Since A1 and A2 are of the same maximal lineage, their feud is likely to be
contained within that lineage, and B1 and B2 are likely to ignore the conflict since it is no concern of theirs. Now suppose A2
attacks B1 for cattle theft. In that case, A1 might unite with A2 to feud with B1, who B2 join in to defend. Thus, the feud would
involve everyone in maximal lineage A against everyone in maximal lineage B. Finally, consider an attack by an outside tribe
against A1. In response, both maximal lineages might rise up and defend A1.

The classic examples of segmentary lineages were described by E. E. Evans-Pritchard (1940) in his discussion of the Nuer,
pastoralists who lived in southern Sudan.26 Paul Bohannan (1989) also described this system among the Tiv, who were West
African pastoralists, and Robert Murphy and Leonard Kasdan (1959) analyzed the importance of these lineages among the Bedouin
of the Middle East.27 Segmentary lineages often develop in environments in which a tribal society is surrounded by several other
tribal societies. Hostility between the tribes induces their members to retain ties with their kin and to mobilize them when external
conflicts arise. An example of this is ties maintained between the Nuer and the Dinka. Once a conflict is over, segmentary lineages
typically dissolve into their constituent units. Another attribute of segmentary lineages is local genealogical segmentation, meaning
close lineages dwell near each other, providing a physical reminder of their genealogy.28 A Bedouin proverb summarizes the
philosophy behind segmentary lineages:

I against my brother 
I and my brother against my cousin 
I, my brother, and my cousin against the world

https://libretexts.org/
https://creativecommons.org/licenses/by-nc/4.0/
https://socialsci.libretexts.org/@go/page/118269?pdf


14.2.9 https://socialsci.libretexts.org/@go/page/118269

Segmentary lineages regulate both warfare and inheritance and property rights. As noted by Sahlins (1961) in studies of the Nuer,
tribes in which such lineages occur typically have relatively large populations of close to 100,000 persons.29

Law in Tribal Societies

Tribal societies generally lack systems of codified law whereby damages, crimes, remedies, and punishments are specified. Only
state-level political systems can determine, usually by writing formal laws, which behaviors are permissible and which are not
(discussed later in this chapter). In tribes, there are no systems of law enforcement whereby an agency such as the police, the
sheriff, or an army can enforce laws enacted by an appropriate authority. And, as already noted, headman and big men cannot force
their will on others.

In tribal societies, as in all societies, conflicts arise between individuals. Sometimes the issues are equivalent to crimes—taking of
property or commitment of violence—that are not considered legitimate in a given society. Other issues are civil disagreements—
questions of ownership, damage to property, an accidental death. In tribal societies, the aim is not so much to determine guilt or
innocence or to assign criminal or civil responsibility as it is to resolve conflict, which can be accomplished in various ways. The
parties might choose to avoid each other. Bands, tribes, and kin groups often move away from each other geographically, which is
much easier for them to do than for people living in complex societies.

One issue in tribal societies, as in all societies, is guilt or innocence. When no one witnesses an offense or an account is deemed
unreliable, tribal societies sometimes rely on the supernatural. Oaths, for example, involve calling on a deity to bear witness to the
truth of what one says; the oath given in court is a holdover from this practice. An ordeal is used to determine guilt or innocence by
submitting the accused to dangerous, painful, or risky tests believed to be controlled by supernatural forces. The poison oracle used
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by the Azande of the Sudan and the Congo is an ordeal based on their belief that most misfortunes are induced by witchcraft (in
this case, witchcraft refers to ill feeling of one person toward another). A chicken is force fed a strychnine concoction known as
benge just as the name of the suspect is called out. If the chicken dies, the suspect is deemed guilty and is punished or goes through
reconciliation.30

A more commonly exercised option is to find ways to resolve the dispute. In small groups, an unresolved question can quickly
escalate to violence and disrupt the group. The first step is often negotiation; the parties attempt to resolve the conflict by direct
discussion in hope of arriving at an agreement. Offenders sometimes make a ritual apology, particularly if they are sensitive to
community opinion. In Fiji, for example, offenders make ceremonial apologies called i soro, one of the meanings of which is “I
surrender.” An intermediary speaks, offers a token gift to the offended party, and asks for forgiveness, and the request is rarely
rejected.31

When negotiation or a ritual apology fails, often the next step is to recruit a third party to mediate a settlement as there is no official
who has the power to enforce a settlement. A classic example in the anthropological literature is the Leopard Skin Chief among the
Nuer, who is identified by a leopard skin wrap around his shoulders. He is not a chief but is a mediator. The position is hereditary,
has religious overtones, and is responsible for the social well-being of the tribal segment. He typically is called on for serious
matters such as murder. The culprit immediately goes to the residence of the Leopard Skin Chief, who cuts the culprit’s arm until
blood flows. If the culprit fears vengeance by the dead man’s family, he remains at the residence, which is considered a sanctuary,
and the Leopard Skin Chief then acts as a go-between for the families of the perpetrator and the dead man.

The Leopard Skin Chief cannot force the parties to settle and cannot enforce any settlement they reach. The source of his influence
is the desire for the parties to avoid a feud that could escalate into an ever-widening conflict involving kin descended from different
ancestors. He urges the aggrieved family to accept compensation, usually in the form of cattle. When such an agreement is reached,
the chief collects the 40 to 50 head of cattle and takes them to the dead man’s home, where he performs various sacrifices of
cleansing and atonement.32

This discussion demonstrates the preference most tribal societies have for mediation given the potentially serious consequences of
a long-term feud. Even in societies organized as states, mediation is often preferred. In the agrarian town of Talea, Mexico, for
example, even serious crimes are mediated in the interest of preserving a degree of local harmony. The national authorities often
tolerate local settlements if they maintain the peace.33

Warfare in Tribal Societies

What happens if mediation fails and the Leopard Skin Chief cannot convince the aggrieved clan to accept cattle in place of their
loved one? War. In tribal societies, wars vary in cause, intensity, and duration, but they tend to be less deadly than those run by
states because of tribes’ relatively small populations and limited technologies.

Tribes engage in warfare more often than bands, both internally and externally. Among pastoralists, both successful and attempted
thefts of cattle frequently spark conflict. Among pre-state societies, pastoralists have a reputation for being the most prone to
warfare. However, horticulturalists also engage in warfare, as the film Dead Birds, which describes warfare among the highland
Dani of west New Guinea (Irian Jaya), attests. Among anthropologists, there is a “protein debate” regarding causes of warfare.
Marvin Harris in a 1974 study of the Yanomami claimed that warfare arose there because of a protein deficiency associated with a
scarcity of game, and Kenneth Good supported that thesis in finding that the game a Yanomami villager brought in barely
supported the village.34 He could not link this variable to warfare, however. In rebuttal, Napoleon Chagnon linked warfare among
the Yanomami with abduction of women rather than disagreements over hunting territory, and findings from other cultures have
tended to agree with Chagnon’s theory.35

Tribal wars vary in duration. Raids are short-term uses of physical force that are organized and planned to achieve a limited
objective such as acquisition of cattle (pastoralists) or other forms of wealth and, often, abduction of women, usually from
neighboring communities.36 Feuds are longer in duration and represent a state of recurring hostilities between families, lineages, or
other kin groups. In a feud, the responsibility to avenge rests with the entire group, and the murder of any kin member is considered
appropriate because the kin group as a whole is considered responsible for the transgression. Among the Dani, for example,
vengeance is an obligation; spirits are said to dog the victim’s clan until its members murder someone from the perpetrator’s
clan.37
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RANKED SOCIETIES AND CHIEFDOMS
Unlike egalitarian societies, ranked societies (sometimes called “rank societies”) involve greater differentiation between individuals
and the kin groups to which they belong. These differences can be, and often are, inherited, but there are no significant restrictions
in these societies on access to basic resources. All individuals can meet their basic needs. The most important differences between
people of different ranks are based on sumptuary rules—norms that permit persons of higher rank to enjoy greater social status by
wearing distinctive clothing, jewelry, and/or decorations denied those of lower rank. Every family group or lineage in the
community is ranked in a hierarchy of prestige and power. Furthermore, within families, siblings are ranked by birth order and
villages can also be ranked.

The concept of a ranked society leads us directly to the characteristics of chiefdoms. Unlike the position of headman in a band, the
position of chief is an office—a permanent political status that demands a successor when the current chief dies. There are,
therefore, two concepts of chief: the man (women rarely, if ever, occupy these posts) and the office. Thus the expression “The king
is dead, long live the king.” With the New Guinean big man, there is no formal succession. Other big men will be recognized and
eventually take the place of one who dies, but there is no rule stipulating that his eldest son or any son must succeed him. For
chiefs, there must be a successor and there are rules of succession.

Political chiefdoms usually are accompanied by an economic exchange system known as redistribution in which goods and services
flow from the population at large to the central authority represented by the chief. It then becomes the task of the chief to return the
flow of goods in another form. The chapter on economics provides additional information about redistribution economies.

These political and economic principles are exemplified by the potlatch custom of the Kwakwaka’wakw and other indigenous
groups who lived in chiefdom societies along the northwest coast of North America from the extreme northwest tip of California
through the coasts of Oregon, Washington, British Columbia, and southern Alaska. Potlatch ceremonies observed major events
such as births, deaths, marriages of important persons, and installment of a new chief. Families prepared for the event by collecting
food and other valuables such as fish, berries, blankets, animal skins, carved boxes, and copper. At the potlatch, several ceremonies
were held, dances were performed by their “owners,” and speeches delivered. The new chief was watched very carefully. Members
of the society noted the eloquence of his speech, the grace of his presence, and any mistakes he made, however egregious or trivial.
Next came the distribution of gifts, and again the chief was observed. Was he generous with his gifts? Was the value of his gifts
appropriate to the rank of the recipient or did he give valuable presents to individuals of relatively low rank? Did his wealth allow
him to offer valuable objects?

The next phase of the potlatch was critical to the chief’s validation of his position. Visitor after visitor would arise and give long
speeches evaluating the worthiness of this successor to the chieftainship of his father. If his performance had so far met their
expectations, if his gifts were appropriate, the guests’ speeches praised him accordingly. They were less than adulatory if the chief
had not performed to their expectations and they deemed the formal eligibility of the successor insufficient. He had to perform. If
he did, then the guests’ praise not only legitimized the new chief in his role, but also it ensured some measure of peace between
villages. Thus, in addition to being a festive event, the potlatch determined the successor’s legitimacy and served as a form of
diplomacy between groups.38

Much has been made among anthropologists of rivalry potlatches in which competitive gifts were given by rival pretenders to the
chieftainship. Philip Drucker argued that competitive potlatches were a product of sudden demographic changes among the
indigenous groups on the northwest coast.39 When smallpox and other diseases decimated hundreds, many potential successors to
the chieftainship died, leading to situations in which several potential successors might be eligible for the chieftainship. Thus,
competition in potlatch ceremonies became extreme with blankets or copper repaid with ever-larger piles and competitors who
destroyed their own valuables to demonstrate their wealth. The events became so raucous that the Canadian government outlawed
the displays in the early part of the twentieth century.40 Prior to that time, it had been sufficient for a successor who was chosen
beforehand to present appropriate gifts.41

Kin-Based Integrative Mechanisms: Conical Clans

With the centralization of society, kinship is most likely to continue playing a role, albeit a new one. Among Northwest Coast
Indians, for example, the ranking model has every lineage ranked, one above the other, siblings ranked in order of birth, and even
villages in a ranking scale. Drucker points out that the further north one goes, the more rigid the ranking scheme is. The most
northerly of these coastal peoples trace their descent matrilineally; indeed, the Haida consist of four clans. Those further south tend
to be patrilineal, and some show characteristics of an ambilineal descent group. It is still unclear, for example, whether the
Kwakiutl numaym are patrilineal clans or ambilineal descent groups.
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In the accompanying diagram (Figure 4), assuming patrilineal descent, the eldest male within a given lineage becomes the chief of
his district , that is, Chief a in the area of Local Lineage A, which is the older intermediate lineage (Intermediate Lineage I) relative
to the founding clan ancestor. Chief b is the oldest male in Local Lineage B, which, in turn, is the oldest intermediate lineage (again
Intermediate Lineage I) relative to the founding clan ancestor. Chief c is the oldest male of local Lineage C descended from the
second oldest intermediate lineage ( Intermediate Lineage II) relative to the founding clan ancestor, and Chief d is the oldest male
of Local Lineage D, descended from the second oldest intermediate Lineage (Intermediate Lineage II) relative to the founding clan
ancestor.

Nor does this end the process. Chief a, as head of Local Lineage A, also heads the district of Intermediate Lineage I while Chief c
heads Local Lineage C in the district of Intermediate lineage II. Finally, the entire chiefdom is headed by the eldest male (Chief a)
of the entire district governed by the descendants of the clan ancestor.
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Integration through Marriage

Because chiefdoms cannot enforce their power by controlling resources or by having a monopoly on the use of force, they rely on
integrative mechanisms that cut across kinship groups. As with tribal societies, marriage provides chiefdoms with a framework for
encouraging social cohesion. However, since chiefdoms have more-elaborate status hierarchies than tribes, marriages tend to
reinforce ranks.

A particular kind of marriage known as matrilateral cross-cousin demonstrates this effect and is illustrated by the diagram in Figure
4. The figure shows three patrilineages (family lineage groups based on descent from a common male ancestor) that are labeled A,
B, and C. Consider the marriage between man B2 and woman a2. As you can see, they are linked by B1 (ego’s father) and his sister
(a2), who is married to A1 and bears daughter a2. If you look at other partners, you will notice that all of the women move to the
right: a2 and B2’s daughter, b3, will marry C3 and bear a daughter, c4.

Viewed from the top of a flow diagram, the three lineages marry in a circle and at least three lineages are needed for this
arrangement to work. The Purum of India, for example, practiced matrilateral cross-cousin marriage among seven lineages. Notice
that lineage B cannot return the gift of A’s daughter with one of its own. If A2 married b2, he would be marrying his patrilateral
cross-cousin who is linked to him through A1, his sister a1, and her daughter b2. Therefore, b2 must marry C2 and lineage B can
never repay lineage A for the loss of their daughters—trace their links to find out why. Since lineage B cannot meet the third of
Mauss’ obligations. B is a beggar relative to A. And lineage C is a beggar relative to lineage B. Paradoxically, lineage A (which
gives its daughters to B) owes lineage C because it obtains its brides from lineage C. In this system, there appears to be an equality
of inequality.
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The patrilineal cross-cousin marriage system also operates in a complex society in highland Burma known as the Kachin. In that
system, the wife-giving lineage is known as mayu and the wife-receiving lineage as dama to the lineage that gave it a wife. Thus, in
addition to other mechanisms of dominance, higher-ranked lineages maintain their superiority by giving daughters to lower-ranked
lineages and reinforce the relations between social classes through the mayu-dama relationship.42

The Kachin are not alone in using interclass marriage to reinforce dominance. The Natchez peoples, a matrilineal society of the
Mississippi region of North America, were divided into four classes: Great Sun chiefs, noble lineages, honored lineages, and
inferior “stinkards.” Unlike the Kachin, however, their marriage system was a way to upward mobility. The child of a woman who
married a man of lower status assumed his/her mother’s status. Thus, if a Great Sun woman married a stinkard, the child would
become a Great Sun. If a stinkard man were to marry a Great Sun woman, the child would become a stinkard. The same
relationship obtained between women of noble lineage and honored lineage and men of lower status. Only two stinkard partners
would maintain that stratum, which was continuously replenished with people in warfare.43

Other societies maintained status in different ways. Brother-sister marriages, for example, were common in the royal lineages of the
Inca, the Ancient Egyptians, and the Hawaiians, which sought to keep their lineages “pure.” Another, more-common type was
patrilateral parallel-cousin marriage in which men married their fathers’ brothers’ daughters. This marriage system, which operated
among many Middle Eastern nomadic societies, including the Rwala Bedouin chiefdoms, consolidated their herds, an important
consideration for lineages wishing to maintain their wealth.44

Integration through Secret Societies

Poro and sande secret societies for men and women, respectively, are found in the Mande-speaking peoples of West Africa,
particularly in Liberia, Sierra Leone, the Ivory Coast, and Guinea. The societies are illegal under Guinea’s national laws.
Elsewhere, they are legal and membership is universally mandatory under local laws. They function in both political and religious
sectors of society. So how can such societies be secret if all men and women must join? According to Beryl Bellman, who is a
member of a poro association, the standard among the Kpelle of Liberia is an ability to keep secrets. Members of the community
are entrusted with the political and religious responsibilities associated with the society only after they learn to keep secrets.45
There are two political structures in poros and sandes: the “secular” and the “sacred.” The secular structure consists of the town
chief, neighborhood and kin group headmen, and elders. The sacred structure (the zo) is composed of a hierarchy of “priests” of the
poro and the sande in the neighborhood, and among the Kpelle the poro and sande zo take turns dealing with in-town fighting,
rapes, homicides, incest, and land disputes. They, like leopard skin chiefs, play an important role in mediation. The zo of both the
poro and sande are held in great respect and even feared. Some authors have suggested that sacred structure strengthens the secular
political authority because chiefs and landowners occupy the most powerful positions in the zo.46 Consequently, these chiefdoms
seem to have developed formative elements of a stratified society and a state, as we see in the next section.

STRATIFIED SOCIETIES
Opposite from egalitarian societies in the spectrum of social classes is the stratified society, which is defined as one in which elites
who are a numerical minority control the strategic resources that sustain life. Strategic resources include water for states that
depend on irrigation agriculture, land in agricultural societies, and oil in industrial societies. Capital and products and resources
used for further production are modes of production that rely on oil and other fossil fuels such as natural gas in industrial societies.
(Current political movements call for the substitution of solar and wind power for fossil fuels.)

Operationally, stratification is, as the term implies, a social structure that involves two or more largely mutually exclusive
populations. An extreme example is the caste system of traditional Indian society, which draws its legitimacy from Hinduism. In
caste systems, membership is determined by birth and remains fixed for life, and social mobility—moving from one social class to
another—is not an option. Nor can persons of different castes marry; that is, they are endogamous. Although efforts have been
made to abolish castes since India achieved independence in 1947, they still predominate in rural areas.

India’s caste system consists of four varna, pure castes, and one collectively known as Dalit and sometimes as Harijan—in English,
“untouchables,” reflecting the notion that for any varna caste member to touch or even see a Dalit pollutes them. The topmost varna
caste is the Brahmin or priestly caste. It is composed of priests, governmental officials and bureaucrats at all levels, and other
professionals. The next highest is the Kshatriya, the warrior caste, which includes soldiers and other military personnel and the
police and their equivalents. Next are the Vaishyas, who are craftsmen and merchants, followed by the Sudras (pronounced
“shudra”), who are peasants and menial workers. Metaphorically, they represent the parts of Manu, who is said to have given rise to
the human race through dismemberment. The head corresponds to Brahmin, the arms to Kshatriya, the thighs to Vaishya, and the
feet to the Sudra.
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There are also a variety of subcastes in India. The most important are the hundreds, if not thousands, of occupational subcastes
known as jatis. Wheelwrights, ironworkers, landed peasants, landless farmworkers, tailors of various types, and barbers all belong
to different jatis. Like the broader castes, jatis are endogamous and one is born into them. They form the basis of the jajmani
relationship, which involves the provider of a particular service, the jajman, and the recipient of the service, the kamin. Training is
involved in these occupations but one cannot change vocations. Furthermore, the relationship between the jajman and the kamin is
determined by previous generations. If I were to provide you, my kamin, with haircutting services, it would be because my father
cut your father’s hair. In other words, you would be stuck with me regardless of how poor a barber I might be. This system
represents another example of an economy as an instituted process, an economy embedded in society.47

Similar restrictions apply to those excluded from the varna castes, the “untouchables” or Dalit. Under the worst restrictions, Dalits
were thought to pollute other castes. If the shadow of a Dalit fell on a Brahmin, the Brahmin immediately went home to bathe.
Thus, at various times and locations, the untouchables were also unseeable, able to come out only at night.48 Dalits were born into
jobs considered polluting to other castes, particularly work involving dead animals, such as butchering (Hinduism discourages
consumption of meat so the clients were Muslims, Christians, and believers of other religions), skinning, tanning, and shoemaking
with leather. Contact between an upper caste person and a person of any lower caste, even if “pure,” was also considered polluting
and was strictly forbidden.

The theological basis of caste relations is karma—the belief that one’s caste in this life is the cumulative product of one’s acts in
past lives, which extends to all beings, from minerals to animals to gods. Therefore, though soul class mobility is nonexistent
during a lifetime, it is possible between lifetimes. Brahmins justified their station by claiming that they must have done good in
their past lives. However, there are indications that the untouchable Dalits and other lower castes are not convinced of their
legitimation.49

Although India’s system is the most extreme, it not the only caste system. In Japan, a caste known as Burakumin is similar in status
to Dalits. Though they are no different in physical appearance from other Japanese people, the Burakumin people have been forced
to live in ghettos for centuries. They descend from people who worked in the leather tanning industry, a low-status occupation, and
still work in leather industries such as shoemaking. Marriage between Burakumin and other Japanese people is restricted, and their
children are excluded from public schools.50

Some degree of social mobility characterizes all societies, but even so-called open-class societies are not as mobile as one might
think. In the United States, for example, actual movement up the social latter is rare despite Horatio Alger and rags-to-riches myths.
Stories of individuals “making it” through hard work ignore the majority of individuals whose hard work does not pay off or who
actually experience downward mobility. Indeed, the Occupy Movement, which began in 2011, recognizes a dichotomy in American
society of the 1 percent (millionaires and billionaires) versus the 99 percent (everyone else), and self-styled socialist Bernie
Sanders made this the catch phrase of his campaign for the Democratic Party’s presidential nomination. In India (a closed-class
society), on the other hand, there are exceptions to the caste system. In Rajasthan, for example, those who own or control most of
the land are not of the warrior caste as one might expect; they are of the lowest caste and their tenants and laborers are Brahmins.51

STATE LEVEL OF POLITICAL ORGANIZATION
The state is the most formal of the four levels of political organization under study here. In states, political power is centralized in a
government that exercises a monopoly over the legitimate use of force.52 It is important to understand that the exercise of force
constitutes a last resort; one hallmark of a weak state is frequent use of physical force to maintain order. States develop in societies
with large, often ethnically diverse populations—hundreds of thousands or more—and are characterized by complex economies
that can be driven by command or by the market, social stratification, and an intensive agricultural or industrial base.

Several characteristics accompany a monopoly over use of legitimate force in a state. First, like tribes and chiefdoms, states occupy
a more or less clearly defined territory or land defined by boundaries that separate it from other political entities that may or not be
states (exceptions are associated with the Islamic State and are addressed later). Ancient Egypt was a state bounded on the west by
desert and possibly forager or tribal nomadic peoples. Mesopotamia was a series of city-states competing for territory with other
city-states.

Heads of state can be individuals designated as kings, emperors, or monarchs under other names or can be democratically elected,
in fact or in name—military dictators, for example, are often called presidents. Usually, states establish some board or group of
councilors (e.g., the cabinet in the United States and the politburo in the former Soviet Union.) Often, such councils are
supplemented with one or two legislative assemblies. The Roman Empire had a senate (which originated as a body of councilors)
and as many as four assemblies that combined patrician (elite) and plebian (general population) influences. Today, nearly all of the
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world’s countries have some sort of an assembly, but many rubber-stamp the executive’s decisions (or play an obstructionist role, as
in the U.S. Congress during the Obama administration).

States also have an administrative bureaucracy that handles public functions provided for by executive orders and/or legislation.
Formally, the administrative offices are typically arranged in a hierarchy and the top offices delegate specific functions to lower
ones. Similar hierarchies are established for the personnel in a branch. In general, agricultural societies tend to rely on inter-
personal relations in the administrative structure while industrial states rely on rational hierarchical structures.53

An additional state power is taxation—a system of redistribution in which all citizens are required to participate. This power is
exercised in various ways. Examples include the mitá or labor tax of the Inca, the tributary systems of Mesopotamia, and monetary
taxes familiar to us today and to numerous subjects throughout the history of the state. Control over others’ resources is an
influential mechanism undergirding the power of the state.

A less tangible but no less powerful characteristic of states is their ideologies, which are designed to reinforce the right of
powerholders to rule. Ideologies can manifest in philosophical forms, such as the divine right of kings in pre-industrial Europe,
karma and the caste system in India, consent of the governed in the United States, and the metaphorical family in Imperial China.
More often, ideologies are less indirect and less perceptible as propaganda. We might watch the Super Bowl or follow the latest
antics of the Kardashians, oblivious to the notion that both are diversions from the reality of power in this society. Young
Americans, for example, may be drawn to military service to fight in Iraq by patriotic ideologies just as their parents or
grandparents were drawn to service during the Vietnam War. In a multitude of ways across many cultures, Plato’s parable of the
shadows in the cave—that watchers misperceive shadows as reality—has served to reinforce political ideologies.

Finally, there is delegation of the state’s coercive power. The state’s need to use coercive power betrays an important weakness—
subjects and citizens often refuse to recognize the powerholders’ right to rule. Even when the legitimacy of power is not
questioned, the use and/or threat of force serves to maintain the state, and that function is delegated to agencies such as the police
to maintain internal order and to the military to defend the state against real and perceived enemies and, in many cases, to expand
the state’s territory. Current examples include a lack of accountability for the killing of black men and women by police officers;
the killing of Michael Brown by Darren Wilson in Ferguson, Missouri, is a defining example.

State and Nation

Though state and nation are often used interchangeably, they are not the same thing. A state is a coercive political institution; a
nation is an ethnic population. There currently are about 200 states in the world, and many of them did not exist before World War
II. Meanwhile, there are around 5,000 nations identified by their language, territorial base, history, and political organization.54
Few states are conterminous with a nation (a nation that wholly comprises the state). Even in Japan, where millions of the country’s
people are of a single ethnicity, there is a significant indigenous minority known as the Ainu who at one time were a distinct
biological population as well as an ethnic group. Only recently has Japanese society opened its doors to immigrants, mostly from
Korea and Taiwan. The vast majority of states in the world, including the United States, are multi-national.

Some ethnicities/nations have no state of their own. The Kurds, who reside in adjacent areas of Turkey, Syria, Iraq, and Iran, are
one such nation. In the colonial era, the Mande-speaking peoples ranged across at least four West African countries, and borders
between the countries were drawn without respect to the tribal identities of the people living there. Diasporas, the scattering of a
people of one ethnicity across the globe, are another classic example. The diaspora of Ashkenazi and Sephardic Jews is well-
known. Many others, such as the Chinese, have more recently been forced to flee their homelands. The current ongoing mass
migration of Syrians induced by formation of the Islamic State and the war in Syria is but the most recent example.

Formation of States

How do states form? One precondition is the presence of a stratified society in which an elite minority controls life-sustaining
strategic resources. Another is increased agricultural productivity that provides support for a larger population. Neither, however, is
a sufficient cause for development of a state. A group of people who are dissatisfied with conditions in their home region has a
motive to move elsewhere—unless there is nowhere else to go and they are circumscribed. Circumscription can arise when a region
is hemmed in by a geographic feature such as mountain ranges or desert and when migrants would have to change their subsistence
strategies, perhaps having to move from agriculture back to foraging, herding, or horticulture or to adapt to an urban industrialized
environment. The Inca Empire did not colonize on a massive scale beyond northern Chile to the south or into the Amazon because
indigenous people there could simply pick up and move elsewhere. Still, the majority of the Inca population did not have that
option. Circumscription also results when a desirable adjacent region is taken by other states or chiefdoms.55
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Who, then, were the original subjects of these states? One short answer is peasants, a term derived from the French paysan, which
means “countryman.” Peasantry entered the anthropological literature relatively late. In his 800-page tome Anthropology published
in 1948, Alfred L. Kroeber defined peasantry in less than a sentence: “part societies with part cultures.”56 Robert Redfield defined
peasantry as a “little tradition” set against a “great tradition” of national state society.57 Louis Fallers argued in 1961 against
calling African cultivators “peasants” because they had not lived in the context of a state-based civilization long enough.58

Thus, peasants had been defined in reference to some larger society, usually an empire, a state, or a civilization. In light of this,
Wolf sought to place the definition of peasant on a structural footing.59 Using a funding metaphor, he compared peasants with what
he called “primitive cultivators.” Both primitive cultivators and peasants have to provide for a “caloric fund” by growing food and,
by extension, provide for clothing, shelter, and all other necessities of life. Second, both must provide for a “replacement fund”—
not only reserving seeds for next year’s crop but also repairing their houses, replacing broken pots, and rebuilding fences. And both
primitive cultivators and peasants must provide a “ceremonial fund” for rites of passage and fiestas. They differ in that peasants
live in states and primitive cultivators do not. The state exercises domain over peasants’ resources, requiring peasants to provide a
“fund of rent.” That fund appears in many guises, including tribute in kind, monetary taxes, and forced labor to an empire or lord.
In Wolf’s conception, primitive cultivators are free of these obligations to the state.60

Subjects of states are not necessarily landed; there is a long history of landless populations. Slavery has long coexisted with the
state, and forced labor without compensation goes back to chiefdoms such as Kwakwaka’wakw. Long before Portuguese, Spanish,
and English seafarers began trading slaves from the west coast of Africa, Arab groups enslaved people from Africa and Europe.61

For peasants, proletarianization— loss of land—has been a continuous process. One example is landed gentry in eighteenth century
England who found that sheepherding was more profitable than tribute from peasants and removed the peasants from the land.62 A
similar process occurred when Guatemala’s liberal president privatized the land of Mayan peasants that, until 1877, had been held
communally.63

Law and Order in States

At the level of the state, the law becomes an increasingly formal process. Procedures are more and more regularly defined, and
categories of breaches in civil and criminal law emerge, together with remedies for those breaches. Early agricultural states
formalized legal rules and punishments through codes, formal courts, police forces, and legal specialists such as lawyers and
judges. Mediation could still be practiced, but it often was supplanted by adjudication in which a judge’s decision was binding on
all parties. Decisions could be appealed to a higher authority, but any final decision must be accepted by all concerned.

The first known system of codified law was enacted under the warrior king Hammurabi in Babylon (present day Iraq). This law
was based on standardized procedures for dealing with civil and criminal offenses, and subsequent decisions were based on
precedents (previous decisions). Crimes became offenses not only against other parties but also against the state. Other states
developed similar codes of law, including China, Southeast Asia, and state-level Aztec and Inca societies. Two interpretations,
which are not necessarily mutually exclusive, have arisen about the political function of codified systems of law. Fried (1978)
argued, based on his analysis of the Hammurabi codes, that such laws reinforced a system of inequality by protecting the rights of
an elite class and keeping peasants subordinates.64 This is consistent with the theory of a stratified society as already defined.
Another interpretation is that maintenance of social and political order is crucial for agricultural states since any disruption in the
state would lead to neglect of agricultural production that would be deleterious to all members of the state regardless of their social
status. Civil laws ensure, at least in theory, that all disputing parties receive a hearing—so long as high legal expenses and
bureaucratic logjams do not cancel out the process. Criminal laws, again in theory, ensure the protection of all citizens from
offenses ranging from theft to homicide.

Inevitably, laws fail to achieve their aims. The United States, for example, has one of the highest crime rates in the industrial world
despite having an extensive criminal legal system. The number of homicides in New York City in 1990 exceeded the number of
deaths from colon and breast cancer and all accidents combined.65 Although the rate of violent crime in the United States declined
during the mid-1990s, it occurred thanks more to the construction of more prisons per capita (in California) than of schools.
Nationwide, there currently are more than one million prisoners in state and federal correctional institutions, one of the highest
national rates in the industrial world.66 Since the 1990s, little has changed in terms of imprisonment in the United States. Funds
continue to go to prisons rather than schools, affecting the education of minority communities and expanding “slave labor” in
prisons, according to Michelle Alexander who, in 2012, called the current system the school-to-prison pipeline.67
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Warfare in States

Warfare occurs in all human societies but at no other level of political organization is it as widespread as in states. Indeed, warfare
was integral to the formation of the agricultural state. As governing elites accumulated more resources, warfare became a major
means of increasing their surpluses.68 And as the wealth of states became a target of nomadic pastoralists, the primary motivation
for warfare shifted from control of resources to control of neighboring populations.69

A further shift came with the advent of industrial society when industrial technologies driven by fossil fuels allowed states to
invade distant countries. A primary motivation for these wars was to establish economic and political hegemony over foreign
populations. World War I, World War II, and lesser wars of the past century have driven various countries to develop ever more
sophisticated and deadly technologies, including wireless communication devices for remote warfare, tanks, stealth aircraft, nuclear
weapons, and unmanned aircraft called drones, which have been used in conflicts in the Middle East and Afghanistan. Competition
among nations has led to the emergence of the United States as the most militarily powerful nation in the world.

The expansion of warfare by societies organized as states has not come without cost. Every nation-state has involved civilians in its
military adventures, and almost everyone has been involved in those wars in some way—if not as militarily, then as member of the
civilian workforce in military industries. World War II created an unprecedented armament industry in the United States, Britain,
Germany, and Japan, among others, and the aerospace industry underwent expansion in the so-called Cold War that followed.
Today, one can scarcely overlook the role of the process of globalization to explain how the United States, for now an empire, has
influenced the peoples of other countries in the world.

Stability and Duration of States

It should be noted that states have a clear tendency toward instability despite trappings designed to induce awe in the wider
population. Few states have lasted a thousand years. The American state is more than 240 years old but increases in extreme wealth
and poverty, escalating budget and trade deficits, a war initiated under false pretenses, escalating social problems, and a highly
controversial presidential election suggest growing instability. Jared Diamond’s book Collapse (2004) compared the decline and
fall of Easter Island, Chaco Canyon, and the Maya with contemporary societies such as the United States, and he found that
overtaxing the environment caused the collapse of those three societies.70 Chalmers Johnson (2004) similarly argued that a state of
perpetual war, loss of democratic institutions, systematic deception by the state, and financial overextension contributed to the
decline of the Roman Empire and will likely contribute to the demise of the United States “with the speed of FedEx.”71

Why states decline is not difficult to fathom. Extreme disparities in wealth, use of force to keep populations in line, the stripping of
people’s resources (such as the enclosures in England that removed peasants from their land), and the harshness of many laws all
should create a general animosity toward the elite in a state.

Yet, until recently (following the election of Donald Trump), no one in the United States was taking to the streets calling for the
president to resign or decrying the government as illegitimate. In something of a paradox, widespread animosity does not
necessarily lead to dissolution of a state or to an overthrow of the elite. Thomas Frank addressed this issue in What’s the Matter
with Kansas? (2004). Despite the fact that jobs have been shipped abroad, that once-vibrant cities like Wichita are virtual ghost
towns, and that both congress and the state legislature have voted against social programs time and again, Kansans continue to vote
the Republicans whose policies are responsible for these conditions into office.

Nor is this confined to Kansas or the United States. That slaves tolerated slavery for hundreds of years (despite periodic revolts
such as the one under Nat Turner in 1831), that workers tolerated extreme conditions in factories and mines long before
unionization, that there was no peasant revolt strong enough to reverse the enclosures in England—all demand an explanation.
Frank discusses reinforcing variables, such as propaganda by televangelists and Rush Limbaugh but offers little explanation beside
them.72 However, recent works have provided new explanations. Days before Donald Trump won the presidential election on
November 8, 2016, sociologist Arlie Russell Hochschild released a book that partially explains how Trump appealed to the most
marginalized populations of the United States, residents around Lake Charles in southwestern Louisiana. In the book, Strangers in
Their Own Land (2016), Hochschild contends that the predominantly white residents there saw the federal government providing
preferential treatment for blacks, women, and other marginalized populations under affirmative action programs while putting
white working-class individuals further back in line for governmental assistance. The people Hochschild interviewed were fully
aware that a corporate petroleum company had polluted Lake Charles and hired nonlocal technicians and Filipino workers to staff
local positions, but they nonetheless expressed their intent to vote for a billionaire for president based on his promise to bring
outsourced jobs back to “America” and to make the country “great again.” Other books, including Thomas Frank’s Listen Liberal
(2016), Nancy Isenberg’s White Trash (2016), and Matt Wray’s Not Quite White: White Trash and the Boundaries of Whiteness
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(2006), address the decline of the United States’ political power domestically and worldwide. These books all link Trump’s
successful election to marginalization of lower-class whites and raise questions about how dissatisfaction with the state finds
expression in political processes.

Stratification and the State: Recent Developments

States elsewhere and the stratified societies that sustain them have undergone significant changes and, in some instances, dramatic
transformations in recent years. Consider ISIS, formed in reaction to the ill-advised U.S. intervention in Iraq in 2003, which will be
discussed in greater detail below. Other states have failed; Somalia has all but dissolved and is beset by piracy, Yemen is highly
unstable due in part to the Saudi invasion, and Syria is being decimated by conflict between the Bashar Assad government and a
variety of rebel groups from moderate reform movements to extremist jihadi groups, al-Nusra and ISIS. Despite Myanmar’s
(formerly Burma) partial transition from a militarized government to an elective one, the Muslim minority there, known as
Rohingya, has been subjected to discrimination and many have been forced to flee to neighboring Bangladesh. Meanwhile,
Bangladesh has been unable to enforce safety regulations to foreign investors as witnessed by the collapse of a clothing factory in
2013 that took the lives of more than 1,100 workers.

ISIS OR THE ISLAMIC STATE: A STATE IN FORMATION?
Around the beginning of 2014, a new state arguably began to form as the Islamic State of Iraq (ISI) metamorphosed into the
Islamic State of Iraq and Syria (ISIS) and then to simply the Islamic State (IS) (In the following discussion, I use the terms ISIS
and Islamic State interchangeably.). Though it may be controversial to claim that ISIS has achieved formal political organization as
a state, many of the elements that characterize a state-level organization apply. ISIS has an armed force that has initially proven
successful in one battle after another, resources and revenue (however ill-gotten its money and assets such as oil may be), an
administrative structure, a body of law, and its own banking system and currency. Despite recent losses of territory, its operations
have been extended well beyond the boundaries of Iraq and Syria, and territorial control is not the only measure of its influence.
From this perspective, the Islamic State is of value for testing our definitions of a state and assessing the extent to which the
characteristics of a state described here apply to this new political formation.

Though few people worldwide approve ISIS’s activities or ideology, the damage the group has unleashed is not necessarily
inconsistent with a new state in formation. Few, if any, states were conceived without violence in one form or another. The United
States was formed by theft of land from indigenous people, a revolutionary war, and the kidnapping and sale of entire populations
from the region we now know as West Africa into slavery. Most of the founders were slave owners and many, such as George
Washington, obtained their wealth from speculating on stolen land. This history was replicated in Canada and Australia and, earlier,
in the Near East and China. All states, at some point, have perpetrated what today are defined as crimes. We should think carefully
when considering the Islamic State as an exception to the historical pattern.

The Islamic State, if it is indeed a state, came into being following the American invasion of Iraq. The process began with the Gulf
War in 1991 in which Iraq invaded Kuwait and was expelled by an alliance led by the United States. Then, in March 2003, the
George W. Bush administration chose to invade Iraq, deposing the regime of Saddam Hussein the following month and occupying
the country; U.S. troops finally withdrew in 2011. Some consider the outcome of the decision to invade and occupy Iraq a worst-
case blowback to a military action—the unintended negative consequence of waging war against a Third World country creating a
Frankenstein’s monster known as ISIS, the Islamic State, the Islamic Caliphate, and a host of other names.

ISIS is a theocracy organized as a self-styled caliphate that formally came into being on June 29, 2014, the first day of the holy
month of Ramadan. Kidnapped journalists were beheaded, the so-called apostates were crucified, and the second city of Iraq,
Mosul, fell to a rag-tag group of fighters numbering fewer than 1,500. The Caliphate of Ibrahim in the person of Abu Bakr al-
Baghdadi came to be known around the world.73

What is the Islamic State? Loretta Napoleoni (2014) offers a concise definition differentiating it from other terrorist and Al Qaeda
inspired movements:

Where IS [the Islamic State] does outmatch past armed organizations is in military prowess, media manipulation, social programs,
and, above all, nation building . . . These enhancements spring from the ability of the Islamic State to adapt to a fast-changing,
post-Cold-War environment.74

In short, the Islamic State began not with advanced weaponry—it has no navy, no air force, no nuclear missiles—but with the latest
communication technology along with the techniques of persuasion via the internet it attempts to create a nation-state based on the
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Salafist model of the four caliphs who succeeded the prophet Muhammad in the late seventh century, which is based on strict
interpretation of the Qu’ran.75

So, is ISIS a state in formation?76 First of all, as Abdel Bari Atwan and Malcolm Nance both point out, ISIS is well organized and
staffed by numerous experienced military officials. Many, if not most, are former Iraqi Ba’athist administrators who were fired
after Saddam Hussein was toppled in late April 2003.77 Second, ISIS has established a banking system based in Mosul with its
own currency of gold, silver, and copper coins. Third, it is well-financed; its assets range from oil to purloined currency, though it
has been strapped for cash recently. Fourth, it has a long-term strategy of ethnic cleansing in the hope of creating a unitary
population of Sunni believers steeped in the Salafist ideological tradition akin to the Saudis’ Wahabi tradition. Fifth, it has a solid
strategy for expanding its forces by recruiting foreign fighters from around the world and educating its young people in the ways of
Salafist Islam. Based on those facts, I argue that the Islamic State is a state in formation.78

Citing the Montevideo Convention of Rights and Duties of States held in 1933, Atwan contends that there are two types of states:
declaratory and constitutive. A declaratory entity has a clearly defined territory, a permanent population, and a government capable
of controlling the population, its territory, and its resources, and it is recognized by other states. A constitutive state has the same
attributes but is not necessarily recognized by other states. ISIS is more like a constitutive state since it is not recognized by any
other states.79 Napoleoni added the concept of a shell state, which she defined as an “armed organization [that] assembles the
socio-economic infrastructure” such as taxation and employment services among others of a state “without the political one. i.e., no
territory, no self-determination.”80

Administrative Apparatus and Functions

The best way to understand ISIS as a formative state is to analyze its administrative apparatus and the functions of its subdivisions.
As Atwan and Nance point out, ISIS is highly centralized with the caliph—Abu Bakr al-Baghdadi, also known as Ibrahim—as
representative and, arguably, a descendant of the prophet Muhammad and so constitutes the ultimate authority of the state.81
However, ISIS’s organization is such that if he or any other authority is killed in war, other trained individuals can readily take his
place. There are two deputies in each of two senior positions, and they make the final decisions concerning the affairs of ISIS.
Reports of the killing of ISIS senior staff members have tended to overlook this arrangement.82 Decisions are carried out by lower-
level deputies in the administration who are allowed discretion in how those orders are implemented, allowing officials to use local
knowledge to best execute the directives. These attributes—ready replacement of staff and local decision-making power—provide
flexibility to the centralized administrative structure associated with ISIS.83

Baghdadi and his deputies rely on various councils and department committees that form their “cabinet.” The top level of
administration also has a powerful Shura (consultative) council that endorses the Sharia (religious legal) council’s choice of caliph
and then provides advice to him. The Shura council oversees the affairs of state, manages communication, and issues orders to the
chain of command and ensures that they are implemented. The twelve-member Shura council is made up members selected by
Baghdadi and is headed by one of the senior deputies.84

The Sharia council is charged with formulating regulations and administrative routines consistent with law as spelled out in the
Qu’ran and with selecting the caliphs, who are endorsed by the Shura council. It also oversees all matters related to the
administration as a whole and manages the judicial affairs of the body politic. Although the Western press has emphasized the more
draconian penalties categorized as hudd such as amputations for theft and capital punishment by beheadings and crucifixion, ISIS’s
legal system also allows judges to impose less-severe tazeer punishments designed to publicly shame a miscreant with the aim of
reform and rehabilitation. How frequently these two types of enforcement are used is a statistical question that would require a
survey that simply cannot be conducted at this time.85

What is the relationship of the top administrators and their councils to the regional and local administrative bodies? The story
begins with incorporation of those bodies into the state. When a city, town, or administrative unit is first occupied by ISIS forces,
the first order of business in addition to maintaining the existing police force is to establish a Sharia police force that aims to work
toward the “purity” of the Islamic State. Thus, women are enjoined to wear black robes and to veil and men are likewise ordered to
wear modest clothing. The “moral police” are dispatched to ensure acceptable behavior and dress, and both the regular and the
moral police (the hisbah) are outfitted with black uniforms bearing a white Islamic State insignia.86

Several councils handle the main issues of Islamic State polity and society. The innumerable challenges to the Islamic State’s
authority are dealt with by the security and intelligence council. Its functions include growing networks throughout the Islamic
State and beyond, maintaining border controls, imposing punishments on dissidents, and eliminating borders set by treaties such as
the Sykes-Picot agreement of 1916. The military council is charged with defending ISIS’s existing borders, expanding into new
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areas, and incorporating foreign fighters into the ranks.87 It is also charged with ethnic cleansing of non-Sunni Muslims, Yazidis,
Jews, and Christians to ensure a single ethnic group to facilitate effective control even though the Qu’ran explicitly accommodates
all “people of the book,” which includes all Christians, Jews, and Muslims.88 Writes Napoleoni:

In particular, cleansing its territory of Shia from its territory offers many advantages for nation-building, gaining support of local
Sunni populations, producing a more homogeneous population with fewer opportunities for sectarianism, and freeing up resources
to offer fighters the spoils of war.89

Coordinating with the military council is the Islamic State Institution for Public Information, which is the main source of ISIS
information, covering everything from current events to announcements of ISIS polities. Detractors have dubbed it the ministry of
propaganda. The public information institute conducts outreach via the media and internet to contact potential recruits from abroad
as foreign fighters and women as wives of fighters.

ISIS also has an economic council that oversees the wealth it has obtained by taking over oil fields in the region, assimilating local
governments and nongovernment banks in regions it has overrun, demanding ransom for captured foreign supporters from allies
such as Saudi Arabia (its formal connection has been questioned), and collecting Islamic taxes: jieya from non-Muslim residents
and zakat, taxes that are part of obligatory alms provided for in the Qu’ran, from Muslims who can afford it. The economic
council’s accounting system consists of an annual budget and monthly reports. Analysts concur that, in Atwan’s words, “this level
of bureaucratic process and accountability is indicative of a large, well-organized, state-like entity.”90

Finally, to sustain ISIS, the Education Council oversees the provision of education and the curriculum, which promote strict
Salafist interpretation of the Qu’ran. Several topics are banned from the curriculum, including the evolutionary model of biology
and philosophy. The curriculum includes training in warfare for boys at sixteen years of age and training in domestic skills for
girls.91

The final significant institution under ISIS, the Islamic Service Council, oversees public services such as maintenance of
infrastructures—roads, bridges, electricity lines. In towns and cities under its control, the council operates a rationing system for
consumer goods and discourages traders from selling to people who do not carry the card with the group’s logo on it. Napoleoni
argues that filling potholes, restoring electricity and phone lines, and providing other public services are important components in
securing the loyalty of residents of territories overrun by ISIS.

Decline or a Change in Strategy?

Over the past two years, there has been a massive emigration of Syrians and Iraqis out of the region. Why is this occurring? Is the
Islamic State in a period of decline or is it adapting its guerilla strategy and tactics. During this period, ISIS lost territory in Iraq and
Syria. The city of Sinjar, Syria, fell to the Kurdish Peshmerga army in late 2015, followed by the fall of Tikrit, Anbar, and Fallujah
to the Iraqi army early in 2016. The battle for Mosul in Iraq started October 17, 2016, and ISIS has been pursuing a scorched-earth
defense, including using residents as human shields. As this chapter was being written, ISIS had been ejected from East Mosul but
only after massive property destruction and massacres of its residents by ISIS. Reports from Syria noted that the de facto capital of
ISIS, Raqqa in Syria has been subjected to attacks; one of ISIS’s supply routes passed through Sinjar. In addition, Aleppo in Syria
was destroyed as ISIS competed with other rebel groups and with the Syrian army under Bashar Assad. Aleppo was eventually
reclaimed by the Syrian government, but tens of thousands of the city’s residents were killed or displaced.

Despite recent setbacks, ISIS has so far retained significant territories in Syria and Iraq and gained control of areas in northern
Libya (which it later lost), the Sinai region in Egypt, Afghanistan, Chechnya, Indonesia, and the Philippines. It has established
alliances with Boko Haram in West Africa and with other groups in Gaza, Lebanon, and Algeria, and ISIS units have been
identified in places as far away as Brazil and Norway. ISIS attacks have occurred in France—twice in Paris and once in Nice—and
in Brussels, Belgium, and future attacks against the United Kingdom, Germany, and Italy have been threatened. ISIS also claimed
responsibility for attacks in the United States on a nightclub in Orlando, Florida, a staff party in San Bernardino, California, on
students and staff at Ohio State University, and threatened to attack the Macy’s Thanksgiving parade, leading to exceptionally tight
security there. What ISIS lacks in territory, it makes up for with alliances and operations abroad.

Atwan has noted that ISIS strategists took these potential defeats into account long before they occurred. The military council has
generally avoided defending sites ISIS could not hold and concentrated on theatres they could win or defend. These incidents and
countless others appear to be part of the so-called Snake in the Rocks strategy cited by Napoleoni, which is similar to the strategy
used by China’s Mao Zedong, who concentrated his Communist forces in the countryside rather than in cities. Ho Chi Minh used a
similar strategy in the Vietnam War against France and the United States.
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A cardinal rule of the guerrilla strategy, painfully established by drawn-out conflicts in China, Vietnam, and Cuba, is that one must
elicit the support of the people. In this regard, ISIS’s imposition of the Salafist/Wahabi model of Islam is proving problematic.
Cockburn provides a laundry list of constraints associated with strict Salafist Islam, including prohibitions against wearing jeans
and makeup, smoking cigarettes or hubble-bubbles (hookahs), and keeping stores open during times of prayer. Women are required
to wear the abaya (black robe) and veil and are not permitted to gather in public places, including stores. Men must wear beards,
and barbers who agree to shave their beards off are punished. The punishments for violating these rules are whipping, amputation
of limbs, and beheading.92

Life under ISIS

A cardinal rule of the guerrilla strategy, painfully established by drawn-out conflicts in China, Vietnam, and Cuba, is that one must
elicit the support of the people. In this regard, ISIS’s imposition of the Salafist/Wahabi model of Islam is proving problematic.
Cockburn provides a laundry list of constraints associated with strict Salafist Islam, including prohibitions against wearing jeans
and makeup, smoking cigarettes or hubble-bubbles (hookahs), and keeping stores open during times of prayer. Women are required
to wear the abaya (black robe) and veil and are not permitted, unless accompanied by a man, to gather in public places, including
stores. Men must wear beards, and barbers who agree to shave their beards off are punished. The punishments for violating these
rules are whipping, amputation of limbs, and beheading.93

Recent accounts on the retaking of Mosul, first in the eastern district and (as of this writing), parts of the western district, report
both on the fleeing of hundreds of residents from the city and the discovery of mass graves in and around Mosul. Two recent case
studies are provided here.

According to Patrick Cockburn, author of Chaos and Caliphate, Hamza is a 33-year-old man from Fallujah, Iraq, who joined ISIS
fighters when they took over the city. He was initially attracted to ISIS because of his religious beliefs. Two months before he was
interviewed by Cockburn, however, he defected because he was repulsed by initiation rites in which ISIS fighters killed prisoners,
some of whom were people he knew, and the raping of Yazidi women who were forced into sex slavery as what ISIS called
“pagans.” When he balked at executing a Sunni prisoner who had worked with the Shia Iraqi government (also called “pagans”), he
was not punished; instead, he was also offered sexual services by a Yazidi woman who, as a pagan, was a suitable target for ISIS
fighters. The rapes and executions finally compelled him to leave, and after five days (with help from reliable friends), he arrived
safely to his destination outside ISIS-controlled territory. Hamza recalled that “At the beginning, I thought they were fighting for
Allah, but later I discovered they were far from the principles of Islam…The justice they were calling for when they first arrived in
Fallujah turned out to be only words.”94

New literature has also surfaced that contradicts in part the claims by Napoleoni and Atwan about life in the ISIS-controlled areas
of Iraq and Raqqa. The Raqqa Diaries, authored by “Samer” and edited by the BBC’s Mike Thomson, shows how daily life is
closely monitored in a running diary. Samer himself was sentenced to forty lashes for speaking out against the beheadings, his
father was killed in an airstrike of a house next door, and his mother, wounded in the same air raid, was hospitalized. He notes the
spiraling high costs of food, the restrictions on purchasing a television set, lest the viewer sees what is going on in the West, and the
frequent executions for minor offenses. He reports the stoning to death of a woman. Even the length of a man’s pants is monitored.
In the end, Samer escaped to northern Syria and contacted the BBC to provide his account.95

Recent Updates

As of late March 2017, the Iraqi invasion of Mosul has resulted in its control of the eastern district and an attack on western parts of
the city. Mass graves have been discovered in and near Mosul, and there is a massive emigration of its residents. Indeed, this
emigration of Syrians and Iraqis that has occupied the headlines for the past year is in part the product of the ISIS conflict. Raqqa is
under siege and has been bombed for several months, according to recent reports, but remains under ISIS control. In the meantime,
In addition to battles in Syria and Iraq, in which ISIS has lost substantial ground—Fallujah, Anbar province, Tikrit—ISIS has
resorted to terror attacks, not only in Paris, Nice, Brussels, Orlando, and San Bernardino, but also in other parts of the globe, from
Brazil and Norway to Chechnya in Russia, Mindanao in the Philippines, and even in China. In the past two days of this writing,
ISIS attacks have elicited Afghanistan’s request for U.S. military intervention against not only the Taliban but also the Islamic
State. Finally, a stolen minivan driven by Khalid Masood ran over a group of pedestrians in front of the British Parliament on
March 22, 2017, the day this text was edited. The ISIS press agency Aamaq claimed the Islamic State’s responsibility for the attack
on March 23; its claim is yet to be verified.

Based on all of this evidence, it is reasonable to conclude that ISIS is well-organized and has at least some of the attributes of a
state. Though there have been setbacks, some quite extensive, the organization has extended its operations and alliances in
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territories well outside Syria and Iraq. However, it is also evident that the attempt to impose strict Islamic order is alienating many
people despite various incentives for loyalty in ISIS-captured territory. The desire to impose a strict Wahabi-Salafist model of Islam
on the populations it conquers could thwart its efforts as those societies are not accustomed to living according to such rules.

CONCLUSION

Citing both state and stateless societies, this chapter has examined levels of socio-cultural integration, types of social class (from
none to stratified), and mechanisms of social control exercised in various forms of political organization from foragers to large,
fully developed states. The chapter offers explanations for these patterns, and additional theories are provided by the works in the
bibliography. Still, there are many more questions than answers. Why does socio-economic inequality arise in the first place? How
do states reinforce (or generate) inequality? Societies that have not developed a state have lasted far longer—about 100,000 to
150,000 years longer—than societies that became states. Will states persist despite the demonstrable disadvantages they present for
the majority of their citizens?

A Chinese curse wishes that you may “live in interesting times.”  
These are interesting times indeed.

Discussion Questions
1. In large communities, it can be difficult for people to feel a sense of connection or loyalty to people outside their immediate

families. Choose one of the social-integration techniques used in tribes and chiefdoms and explain why it can successfully
encourage solidarity between people. Can you identify similar systems for encouraging social integration in your own
community?

2. Although state societies are efficient in organizing people and resources, they also are associated with many disadvantages, such
as extreme disparities in wealth, use of force to keep people in line, and harsh laws. Given these difficulties, why do you think
the state has survived? Do you think human populations can develop alternative political organizations in the future?

3. McDowell presents detailed information about the organization of the Islamic State. Does the Islamic State meet the seven
criteria for a state-level society? Why is it important to understand whether ISIS is or is not likely to become a state?

GLOSSARY
Affinal: family relationships created through marriage.

Age grades: groups of men who are close to one another in age and share similar duties or responsibilities.

Age sets: named categories to which men of a certain age are assigned at birth.

Band: the smallest unit of political organization, consisting of only a few families and no formal leadership positions.

Big man: a form of temporary or situational leadership; influence results from acquiring followers.

Bilateral cross-cousin marriage: a man marries a woman who is both his mother’s brother’s daughter and his father’s sister’s
daughter.

Bilateral descent: kinship (family) systems that recognize both the mother’s and the father’s “sides” of the family.

Caste system: the division of society into hierarchical levels; one’s position is determined by birth and remains fixed for life.

Chiefdom: large political units in which the chief, who usually is determined by heredity, holds a formal position of power.

Circumscription: the enclosure of an area by a geographic feature such as mountain ranges or desert or by the boundaries of a state.

Codified law: formal legal systems in which damages, crimes, remedies, and punishments are specified.

Egalitarian: societies in which there is no great difference in status or power between individuals and there are as many valued
status positions in the societies as there are persons able to fill them.

Feuds: disputes of long duration characterized by a state of recurring hostilities between families, lineages, or other kin groups.

Ideologies: ideas designed to reinforce the right of powerholders to rule.

Legitimacy: the perception that an individual has a valid right to leadership.

Lineage: individuals who can trace or demonstrate their descent through a line of males or females back to a founding ancestor.

Matrilateral cross-cousin marriage: a man marries a woman who is his mother’s brother’s daughter.
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Matrilineal: kinship (family) systems that recognize only relatives through a line of female ancestors.

Nation: an ethnic population.

Negative reinforcements: punishments for noncompliance through fines, imprisonment, and death sentences.

Oaths: the practice of calling on a deity to bear witness to the truth of what one says.

Ordeal: a test used to determine guilt or innocence by submitting the accused to dangerous, painful, or risky tests believed to be
controlled by supernatural forces.

Patrilineal: kinship (family) systems that recognize only relatives through a line of male ancestors.

Peasants: residents of a state who earn a living through farming.

Poro and sande: secret societies for men and women, respectively, found in the Mande-speaking peoples of West Africa,
particularly in Liberia, Sierra Leone, the Ivory Coast, and Guinea.

Positive reinforcements: rewards for compliance; examples include medals, financial incentives, and other forms of public
recognition.

Proletarianization: a process through which farmers are removed from the land and forced to take wage labor employment.

Raids: short-term uses of physical force organized and planned to achieve a limited objective.

Ranked: societies in which there are substantial differences in the wealth and social status of individuals; there are a limited number
of positions of power or status, and only a few can occupy them.

Restricted exchange: a marriage system in which only two extended families can engage in this exchange.

Reverse dominance: societies in which people reject attempts by any individual to exercise power.

Segmentary lineage: a hierarchy of lineages that contains both close and relatively distant family members.

Social classes: the division of society into groups based on wealth and status.

Sodality: a system used to encourage solidarity or feelings of connectedness between people who are not related by family ties.

State: the most complex form of political organization characterized by a central government that has a monopoly over legitimate
uses of physical force, a sizeable bureaucracy, a system of formal laws, and a standing military force.

Stratified: societies in which there are large differences in the wealth, status, and power of individuals based on unequal access to
resources and positions of power.

Sumptuary rules: norms that permit persons of higher rank to enjoy greater social status by wearing distinctive clothing, jewelry,
and/or decorations denied those of lower rank.

Tribe: political units organized around family ties that have fluid or shifting systems of temporary leadership.

Unilineal descent: kinship (family) systems that recognize only one sex-based “side” of the family.
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15.1: Religion (Henninger-Rener)
Religion

Sashur Henninger-Rener, University of LaVerne and the Los Angeles Community College District

sashur.henninger@gmail.com

Learning Objectives

Define religion and explain its significance in human cultures.
Summarize theories developed by anthropologists to explain the importance of supernatural beliefs in human communities.
Identify the four elements of religion (cosmology, belief in the supernatural, rules of behavior, and rituals) and explain how
each element contributes to religious practices.
Define rites of passage, rites of intensification, and rites of revitalization and explain the purpose of each type of ritual.

Humans have always wondered about the meaning of the life, the nature of the universe, and the forces that shape our lives. While
it is impossible to know for sure how the people who lived thousands of years ago answered these kinds of questions, there are
some clues. Fifty thousand years ago, human communities buried the dead with stone tools, shells, animal bones, and other objects,
a practice that suggests they were preparing the deceased for an afterlife, or a world beyond this one. Thirty thousand years ago,
artists entered the Chauvet cave in France and painted dramatic scenes of animals on the cave walls along with abstract symbols
that suggest the images were part of a supernatural belief system, possibly one focused on ensuring safety or success in hunting
(Figure 1).1 A few thousand years later, collections of small clay sculptures, known as Venus figurines, began appearing across
Eurasia. They seem to express ideas about fertility or motherhood and may have been viewed as magical (Figure 2).2

Figure 1: An image from the Chauvet cave painted about 32,000 years ago. The paintings may have been part of religious
ceremonies intended to ensure success in hunting. 

Because ideas about the supernatural are part of every human culture, understanding these beliefs is important to anthropologists.
However, studying supernatural beliefs is challenging for several reasons. The first difficulty arises

https://libretexts.org/
https://creativecommons.org/licenses/by-nc/4.0/
https://socialsci.libretexts.org/@go/page/118271?pdf
https://socialsci.libretexts.org/Courses/Diablo_Valley_College/ANTHRO_130%3A_Intro_to_Cultural_Anthropology_(Bazua)/15%3A_Religion/15.01%3A_Religion_(Henninger-Rener)
mailto:sashur.henninger@gmail.com


15.1.2 https://socialsci.libretexts.org/@go/page/118271

Figure 2: The Venus of Willendorf ?gurine was made between 28,000 and 25,000 BC and may have been associated with spiritual
beliefs about motherhood or fertility.

from the challenge of defining the topic itself. The word “religion,” which is commonly used in the United States to refer to
participation in a distinct form of faith such as Christianity, Islam, or Judaism, is not a universally recognized idea. Many cultures
have no word for “religion” at all and many societies do not make a clear distinction between beliefs or practices that are
“religious,” or “spiritual” and other habits that are an ordinary part of daily life. For instance, leaving an incense offering in a
household shrine dedicated to the spirits of the ancestors may be viewed as a simple part of the daily routine rather than a
“religious” practice. There are societies that believe in supernatural beings, but do not call them “gods.” Some societies do not see a
distinction between the natural and the supernatural observing, instead, that the spirits share the same physical world as humans.
Concepts like “heaven,” “hell,” or even “prayer” do not exist in many societies. The divide between “religion” and related ideas
like “spirituality” or even “magic” is also murky in some cultural contexts.

To study supernatural beliefs, anthropologists must cultivate a perspective of cultural relativism and strive to understand beliefs
from an emic or insider’s perspective. Imposing the definitions or assumptions from one culture on another is likely to lead to
misunderstandings. One example of this problem can be found in the early anthropological research of Sir James Frazer who
attempted to compose the first comprehensive study of the world’s major magical and religious belief systems. Frazer was part of
early generation of anthropologists whose work was based on reading and questionnaires mailed to missionaries and colonial
officials rather than travel and participant-observation. As a result, he had only minimal information about the beliefs he wrote
about and he was quick to apply his own opinions. In The Golden Bough (1890) he dismissed many of the spiritual beliefs he
documented: “I look upon [them] not merely as false but as preposterous and absurd.”3 His contemporary, Sir E.B. Tylor, was less
dismissive of unfamiliar belief systems, but he defined religion minimally and, for some, in overly narrow terms as “the belief in
supernatural beings.” This definition excludes much of what people around the world actually believe.4 As researchers gained
more information about other cultures, their ideas about religion became more complex. The sociologist Emile Durkheim
recognized that religion was not simply a belief in “supernatural beings,” but a set of practices and social institutions that brought
members of a community together. Religion, he said, was “a unified system of beliefs and practices relative to sacred things, that is
to say, things set aside and forbidden—beliefs and practices which unite into one single moral community called a Church, all those
who adhere to them.”5

Durkheim’s analysis of religion emphasized the significance of spiritual beliefs for relationships between people. Subsequent
anthropological research in communities around the world has confirmed that rituals associated with beliefs in the supernatural
play a significant role in structuring community life, providing rules or guidelines for behavior, and bonding members of a
community to one another. Interestingly, religious “beings,” such as gods or spirits, also demonstrate social qualities. Most of the
time, these beings are imagined in familiar terms as entities with personalities, desires, and “agency,” an ability to make decisions
and take action. Supernatural beings, in other words, are not so different from people.6 In keeping with this idea, religion can be
defined as “the means by which human society and culture is extended to include the nonhuman.”7 This definition is deliberately
broad and can be used to encompass many different kinds of belief systems.
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Many religions involve ideas or rituals that could be described as “magical” and the relationship between religion and magic is
complex. In his book A General Theory of Magic (1902), Marcel Mauss suggested that religion and magic were two opposite poles
on a spectrum of spiritual beliefs. Magic was at one end of the spectrum; it was private, secret, and individual. Religion was at the
opposite end of the spectrum; it was public and oriented toward bringing the community together.8 Although Mauss’ formulation
presented religion and magic as part of the same general way of thinking, many contemporary anthropologists are convinced that
making a distinction between religion and magic is artificial and usually not particularly useful. With this caution in mind, magic
can be defined as practices intended to bring supernatural forces under one’s personal control. Sorcerers are individuals who seek to
use magic for their own purposes. It is important to remember that both magic and sorcery are labels that have historically been
used by outsiders, including anthropologists, to describe spiritual beliefs with which they are unfamiliar. Words from the local
language are almost always preferable for representing how people think about themselves.

THEORIES OF RELIGION
Sir James Frazer’s effort to interpret religious mythology was the first of many attempts to understand the reasons why cultures
develop various kinds of spiritual beliefs. In the early twentieth century, many anthropologists applied a functional approach to this
problem by focusing on the ways religion addressed human needs. Bronislaw Malinowski (1931), who conducted research in the
Trobriand Islands located near Papua New Guinea, believed that religious beliefs met psychological needs. He observed that
religion “is not born out of speculation or reflection, still less out of illusion or apprehension, but rather, out of the real tragedies of
human life, out of the conflict between human plans and realities.”9

At the time of Malinowski’s research, the Trobriand Islanders participated in an event called the kula ring, a tradition that required
men to build canoes and sail on long and dangerous journeys between neighboring islands to exchange ritual items. Malinowski
noticed that before these dangerous trips several complex rituals had to be performed, but ordinary sailing for fishing trips required
no special preparations. What was the difference? Malinowski concluded that the longer trips were not only more dangerous, but
also provoked more anxiety because the men felt they had less control over what might happen. On long voyages, there were many
things that could go wrong, few of which could be planned for or avoided. He argued that religious rituals provided a way to reduce
or control anxiety when anticipating these conditions.10 The use of rituals to reduce anxiety has been documented in many other
settings. George Gmelch (1971) documented forms of “baseball magic” among professional athletes. Baseball players, for instance,
have rituals related to how they eat, dress, and even drive to the ballpark, rituals they believe contribute to good luck.11

As a functionalist, Malinowski believed that religion provided shared values and behavioral norms that created solidarity between
people. The sociologist Emile Durkheim also believed that religion played an important role in building connections between
people by creating shared definitions of the sacred and profane. Sacred objects or ideas are set apart from the ordinary and treated
with great respect or care while profane objects or ideas are ordinary and can be treated with disregard or contempt. Sacred things
could include a God or gods, a natural phenomenon, an animal or many other things. Religion, Durkheim concluded, was “a
unified system of beliefs and practices relative to sacred things, that is to say, things set apart and forbidden—beliefs and practices
that unite, into one single moral community called a Church, all those who adhere to them.”12 Once a person or a thing was
designated as sacred, Durkheim believed that celebrating it through ritual was a powerful way to unite communities around shared
values.13 In addition, celebrating the sacred can create an intense emotional experience Durkheim referred to as collective
effervescence, a passion or energy that arises when groups of people share the same thoughts and emotions. The experience of
collective effervescence magnifies the emotional impact of an event and can create a sense of awe or wonder.14

Following Durkheim, many anthropologists, including Dame Mary Douglas, have found it useful to explore the ways in which
definitions of sacred and profane structure religious beliefs. In her book Purity and Danger (1966), Douglas analyzed the way in
which cultural ideas about things that were “dirty” or “impure” influenced religious beliefs. The kosher dietary rules observed by
Jews were one prominent example of the application of this kind of thinking.15

The philosopher and historian Karl Marx famously called religion “the opium of the people.”16 He viewed religion as an ideology,
a way of thinking that attempts to justify inequalities in power and status. In his view, religion created an illusion of happiness that
helped people cope with the economic difficulties of life under capitalism. As an institution, Marx believed that the Christian
church helped to legitimize and support the political and economic inequality of the working class by encouraging ordinary people
to orient themselves toward the afterlife, where they could expect to receive comfort and happiness. He argued that the obedience
and conformity advocated by religious leaders as a means of reaching heaven also persuaded people not to fight for better
economic or social conditions in their current lives. Numerous examples of the use of religion to legitimize or justify power
differences have been documented cross-culturally including the existence of divine rulers, who were believed to be empowered by
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the Gods themselves, in ancient Egyptian and Incan societies. A glimpse of the legitimizing role of religion is also seen in the U.S.
practice of having elected officials take an oath of office using the Bible or another holy book.

The psychologist Sigmund Freud believed that religion is the institution that prevents us from acting upon our deepest and most
awful desires. One of his most famous examples is the Oedipal complex, the story of Oedipus who (unknowingly) had a sexual
relationship with his mother and, once he discovered this, ripped out his own eyes in a violent and gory death. One possible
interpretation of this story is that there is an unconscious sexual desire among males for their mothers and among females their
fathers. These desires can never be acknowledged, let alone acted on, because of the damage they would cause to society.17 In one
of his most well-known works, Totem and Taboo, Freud proposes that religious beliefs provide rules or restrictions that keep the
worst anti-social instincts, like the Oedipal complex, suppressed. He developed the idea of “totemic religions,” belief systems
based on the worship of a particular animal or object, and suggested that the purpose of these religions was to regulate interactions
with socially significant and potentially disruptive objects and relationships.18

One interesting interpretation of religious beliefs that builds on the work of Durkheim, Marx, and Freud is Marvin Harris’ analysis
of the Hindu prohibition against killing cows. In Hinduism, the cow is honored and treated with respect because of its fertility,
gentle nature, and association with some Hindu deities. In his book Cow, Pigs, Wars, and Witches (1974), Harris suggested that
these religious ideas about the cow were actually based in an economic reality. In India, cows are more valuable alive as a source of
milk or for doing work in the fields than they are dead as meat. For this reason, he argued, cows were defined as sacred and set
apart from other kinds of animals that could be killed and eaten. The subsequent development of religious explanations for cows’
specialness reinforced and legitimated the special treatment.19

A symbolic approach to the study of religion developed in the mid-twentieth century and presented new ways of analyzing
supernatural beliefs. Clifford Geertz, one of the anthropologists responsible for creating the symbolic approach, defined religion as
“a system of symbols which acts to establish powerful, persuasive, and long-lasting moods and motivations.... by formulating
conceptions of a general order of existence and clothing these conceptions with such an aura of factuality that the moods and
motivations seem uniquely realistic.”20 Geertz suggested that religious practices were a way to enact or make visible important
cultural ideas. The symbols used in any religion, such as a cross or even a cow, can be interpreted or “read” by anthropologists to
discern important cultural values. At the same time, religious symbols reinforce values or aspirations in members of the religious
community. The Christian cross, which is associated with both death and resurrection, demonstrates ideas about sacrifice and
putting the needs of others in the community first. The cross also symbolizes deeper ideas about the nature of life itself: that
suffering can have positive outcomes and that there is something beyond the current reality.

A symbolic approach to religion treats religious beliefs as a kind of “text” or “performance” that can be interpreted by outsiders.
Like the other theories described in this section, symbolic approaches present some risk of misinterpretation. Religious beliefs
involve complex combinations of personal and social values as well as embodied or visceral feelings that cannot always be
appreciated or even recognized by outsiders. The persistently large gap between emic (insider) and etic (outsider) explanations for
religious beliefs and practices makes the study of religion one of the most challenging topics in cultural anthropology.

ELEMENTS OF RELIGION
Despite the wide variety of supernatural beliefs found in cultures around the world, most belief systems do share some common
elements. The first of these characteristic is cosmology, an explanation for the origin or history of the world. Religious cosmologies
provide “big picture” explanations for how human life was created and provide a perspective on the forces or powers at work in the
world. A second characteristic of religion is a belief in the supernatural, a realm beyond direct human experience. This belief could
include a God or gods, but this is not a requirement. Quite a few religious beliefs, as discussed below, involve more abstract ideas
about supernatural forces. Most religions also share a third characteristic: rules governing behavior. These rules define proper
conduct for individuals and for society as a whole and are oriented toward bringing individual actions into harmony with spiritual
beliefs. A fourth element is ritual, practices or ceremonies that serve a religious purpose and are usually supervised by religious
specialists. Rituals may be oriented toward the supernatural, such as rituals designed to please the gods, but at the same time they
address the needs of individuals or the community as a whole. Funeral rituals, for instance, may be designed to ensure the passage
of a deceased person to the afterlife, but also simultaneously provide emotional comfort to those who are grieving and provide an
outlet for the community to express care and support.

Religious Cosmologies

Religious cosmologies are ways of explaining the origin of the universe and the principles or “order” that governs reality. In its
simplest form, a cosmology can be an origin story, an explanation for the history, present state, and possible futures of the world
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and the origins of the people, spirits, divinities, and forces that populate it. The ancient Greeks had an origin story that began with
an act of creation from Chaos, the first thing to exist. The deities Erebus, representing darkness, and Nyx, representing night, were
born from Chaos. Nyx gave birth to Aether (light) and Hemera (day). Hemera and Nyx took turns exiting the underworld, creating
the phenomenon of day and night. Aether and Hemera next created Gaia (Earth), the mother of all life, who gave birth to the sky,
the mountains, the sea, and eventually to a pantheon of gods. One of these gods, Prometheus, shaped humans out of mud and gave
them the gift of fire. This origin story reflects many significant cultural ideas. One of these is the depiction of a world organized
into a hierarchy with gods at the top and humans obligated to honor them.

Traditional Navajo origin stories provide a different view of the organization of the universe. These stories suggested that the world
is a set of fourteen stacked “plates” or “platters.” Creation began at the lowest levels and gradually spread to the top. The lower
levels contained animals like insects as well as animal-people and bird-people who lived in their own fully-formed worlds with
distinct cultures and societies. At the top level, First Man and First Woman eventually emerged and began making preparations for
other humans, creating a sweat lodge, hoghan (traditional house), and preparing sacred medicine bundles. During a special
ceremony, the first human men and women were formed and they created those who followed.21 Like the Greek origin story, the
Navajo cosmology explains human identity and emphasizes the debt humans owe to their supernatural ancestors.

The first two chapters of the Biblical Book of Genesis, which is the foundation for both Judaism and Christianity, describe the
creation of the world and all living creatures. The exact words vary in different translations, but describe a God responsible for
creating the world and everything in it: “In the beginning God created the heavens and the earth.” The six-day process began with
the division of light from darkness, land from water, and heaven from earth. On the fifth day, “God created the great sea monsters
and every living creature that moves, with which the waters swarmed after their kind, and every winged bird after its kind; and God
saw that it was good.”22 On the sixth day, “God created man in His own image, in the image of God He created him; male and
female He created them.”23 This cosmology differs from the others in describing an act of creation by a single deity, God, but
shares with the Greek and Navajo versions a description of creation that emphasizes the relationship between people and their
creator.

Reading these cosmologies also raises the question of how they should be interpreted. Are these origin stories regarded as literal
truth in the cultures in which they originated? Or, are the stories metaphorical and symbolic? There is no simple answer to this
question. Within any culture, individuals may disagree about the nature of their own religious traditions. Christians, for instance,
differ in the extent to which they view the contents of the Bible as fact. Cultural relativism requires that anthropologists avoid
making judgments about whether any cultural idea, including religious beliefs, is “correct” or “true.” Instead, a more useful
approach is to try to understand the multiple ways people interpret or make sense of their religious beliefs. In addition it is
important to consider the function a religious cosmology has in the wider society. As Bronislaw Malinowski observed, a myth or
origin story is not an “idle tale, but a hard-worked active force.”24

Belief in the Supernatural

Another characteristic shared by most religions is a concept of the supernatural, spirits, divinities, or forces not governed by natural
laws. The supernatural can take many forms. Some supernatural entities are anthropomorphic, having human characteristics. Other
supernatural forces are more generalized, seen in phenomena like the power of the wind. The amount of involvement that
supernatural forces or entities have in the lives of humans varies cross-culturally.

Abstract Forces

Many cultures are organized around belief in an impersonal supernatural force, a type of religion known as animatism. The idea of
mana is one example. The word itself comes from Oceania and may originally have meant “powerful wind,” “lightning” or
“storm.” Today, it still refers to power, but in a more general sense. Aram Oroi, a pastor from the Solomon Islands, has compared
mana to turning on a flashlight: “You sense something powerful but unseen, and then—click—its power is made manifest in the
world.”25 Traditionally, the ability to accumulate mana in certain locations, or in one’s own body, was to become potent or
successful.26 Certain locations such as mountains or ancient sites (marae) have particularly strong mana. Likewise, individual
behaviors, including sexual or violent acts, were traditionally viewed as ways to accumulate mana for oneself.

Interestingly, the idea of mana has spread far beyond its original cultural context. In 1993, Richard Garfield incorporated the idea in
the card game Magic: The Gathering. Players of the game, which has sold millions of copies since its introduction, use mana as a
source of power to battle wizards and magical creatures. Mana is also a source of power in the immensely popular computer game
World of Warcraft.27 These examples do show cultural appropriation, the act of copying an idea from another culture and in the
process distorting its meaning. However, they also demonstrate how compelling animist ideas about abstract supernatural power
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are across cultures. Another well-known example of animism in popular culture is “the Force” depicted in the George Lucas Star
Wars films. The Force is depicted as flowing through everything and is used by Luke Skywalker as a source of potency and insight
when he destroys the Death Star.

Spirits

The line between the natural and the supernatural can be blurry. Many people believe that humans have a supernatural or spiritual
element that coexists within their natural bodies. In Christianity, this element is called the soul. In Hinduism, it is the atman.28 The
Tausūg, a group who live in the Philippines, believe that the soul has four parts: a transcendent soul that stays in the spiritual realm
even when a person is alive; a life-soul that is attached to the body, but can move through dreams; the breath, which is always
attached to the body, and the spirit-soul, which is like a person’s shadow.29

Many people believe that the spirit survives after an individual dies, sometimes remaining on Earth and sometimes departing for a
supernatural realm. Spirits, or “ghosts,” who remain on Earth may continue to play an active role in the lives of their families and
communities. Some will be well-intentioned and others will be malevolent. Almost universally, spirits of the deceased are assumed
to be needy and to make demands on the living. For this reason, many cultures have traditions for the veneration of the dead, rituals
intended to honor the deceased, or to win their favor or cooperation. When treated properly, ancestor spirits can be messengers to
gods, and can act on behalf of the living

Figure 3: A spirit house in Thailand. The houses provide shelter for local spirits that could trouble humans if they become
displeased.

after receiving prayers or requests. If they are displeased, ancestor spirits can become aggravated and wreak havoc on the living
through illness and suffering. To avoid these problems, offerings in the form of favorite foods, drinks, and gifts are made to appease
the spirits. In China, as well as in many other countries, filial piety requires that the living continue to care for the ancestors. 30 In
Madagascar, where bad luck and misfortune can be attributed to spirits of the dead who believe they have been neglected, a body
may be repeatedly exhumed and shown respect by cleaning the bones.31

If humans contain a supernatural spirit, essence, or soul, it is logical to think that non-human entities may have their own sparks of
the divine. Religions based on the idea that plants, animals, inanimate objects, and even natural phenomena like weather have a
spiritual or supernatural element are called animism. The first anthropological description of animism came from Sir Edward
Burnett Tylor, who believed it was the earliest type of religious practice to develop in human societies. 32 Tylor suggested that
ordinary parts of the human experience, such as dreaming, formed the basis for spiritual beliefs. When people dream, they may
perceive that they have traveled to another place, or may be able to communicate with deceased members of their families. This
sense of altered consciousness gives rise to ideas that the world is more than it seems. Tylor suggested that these experiences,
combined with a pressing need to answer questions about the meaning of life, were the basis for all religious systems.33 He also
assumed that animist religions evolved into what he viewed as more sophisticated religious systems involving a God or gods.
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Today, Tylor’s views about the evolution of religion are considered misguided. No belief system is inherently more sophisticated
than another. Several animist religions exist today and have millions of adherents. One of the most well-known is Shintoism, the
traditional religion of Japan. Shintoism recognizes spirits known as kami that exist in plants, animals, rocks, places and sometimes
people. Certain locations have particularly strong connections to the kami, including mountains, forests, waterfalls, and shrines.
Shinto shrines in Japan are marked by torii gates that mark the separation between ordinary reality and sacred space (Figure 4).

Gods

The most powerful non-human spirits are gods, though in practice there is no universal definition of a “god” that would be
recognized by all people. In general, gods are extremely powerful and not part of nature—not human, or animal. Despite their
unnaturalness, many gods have personalities or qualities that are recognizable and relatable to humans. They are often
anthropomorphic, imagined in human form, or zoomorphic, imagined in animal form. In some religions, gods interact directly with
humans while in others they are more remote.

Anthropologists categorize belief systems organized around a God or gods using the terms monotheism and polytheism.
Monotheistic religions recognize a single supreme God. The largest monotheistic religions in the world today are Christianity,
Islam, and Judaism. Together these religions have more than 3.8 billion adherents worldwide.34 Polytheistic religions include
several gods. Hinduism, one of the world’s largest polytheistic religions with more than 1 billion practitioners, has a pantheon of
deities each with different capabilities and concerns.35

Rules of Behavior

Religious beliefs are an important element of social control because these beliefs help to define acceptable behaviors as well as
punishments, including supernatural consequences, for misbehavior. One well-known example are the ideas expressed in the Ten
Commandments, which are incorporated in the teachings of Christianity, Islam, and Judaism and prohibit behaviors such as theft,
murder, adultery, dishonesty, and jealousy while also emphasizing the need for honor and respect between people. Behavior that
violates the commandments brings both social disapproval from other members of the religious community and potential
punishment from God.

Buddhism, the world’s fourth largest religion, demonstrates the strong connection between spiritual beliefs and rules for everyday
behavior. Buddhists follow the teachings of Buddha, who was an ordinary human who achieved wisdom through study and
discipline. There is no God or gods in Buddhism. Instead, individuals who practice Buddhism use techniques like meditation to
achieve the insight necessary to lead a meaningful life and ultimately, after many lifetimes, to achieve the goal of nirvana, release
from suffering.

Although Buddhism defies easy categorization into any anthropological category, there is an element of animatism represented by
karma, a moral force in the universe. Individual actions have effects on one’s karma. Kindness toward others, for instance, yields
positive karma while acts that are disapproved in Buddhist teachings, such as killing an animal, create negative karma. The amount
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of positive karma a person builds-up in a lifetime is important because it will determine how the individual will be reborn.
Reincarnation, the idea that a living being can begin another life in a new body after death, is a feature of several religions. In
Buddhism, the form of a human’s reincarnation depends on the quality of the karma developed during life. Rebirth in a human form
is considered good fortune because humans have the ability to control their own thoughts and behaviors. They can follow the Noble
Eightfold Path, rules based on the teachings of Buddha that emphasize the need for discipline, restraint, humility, and kindness in
every aspect of life. 36

Rituals and Religious Practitioners

The most easily observed elements of any religious belief system are rituals. Victor Turner (1972) defined ritual as “a stereotyped
sequence of activities ... performed in a sequestered place, and designed to influence preternatural entities or forces on behalf of the
actors’ goals and interests.”37 Rituals have a concrete purpose or goal, such as a wedding ritual that results in a religiously
sanctioned union between people, but rituals are also symbolic. The objects and activities involved in rituals “stand in for” or mean
more than what they actually are. In a wedding ceremony in the United States, the white color of the wedding dress is a traditional
symbol of purity.

A large amount of anthropological research has focused on identifying and interpreting religious rituals in a wide variety of
communities. Although the details of these practices differ in various cultural settings, it is possible to categorize them into types
based on their goals. One type of ritual is a rite of passage, a ceremony designed to transition individuals between life stages.38 A
second type of ritual is a rite of intensification, actions designed to bring a community together, often following a period of
crisis.39 Revitalization rituals, which also often follow periods of crisis in a community, are ambitious attempts to resolve serious
problems, such as war, famine, or poverty through a spiritual or supernatural intervention.40

Rites of Passage

In his original description of rites of passage, Arnold Van Gennep (1909) noted that these rituals were carried out in three distinct
stages: separation, liminality, and incorporation. During the first stage, individuals are removed from their current social identity
and begin preparations to enter the next stage of life. The liminal period that follows is a time in which individuals often undergo
tests, trials, or activities designed to prepare them for their new social roles. In the final stage of incorporation, individuals return to
the community with a new socially recognized status. 41

Rites of passage that transition children into a new status as adults are common around the world. In Xhosa communities in South
Africa, teenage boys were traditionally transitioned to manhood using a series of acts that moved them through each of the three
ritual stages. In the separation stage, the boys leave their homes and are circumcised; they cannot express distress or signs of pain
during the procedure. Following the circumcision, they live in isolation while their wounds heal, a liminal phase during which they
do not talk to anyone other than boys who are also undergoing the rite of passage. This stressful time helps to build bonds between
the boys that will follow them through their lives as adult men. Before their journey home, the isolated living quarters are burned to
the ground, symbolizing the loss of childhood. When the participants return to their community, the incorporation phase, they are
recognized as men and allowed to learn the secret stories of the community.42

Rites of Intensification

Rites of intensification are also extremely common in communities worldwide. These rituals are used to bind members of the
community together, to create a sense of communitas or unity that encourages people to see themselves as members of community.
One particularly dramatic example of this ritual is the Nagol land diving ceremony held each spring on the island of Pentecost in
Vanuatu in the South Pacific. Like many rituals, land diving has several goals. One of these is to help ensure a good harvest by
impressing the spirits with a dramatic display of bravery. To accomplish this, men
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Figure 5: Land Diving on Pentecost Island, Vanuatu. 

from the community construct wooden towers sixty to eighty feet high, tie ropes made from tree vines around their ankles, and
jump head-first toward the ground (Figure 5). Preparations for the land diving involve almost every member of the community.
Men spend a month or more working together to build the tower and collect the vines. The women of the community prepare
special costumes and dances for the occasion and everyone takes care of land divers who may be injured during the dive. Both the
preparations for the land diving and the festivities that follow are a powerful rite of intensification. Interestingly, the ritual is
simultaneously a rite of passage; boys can be recognized as men by jumping from high portions of the tower witnessed by elders of
the community.43

Rites of Revitalization

All rites of revitalization originate in difficult or even catastrophic circumstances. One notable example is a ritual that developed on
the island of Tanna in the South Pacific. During World War II, many islands in the South Pacific were used by the U.S. military as
temporary bases. Tanna was one of these locations and this formerly isolated community experienced an extremely rapid
transformation as the U.S. military introduced modern conveniences such as electricity and automobiles. In an attempt to make
sense of these developments, the island’s residents developed a variety of theories about the reason for these changes. One possible
explanation was that the foreign materials had been given to the islanders by a powerful deity or ancestral spirit, an entity who
eventually acquired the name John Frum. The name may be based on a common name the islanders would have encountered while
the military base was in operation: “John from America.”

When the war ended and the U.S. military departed, the residents of Tanna experienced a kind of trauma as the material goods they
had enjoyed disappeared and the John Frum ritual began. Each year on February fifteenth, many of the island’s residents construct
copies of U.S. airplanes, runways, or towers and march in military formation with replicas of military rifles and American blue
jeans. The ritual is intended to attract John Frum, and the material wealth he controls, back to the island. Although the ritual has not
yet had its intended transformative effect, the participants continue the ritual. When asked to explain his continued faith, one
village elder explained: “You Christians have been waiting 2,000 years for Jesus to return to Earth, and you haven’t given up
hope.”44 This John Frum custom is sometimes called a cargo cult, a term used to describe rituals that seek to attract material
prosperity. Although the John Frum ritual is focused on commodities, or “cargo,” the term cargo cult is generally not preferred by
anthropologists because it oversimplifies the complex motivations involved in the ritual. The word “cult” also has connotations
with fringe or dangerous beliefs and this association also distorts understanding of the practice.

Religious Practitioners

Since rituals can be extremely complicated and the outcome is of vital importance to the community, specialist practitioners are
often charged with responsibility for supervising the details. In many settings, religious specialists have a high social status and are
treated with great respect. Some may become relatively wealthy by charging for their services while others may be impoverished,
sometimes deliberately as a rejection of the material world. There is no universal terminology for religious practitioners, but there
are three important categories: priests, prophets, and shamans.

Priests, who may be of any gender, are full-time religious practitioners. The position of priest emerges only in societies with
substantial occupational specialization. Priests are the intermediaries between God (or the gods) and humans. Religious traditions
vary in terms of the qualifications required for individuals entering the priesthood. In Christian traditions, it is common for priests
to complete a program of formal higher education. Hindu priests, known as pujari, must learn the sacred language Sanskrit and
spend many years becoming proficient in Hindu ceremonies. They must also follow strict lifestyle restrictions such as a vegetarian
diet. Traditionally, only men from the Brahmin caste were eligible to become pujari, but this is changing. Today, people from other
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castes, as well as women, are joining the priesthood. One notable feature of societies that utilize full-time spiritual practitioners is a
separation between ordinary believers and the God or gods. As intermediaries, priests have substantial authority to set the rules
associated with worship practice and to control access to religious rites.45

The term shaman has been used for hundreds of years to refer to a part time religious practitioner. Shamans carry out religious
rituals when needed, but also participate in the normal work of the community. A shaman’s religious practice depends on an ability
to engage in direct communication with the spirits, gods, or supernatural realm. An important quality of a shaman is the ability to
transcend normal reality in order to communicate with and perhaps even manipulate supernatural forces in an alternate world. This
ability can be inherited or learned.46 Transcending from the ordinary to the spiritual realm gives shamans the ability to do many
things such as locate lost people or animals or heal the sick by identifying the spiritual cause of illness.

Among the Chukchi, who live in northern Russia, the role of the shaman is thought to be a special calling, one that may be
especially appropriate for people whose personality traits seem abnormal in the context of the community. Young people who
suffer from nervousness, anxiety, or moodiness, for example may feel a call to take up shamanistic practice.47 There has been
some research suggesting that shamanism may be a culturally accepted way to deal with conditions like schizophrenia.48 If true,
this might be because achieving an altered state of consciousness is essential for shamanic work. Entering an altered state, which
can be achieved through dreams, hallucinogenic drugs, rhythmic music, exhaustion through dance, or other means, makes it
possible for shamans to directly engage with the supernatural realm.

Shamans of the upper Amazon in South America have been using ayahuasca, a drink made from plants that have hallucinogenic
effects, for centuries. The effects of ayahuasca start with the nervous system:

One under the control of the narcotic sees unroll before him quite a spectacle: most lovely landscapes, monstrous animals, vipers
which approach and wind down his body or are entwined like rolls of thick cable, at a few centimeters distance; as well, one sees
who are true friends and those who betray him or who have done him ill; he observes the cause of the illness which he sustains, at
the same time being presented with the most advantageous remedy; he takes part in fantastic hunts; the things which he most dearly
loves or abhors acquire in these moments extraordinary vividness and color, and the scenes in which his life normally develop
adopt the most beautiful and emotional expression.49

Among the Shipibo people of Peru, ayahuasca is thought to be the substance that allows the soul of a shaman to leave his body in
order to retrieve a soul that has been lost or stolen. In many cultures, soul loss is the predominant explanation for illness. The
Shipibo believe that the soul is a separate entity from the body, one that is capable of leaving and returning at will. Shamans can
also steal souls. The community shaman, under the influence of ayahuasca, is able to find and retrieve a soul, perhaps even killing
the enemy as revenge.50

Anthropologist Scott Hutson (2000) has described similarities between the altered state of consciousness achieved by shamans and
the mental states induced during a rave, a large dance party characterized by loud music with repetitive patterns. In a rave, bright
lights, exhausting dance, and sometimes the use of hallucinogenic drugs, induce similar psychological effects to shamanic trancing.
Hutson argues that through the rave individuals are able to enter altered states of consciousness characterized by a “self-
forgetfulness” and an ability to transcend the ordinary self. The DJ at these events is often called a “techno-shaman,” an interesting
allusion to the guiding role traditional shamans play in their cultures.51

A prophet is a person who claims to have direct communication with the supernatural realm and who can communicate divine
messages to others. Many religious communities originated with prophecies, including Islam which is based on teachings revealed
to the prophet Muhammad by God. In Christianity and Judaism, Moses is an example of a prophet who received direct revelations
from God. Another example of a historically significant prophet is Joseph Smith who founded the Church of Latter Day Saints,
after receiving a prophecy from an angel named Moroni who guided him to the location of a buried set of golden plates. The
information from the golden plates became the basis for the Book of Mormon.

The major distinction between a priest and the prophet is the source of their authority. A priest gets his or her authority from the
scripture and occupational position in a formally organized religious institution. A prophet derives authority from his or her direct
connection to the divine and ability to convince others of his or her legitimacy through charisma. The kind of insight and guidance
prophets offer can be extremely compelling, particularly in times of social upheaval or suffering.

One prophet who had enormous influence was David Koresh, the leader of the Branch Davidians, a schism of the Seventh Day
Adventist Church. The Branch Davidians were millenarians, people who believe that major transformations of the world are
imminent. David Koresh was extremely charismatic; he was handsome and an eloquent speaker. He offered refuge and solace to
people in need and in the process he preached about the coming of an apocalypse, which he believed would be caused by the
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intrusion of the United States government on the Branch Davidian’s lifestyle. Koresh was so influential that when the United States
government did eventually try to enter the Branch Davidian compound in Waco, Texas in 1993 to search for illegal weapons,
members of the group resisted and exchanged gunfire with federal agents. Eventually, under circumstances that are still disputed, a
fire erupted in the compound and eighty-six people, including Koresh, were killed.52 Ultimately, the U.S. government helped to
fulfill the apocalyptic vision of the group and David Koresh became a martyr. The Branch Davidians evolved into a new group,
“Branch, Lord our Righteousness,” and today many await Koresh’s return.53

CONCLUSION
Religion is of central importance to the lives of people in the majority of the world’s cultures; more than eight-in-ten people
worldwide identify with a religious group.54 However, it is also true that the number of people who say that they have no religious
affiliation is growing. There are now about as many people in the world who consider themselves religiously “unaffiliated” as there
are Roman Catholics.55 This is an important reminder that religions, like culture itself, are highly dynamic and subject to constant
changes in interpretation and allegiance. Anthropology offers a unique perspective for the study of religious beliefs, the way people
think about the supernatural, and how the values and behaviors these beliefs inspire contribute to the lives of individuals and
communities. No single set of theories or vocabulary can completely capture the richness of the religious diversity that exists in the
world today, but cultural anthropology provides a toolkit for understanding the emotional, social, and spiritual contributions that
religion makes to the human experience.

Discussion Questions
1. This chapter describes theories about religion developed by Durkheim, Marx, and Freud. What are the strengths and

weaknesses of each theory? Which theory would be the most useful if you were attempting to learn about the religious beliefs
of another culture?

2. Rites of passage and rites of intensification are an important part of many religious traditions, but these same rituals also exist in
secular (non-religious) contexts. What are some examples of these rituals in your own community? What role do these rituals
play in bringing people together?

3. Durkheim argued that a distinction between the sacred and the profane was a key characteristic of religion. Thinking about your
own culture, what are some examples of ideas or objects that are considered “sacred”? What are the rules concerning how these
objects or ideas should be treated? What are the penalties for people who do not follow these rules?

GLOSSARY

Animatism: a religious system organized around a belief in an impersonal supernatural force.

Animism: a religious system organized around a belief that plants, animals, inanimate objects, or natural phenomena have a
spiritual or supernatural element.

Anthropomorphic: an object or being that has human characteristics.

Cargo cult: a term sometimes used to describe rituals that seek to attract material prosperity. The term is generally not preferred by
anthropologists.

Collective effervescence: the passion or energy that arises when groups of people share the same thoughts and emotions.

Cosmology: an explanation for the origin or history of the world.

Cultural appropriation: the act of copying an idea from another culture and in the process distorting its meaning.

Filial piety: a tradition requiring that the young provide care for the elderly and in some cases ancestral spirits.

Magic: practices intended to bring supernatural forces under one’s personal control.

Millenarians: people who believe that major transformations of the world are imminent.

Monotheistic: religious systems that recognize a single supreme God.

Polytheistic: religious systems that recognize several gods.

Priests: full-time religious practitioners.

Profane: objects or ideas are ordinary and can be treated with disregard or contempt.
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Prophet: a person who claims to have direct communication with the supernatural realm and who can communicate divine
messages to others.

Reincarnation: the idea that a living being can begin another life in a new body after death.

Religion: the extension of human society and culture to include the supernatural.

Revitalization rituals: attempts to resolve serious problems, such as war, famine or poverty through a spiritual or supernatural
intervention.

Rite of intensification: actions designed to bring a community together, often following a period of crisis.

Rite of passage: a ceremony designed to transition individuals between life stages.

Sacred: objects or ideas are set apart from the ordinary and treated with great respect or care.

Shaman: a part time religious practitioner who carries out religious rituals when needed, but also participates in the normal work of
the community.

Sorcerer: an individual who seeks to use magic for his or her own purposes.

Supernatural: describes entities or forces not governed by natural laws.

Zoomorphic: an object or being that has animal characteristics.
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15.2.1: Ritual, Religion, and Myth
Religion changes across the globe. Different parts of the world have different beliefs and rules that maintain their religion. Not all
religions follow the same practices but there are some similarities between most, if not all, religions. Religions have their own
rituals attached to their beliefs. Some rituals across religions (like fasting) are specific to one religion while others are practiced
throughout. Religions incorporate myths into how they practice, and why they practice by conveying messages about the
supernatural through stories or metaphors. They are used to help express ideas and concepts as well as help the followers achieve
spirituality. Religion can help people find peace of mind, give them hope, turn their life around, and change their point of view.
Religion can be used to justify things and to motivate others. Rituals and ceremonies are practiced to show dedication and faith to a
religion.
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15.2.2: Origin of Religion
James Frazer's ethnology of religion entitled The Golden Bough, published in 1890 and again in 1922, offered a thorough review of
the cross cultural variation in ideas related to magic, myth and religion that were known to Europeans at the time. Taking an
evolutionary approach to spirituality, he proposed that human belief progressed through three stages: primitive magic, which was
displaced by religion, which in turn was replaced by science.

Magic
There are two types of known magic: imitative and contagious.

Imitative Magic

Figure : Voodoo doll with pins in it.

Imitative magic (also known as Similarity Magic) Is a form of magic in which an object, act, etc. that is similar to the desired goal
can be used to influence an outcome(e.g. a rain dance to bring rain to dry crops). This is a religious cult practiced in the Caribbean
and Southern USA (mostly by afro-americans, immigrants and descendants), combining elements of Roman Catholic rituals with
traditional African magical and religious rites, and characterized by sorcery and spirit possession.. Voodoo, an example of
similarity magic, has a negative connotation because of the misconception that it is associated with evil. In this practice,
the Voodoo doll is used as a symbolic representation of another person. A person that practices Voodoo magic may stick pins into a
doll in order to inflict harm or put a curse on another individual; it is thought that by harming the Voodoo doll, one can manipulate
the physical or emotional state of the person that the doll is meant to represent.

However, the use of Voodoo is not purely negative. Voodoo is often used to heal relationships or other personal issues. An example
of this is found in the book Mama Lola: A Voodoo Priestess in Brooklyn by Karen McCarthy Brown. Brown studies the priestesses
daily practices, and finds that Mama Lola uses imitative magic to help people's lives. In one instance, she helps a young women's
relationship with her husband. The husband is cheating on his wife, so Moma Lola tells her to write his name on a piece of paper,
tear it up, and speak his name. By doing this, he will hear her and come back to her.

Contagious Magic

Contagious magic is often associated with witchcraft and sorcery. Witchcraft uses magic by casting spells, sometimes affiliated
with spirits. Despite the stereotypes of European American witchcraft, most witchcraft is quite tame and does not involve the
hurting of others.[1] Contagious magic is still practiced today throughout the world. Many people still use puppets (much like
voodoo dolls) or make symbolic offerings (images, money, candles and representations of babies or body part or a myriad of other
public displays of devotion (the supplicants to the which are made with someone's personal possessions in order to draw positive
energy into that person's life. The ability that a Navajo Witch has to cause you physical pain because they have a piece of your hair
is an example of contagious magic.
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15.2.3: Functions of Religion
Religion and its purpose varies depending on who you ask, but in a general sense, religions are societal groups of individuals with
like-minded values and beliefs about the world. Most use religion as a way to achieve and ensure salvation in the afterlife, or to
receive assurance of the purpose of their own lives. Spirituality often provides its followers with moral standards or expectations of
how they should live and treat others. A religious group can bring people together, but religion also has a violent history as the
driving force behind acts of genocide and oppression. For example, the Crusades were some of the most famous instances of the
use of religion to justify violence, the Holocaust being another example. Both are historically significant, and while these are
drastic examples, we still see prejudice today with attacks on Muslims based solely on religious ignorance. Anthropologically,
religion has many purposes in society and its study can tell much about a culture that is not otherwise understood.
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15.2.4: Concepts of Supernatural Beings
There are many different ways cultures conceptualize their spiritual beings. These include, but are not limited to: Animatism,
Animism, Anthropomorphism, Dualism, Euhemerism, Totemism, and Zoomorphism.

Animatism

Figure : A Polynesian carving, spirits are said to be able to manifest themselves in any object.

Figure : Mana is conveyed trough tiki statues in Polynesian culture

Animatism is the belief in a supernatural power that is able to be something other than a person or animal. In this sense, it is the
belief that the supernatural is all around you and could be anything. Individuals that hold these beliefs explain a powerful unseen
force that can potentially be found all around us; in people, animals, plants and features of nature such as volcanoes and the ocean,
for example, Mother Earth (believing in the non-living). The belief of animatism doesn't assign a spiritual identity but instead
believes in a single unified power that can manifest itself into objects or be acquired by and controlled by certain individuals. The
term was coined by the British Anthropologist Robert Ranulph Marett as "a belief in a generalized, impersonal power over which
people have some measure of control" Animatism is the cause of consciousness and personality to natural phenomena such as
thunderstorms and earthquakes and to objects such as plants and stones. Inanimate objects, forces, and plants have personalities and
wills, but not souls. These forces are inanimate and impersonal, This is not true for those beliefs relating to animism. In the South
Pacific Polynesian cultures, the power of animatism is commonly referred to as "Mana". For them, it is a force that is inherent in all
objects, plants, and animals (including people) to different degrees. Some things or people have more of it than others and are
therefore, potentially dangerous. Often a chief must have some with him at all times. Dangerous places, such as volcanoes, were
considered to have concentrated amounts of mana. Mana is a spiritual quality considered to have supernatural origin – a sacred
impersonal force existing in the universe. Therefore to have mana is to have influence and authority, and efficacy – the power to
perform in a given situation. Mana, Marett states, is a concentrated form of animatistic force found within any of these objects that
confer power, strength, and success. For example, the Polynesians, believe in mana as a force inherent in all objects. This essential
quality of mana is not limited to persons – folks, governments, places and inanimate objects can possess mana.

Animism
Animism is one of the oldest beliefs, dating back to the Paleolithic age (a prehistoric period distinguished by the earliest known
primitive tools about 2.5 million to 40,000 years ago). It is greatly associated with primitive peoples, those without a written
tradition. Animism believes that natural objects, natural phenomena, and the universe all possess individual souls. It is derived from
the Latin word anima, meaning a breath or soul. Sir Edward Burnett Tylor was one of the first Anthropologists to study animism,
believing it to be a “minimum definition of religion”, he theorized that all globally recognized religions had some aspects of
animism. Tylor posted that animism was birthed by primitive cultures mistaking their dreams for reality.[2] It is believed that
animism was first constructed out of a need to explain natural phenomena such as sleeping, dreaming, and death. In classical
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animism, it is said that spirits are a separate entity from the body, and cause life in humans by passing through bodies and other
inanimate objects. Robert Ranulph Marett, another Anthropologist of Tylor’s time, suggested that the earliest forms of animism
were created based on emotion and intuition, rather than sacred practices, and written word. He believed that the earliest animists
based their religion on inanimate objects acting strangely, or uniquely giving them the illusion of life alike to humans, trees
blowing in the wind for instance. Contrary to Tylor, Marett believed that animists did not separate between the body and the soul,
claiming them to be a single entity living and dying as one.

In terms of practices, many animistic cultures worshiped plant life, including trees and plants, because of their beauty, strength, and
life. It is thought that all beings, including plants, have a soul. This is why in many Native American cultures totem poles are a
major symbolic structure, and the main focus of many rituals. Centuries ago the Coast Salish Indian Tribe was well known for its
belief in spiritual transmutation between humans and animals, a trait of animistic culture. Living in Cowichan Valley, on Vancouver
Island they created hundreds of totem poles in order to showcase the spirits believed to be living in the animals portrayed upon the
totems, and the trees the totems themselves were made out of. Now, the remnants of these totems are on display in both museums,
and in their original locations in the city of Duncan, now known as “Totem City” because of the animistic art left over by the Coast
Salish Indians.

Figure : Totem poles at the Museum of Anthropology at the University of British Columbia.

As mentioned, animism is greatly associated with more primitive cultures. However, “new animism” a more symbolic and less
literal form of animism is still found in many different cultures worldwide^ . This form of the religion is focused on the different
types of souls in different types of people from all different cultures. It is more acutely understood as the teaching of how to have
respectful relationships with human beings, as well as the natural world. It is also to be understood, that not all things have a truly
human soul, including humans, and part of animism is distinguishing what/who is truly human, and what/who is not. The basic idea
is that showing respect for relationships is vital to survival.

Anthropomorphism
Anthropomorphism is the concept of attributing human characteristics or behaviors to a non-human being. This can mean animals,
plants, and almost anything else taking on the personality of a human. It can mean that any object can be given human traits by a
person, such as a dog feeling guilty for stealing food, or the gurgling of a stream sounding happy. Different religions have different
interpretations of anthropomorphism, but in general, it is to show their God as something or someone else. In Greek mythology
anthropomorphic animals are representations of their Gods. The Greeks show that the gods are different from us by attributing
them to the features of being ‘immortal and ageless.’ [3]

In the anthropology of religion, the primary use of anthropomorphism is to embody the supernatural in human form. An example
that is most defined in Western culture is in Judaism and Christianity, God has given human feelings of anger and jealousy or
compassion and forgiveness. All human qualities that have been given to God in human settings that surround humanity, where
these feelings are all emotions that humans have observed and none that we haven't. A functional analysis of anthropomorphism
proposes that when the supernatural takes human form, it may be easier for people to relate to the concepts promoted by religion.

Dualism
The term dualism was originally coined to denote co-eternal binary opposition. A meaning that is preserved in metaphysical and
philosophical duality discourse but has been more generalized in other usages to indicate a system which contains two essential
parts. Bitheism/Ditheism are two forms that both involve the two gods. Bitheism implies that the gods live in peace and Ditheism
implies that their in opposition. This means that a Ditheism system would have one good and one evil god or one god that listened
and helped and one that ignored. A god of life and one of death is another example. An example of a Bitheism system would be
something like one god is of the sky and one of the wind. It is not always easy to distinguish between the two, like a sky god who
brings storms and rain and an earth god who brings fertility and tremors. In a moral sense Christianity is a dualism religion with the
opposition of God and Satan.[3]
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Euhemerism

Figure : Hercules Clubs the Hydra.

Euhemerism is a rationalizing method of interpretation that was named after the Greek mythographer (compiler of
myths) Euhemerus. Euhemerism is the idea that a real person can become a deity or a supernatural immortal being through the
constant telling and re-telling of their stories that leads to the distortion of the actual story. For example, many people believe that
Hercules was a real person but was deified through the stories of his life and after some time the embellished story became the
accepted story. Therefore, Hercules was remembered as a deity. Euhemerism is the worship and belief in an ancestor or historical
being who is thought to have supernatural power. Euhemerus believed that every Greek god was someone that actually lived long
ago and was immortalized in myth through their actions in life.[4]

Totemism

Figure : Victoria's "World's Tallest Totem Pole."

Totemism is a religious practice in which a family is seen to have a close kinship with a particular spiritual being, such as an animal
or plant. The entity, or totem, is thought to interact with a given kin group or an individual and to serve as their emblem or symbol.
[4] Each spirit can be associated with an animal of some kind as a symbol of power or any other type of attribute. Masks are
sometimes used as well to recreate the spirit or being. Usually seen through the use of Totem poles. with Native American families
in traditional societies. Though this is usually seen in Native American traditional societies, this is something that is practiced all
over the world. The term totem is derived from the Ojibwa word ototeman, meaning “one’s brother-sister kin.” The grammatical
root, ote, signifies a blood relationship between brothers and sisters who have the same mother and who may not marry each other.
[5]

Zoomorphism
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Figure : The zoomorphic deity Anubis.

Zoomorphism is the attribution of animal qualities or characteristics to a God. Many times it is mistaken for anthropomorphism,
which attributes human characteristics or qualities to things that are not human. Zoomorphic supernaturals can be found in many
religions, such as Hinduism with the deity Ganesha. Other examples include images of male deities with antlers that appeared in
prehistoric art in countries as far apart as France, Australia, Canada, and China. [5]

An example of zoomorphism can also be found Egyptian mythology with the god Anubis. In Egyptian mythology, Anubis was the
god that protected the dead and brought them to the afterlife until Osiris took over the position and then Anubis became the
gatekeeper of the dead.[6] In Egyptian Mythology Anubis has the head of a jackal with the body of a human. His head is the color
black because black is the color associated with death and the rotting color of flesh and the black soil of the Nile valley. The head
of a jackal is significant because in ancient times jackals would hunt at the edges of deserts near the necropolis and cemeteries and
ravage the desert graves throughout Egypt.[7] Anubis was not the only zoomorphic god of Egypt. Horus was often drawn as a
falcon on the shoulder of a ruler and he is typically depicted as having the head of a falcon when drawn alone. He was often used to
show a ruler's connection to the Gods. Other examples in Egyptian mythology include Hathor, who is often depicted as a cow, and
the warrior goddess Sekhmet, who is depicted as a lioness in human form.[6]

This page titled 15.2.4: Concepts of Supernatural Beings is shared under a CC BY-SA license and was authored, remixed, and/or curated by
Wikibooks - Cultural Anthropology (Wikibooks) .
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15.2.5: How Beliefs are Expressed

Myth

A myth is a commonly held but false belief; misconception, a traditional story, specifically about history of a people, often
explaining a phenomenon that usually has supernatural beings or events. “Product of a man’s emotion and imagination, acted upon
by his surroundings.” E. Clodd, Myths & Dreams (1885). Myths often have extraordinary characters or stories that seem
impossible in the real world, but these feats and traits only seem possible because it explains some of the growth and development
of civilizations. Myths are passed down stories or events within time. In turn, over periods of time myths tend to change slightly
and also change within certain cultures. Myths tend to be expressed through rituals or completely through faith.

One of most well-known kinds of myths is creation myths, which describe how the world began, and often where people fit into
this scheme. An example of this comes from the Haida, an indigenous nation located on the Pacific Northwest coast of North
America. According to this myth, Sha-lana ruled a kingdom high in the clouds which looked down on a vast, empty sea that
stretched in all directions. When Sha-lana’s chief servant, the Raven, was cast out of the kingdom, he was so distraught that he
flapped his wings in despair. By doing so, he stirred up the ocean, causing rocks to grow. He then created human beings from shells
and introduced the sun and fire (which he stole from heaven). [8]

Once we understand the term myth and their reason for society we need to identify some characteristics of a myth. Not all of these
characteristics are all absolute or all-encompassing.

1. A story that is or was considered a true explanation of the natural world (and how it came to be).
2. Characters are often non-human – e.g. gods, goddesses, supernatural beings, first people.
3. Setting is a previous proto-world (somewhat like this one but also different).
4. Plot may involve interplay between worlds (this world and previous or original world).
5. Depicts events that bend or break natural laws (reflective of connection to previous world).
6. Cosmogonic/metaphysical explanation of universe (formative of worldview).
7. Functional: “Charter for social action” – conveys how to live: assumptions, values, core meanings of individuals, families,

communities.
8. Evokes the presence of Mystery, the Unknown (has a “sacred” tinge).
9. Reflective and formative of basic structures (dualities: light/dark, good/bad, being/nothingness, raw/cooked, etc.) that we must

reconcile. Dualities often mediated by characters in myths.
10. Common theme: language helps order the world (cosmos); thus includes many lists, names, etc.
11. Metaphoric, narrative consideration/explanation of “ontology” (study of being). Myths seek to answer, “Why are we here?”

“Who are we?” “What is our purpose?” etc. – life’s fundamental questions.
12. Sometimes: the narrative aspect of a significant ritual (core narrative of most important religious practices of society;

fundamentally connected to belief system; sometimes the source of rituals)

(Magoulick) https://faculty.gcsu.edu/custom-website/mary-magoulick/defmyth.htm [9]

Myths will never go away within society and cultures. Myths have placed a firm foundation on how people view the world. Some
myths are still being used to explain things all across the world and within certain religious beliefs. Also, myths can be used as a
teaching aid for kids or young adults. For example, campfire stories about wandering in the woods alone or picking up hitchhikers.
Where you should strike to be like the hero and beware of the villains. Furthermore, allowing myths to be used daily within modern
society.

Doctrine
Doctrine is a belief or set of beliefs held and taught by a church, political party, or other group. This section focuses on religious
doctrine, which is the oral and written body of teachings of a religious group that is generally accepted by that group. Doctrine not
only focuses on large scale teachings, but daily moral codes as well, like appropriate dress attire, or what social networks to
involved in or separated from, and acceptable communication between individuals. Many types of religious doctrine play a key part
in shaping a religion and its beliefs. Some examples are Roman Catholicism, Islam and First Baptist.

Roman Catholic Doctrine

The Roman Catholic doctrine states that Jesus is the Son of God and was sent to die for the sins of the world. A person is granted
eternal life only by accepting God into their lives. Additionally, penance and the Eucharist or Communion are required at least once
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a year. There is the trinity that consists of God the Father, Jesus the Son, and the Holy Ghost.

Figure : The Bíblia of Christian III of Denmark, the first Danish translation, is an example of a religious doctrine.

Islamic Doctrine

Islam doctrine states that Allah is the one true God, and Muhammad is his prophet. People who practice the Muslim faith are also
required to perform The Five Pillars of Faith. These pillars are Kalima, the testimony of faith; Salat, praying five times a
day; Zakat, giving alms; Sawm, fasting during the holy month of Ramadan; and Hajj, which is a pilgrimage to Mecca.

First Baptist Doctrine

The First Baptist Doctrine states that God is the Father for those who accept Jesus. God directly created the heavens and earth.
Faith in Jesus is the only condition of salvation. Also, Jesus will return in the Rapture for sinners.

Doctrine Determined by Culture

Christina Toren is a professor at the University of St. Andrews and did a study of Christianity in Fiji. She found that people had
morphed the Christina doctrine to suit their cultural needs. Through participant observation, Toren concluded ritual Christian
observance was a crucial sign of a person's belief in God. Belief that a person can be saved was not based on a person’s acceptance
of God, but on their attendance to God, meaning a person must be seen praying or giving to the Church. Christians in Fiji are able
to follow the doctrines of their religion while maintaining their cultural values.

In contrast, Western culture views doctrine differently. Westernized Christianity believes it is the acceptance of God, not just the
attendance on God, that saves or ensures a place in Heaven. While there is still an emphasis on prayer and tithing, Westernized
Christianity also emphasizes the importance of doing this in private as well.

While these are not the complete set of doctrines for each of the types, they help paint a picture of each religion and their belief
system. This in return, gives more insight into the inner workings of religion, and the cultures' impression of that religion. In this
way, religious doctrines give anthropologists more information for why people believe what they do and how it affects their lives,
which could change their anthropological view from etc to mic.

Sacred Spaces

Sacred space is any place that has a special significance to a group or an individual, normally linked to religious or other cultural
dogmas of an emotional nature. Knowledge concerning these special places is often passed down through generations imbued with
a sense of awe and reverence and plays a significant role in the identity of a people. Sacred spaces can help connect people as they
anchor them to their cultural and religious traditions by providing a focus point where the divine and the mundane intersect and
interact on a ritual level.

Sacred spaces can be public places of worship and pilgrimage as well as private spaces of ancestor veneration or personal spiritual
refuges. It can be a place where something of significance has happened, a place said to be the point of origin of a group of people,
their burial grounds, or even individual remains of ancestors. For example, the birth or death place of a person deemed especially
blessed by a divinity can be made into a shrine and place of veneration for succeeding generations. Even areas that differ
significantly from its surroundings can be viewed as sacred in the proper cultural context, such as a clearing in a dense forest, a
lake, or unusual rock formations.

It is interesting to note that in Europe, South America, and the Middle East, many churches have been built on top of places sacred
to older rites. This shows that the importance of these spaces in the cultural memory supersedes the religious significance. They are
then usually absorbed, often intentionally, into the new religious traditions that arrive and settle into an area.
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Figure : Inside the stone
circle Stonehenge Figure : Catedral Metropolitana de Sao Paulo in
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Figure : Hindu flower
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Figure : Shrine to "Mae Nak or  / Nang Nak or ", who is a legendary woman of
bankokian folklore.

Figure : The Wailing Wall, a sacred Jewish site in
Jerusalem.

Figure : Mato Paha or Bear Butte, South
Dakota
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15.2.6: Syncretism and Exclusivism

Syncretism

Figure : An image of Our Lady of Guadalupe.

Syncretism is the process by which elements of one religion are assimilated into another religion, resulting in a change in the
fundamental beliefs of those religions. This change does not always result in a total fusion of the religions but bits and pieces that
one religion has adopted from another. In some cases, deities or influential figures are blended and called by one name but retain
attributes, images, symbols and sometimes holy sites from the original religions.

An ethnographic example of syncretism is The Virgin of Guadalupe appearing to Juan Diego, a Nahuati speaking man, at Tepeyac
hill near Mexico City. This was the site of the temple or the Aztec mother goddess Tohantizin. Mary requested a church be built on
that site. When Juan Diego visited the Bishop and told him what Mary had said, the Bishop requested a sign that Juan Diego was
telling the truth. Juan Diego returned to the hill where Mary told him to collect roses and bring them to the Bishop. When he
returned to the bishop with roses in his timla, he dropped the roses at the feet of the Bishop, and on the tilma appeared the image of
the Virgin of Guadalupe. This merged the pre-Christian goddess Tohantizin with the Catholic saint the Virgin of Guadalupe,
creating a way through which the local people could practice their faith through a Catholic conduit.

Exclusivism
Exclusivism is the view that one's own religion is inerrant and all others are in error. Exclusivism may also relate to practice, as in
the way the gods, dietys, etc. are revered, rather than mere belief.

An example of exclusivism is the Ancient Greek Religion, which combined many local deities, such as nymphs and other divinities
connected to nature, into the myth system of the Greek Pantheon. The Decree of Diopithes of 430BCE forbade the worship or
introduction of and the belief in deities other than the Greek Pantheon and made it an offense punishable by death.

Another form of exclusivity can be seen through Christianity, by way that they do not promote syncretism, but instead
contextualization. 21  Century Christians consider syncretism as a Christian exhibiting actions that do not reflect Christian beliefs,
yet proclaim themselves as such. Christians discourage syncretism because Christians are supposed to live out their beliefs and lead
a life that confirms their belief. Contextualization is when Christians associate with non-believers yet exhibit their beliefs, which is
encouraged in place of syncretism.

In its more extreme form, religious exclusivism teaches that only the members of one religion or sect will reach Heaven, while
others will be doomed to eternal damnation. In the past there was the saying in relation to the belief in God that was often used
saying 'if you don't believe in God you will go to hell'. The opposite of religious exclusivism is universalism, the teaching that all
will eventually share in the eternal blessings of God or the heavenly realm.

This page titled 15.2.6: Syncretism and Exclusivism is shared under a CC BY-SA license and was authored, remixed, and/or curated by
Wikibooks - Cultural Anthropology (Wikibooks) .
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15.2.7: Religious Specialists

Shaman

A shaman is a part-time religious practitioner who acts as a medium between the human and spirit world. A shaman is believed to
have the power to communicate with supernatural forces to intercede on the behalf of individuals or groups. The term shaman,as
defined in Schultz and Lavenda,"comes from the Tungus of eastern Siberia, where it refers to a religious specialist who has the
ability to enter a trance through which he or she is believed to enter into direct contact with spiritual beings and guardian spirits for
the purposes of healing, fertility, protection, and aggression, in a ritual setting [10]." Shamans are generally thought of as healers,
and yet they may also be feared or mistrusted by their own people because of their supernatural capabilities. Although having the
power to converse with spirits may make them subject to suspicion, shamans are usually considered to be powerful, influential and
valuable members of their society. There are even some tales among the peoples of North America about shamans succeeding in
bringing the souls of the dead back to earth. [11] Shamans are often prevalent among hunter-gatherer societies. A shaman must
typically endure intense training which may take over a decade and involve the use of psychotropic drugs to attain an altered state
of consciousness. Shamanic activity is said to take place while the shaman is in a trance. Typical methods for inducing
a trance involve:

fasting
the use of psychedelic mushrooms, peyote, cannabis, ayahuasca, salvia, tobacco
dancing, singing or drumming to a hypnotic rhythm
deadly nightshade
sweat lodges
vision quests
incense and plants such as morning glory, sage, and sweet grass

Shamans have been an integral part of hunter-gatherer societies for thousands of years. In prehistoric North America, for example,
evidence of shamanic activity has been discovered in the form of rock art. Archaeologist David Whitley explains that"shamans
would often record their spiritual journeys symbolically by carving or painting rock surfaces in a sacred place. For instance, among
the Numic people and in south-central California, rock art was created by shamans the morning after a vision was received, in order
to preserve it for posterity. This was necessary because forgetting the details of a vision would result in the shaman's death or
serious illness [12]." Whitley also points out that,"there is extensive and compelling ethnohistorical evidence from throughout far
western North America that the rock art in this region was made after the conclusion of ASCs (altered state of consciousness) to
portray shamans' and puberty initiates' visions of the supernatural realm [13]." Shamanic art is often characterized by geometric
patterns and or images of death, flight, drowning and sexual intercourse.[14] Some researchers advocate that rock art is symbolic of
the visual imagery and sensations a person experiences on hallucinogenic drugs. Shamanic activity is still practiced among North
American tribes today, although it has drastically declined since European colonization (only around 500 of the 2,000 tribes remain
that were present in the 17  century).[7][8]

Priest and Priestess

A priest or priestess, male and female respectively, is a person within a religion that has special authority to perform religious
rituals. Different religions have different rules about men or women being excluded from the priesthood or to what degree. Priests
and Priestesses differ from shamans in that it is often a full-time occupation. Being a priest is an institutional result through social
aspiration and belief. Priests generally hold a higher position and status in society over those they preside over. A priest's power
comes from the recognized influence of their religious organization and the hierarchy. A form of priesthood exists in many
religions such as Judaism, Christianity, Shintoism, and Hinduism. For many religions being a priest or priestess is a life-long
commitment and can be left only either voluntarily or by excommunication.

Priest's main duties consist of-of guiding other believers in worship, knowledge of the religion, and spiritual guidance. They spread
a word of their religious beliefs and mediate contact between individuals and their deity. These rites are carried out for the benefit
of the believers such as with healing or absolution granted by the higher powers. The priests are connected to the deity of their
beliefs through numerous different systems based upon the religion. Some believe there are oracles or prophets while others
achieve a connection to higher forces through direct contact.

Other societies in ancient history were affiliated with priests and priestesses. Ancient Egypt was among one of the first cultures to
use priests to carry out sacred rituals rather than having a shaman. Becoming a Priest was often passed down from father and son
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rather than being appointed like many other cultures. Duties of Egyptian priest were to care for the gods and goddesses as well as
attend to the needs of them. Unlike how the priest is seen today, as only being close to the gods and having the rapport with them,
the job was more like an everyday job. The duties of the priest were more than just preaching and religious practices. They taught
in schools, assisted artists and their works, and guided people through their problems. Egyptian priest believed in many ritual
taboos, some of these were that the priest must be circumcised. Many priests also wouldn't wear wool or any animal products
because it was seen as unclean. PRIESTS also would bath 3 to 4 times a day in sacred pools, and shave off all of their body hair.

Pastors, Ministers, and Reverends

Figure : Roman Catholic priests in clerical clothing, Vienna, Austria, 2005

Pastors (also known as Ministers or Reverends) are generally known as ordained leaders within the Christian church. Unlike
priests, pastors do not serve the role of mediating between a person/group and God; instead, they are in charge of leading and
mentoring the church towards developing and deepening a personal relationship with Jesus Christ. Not only do pastors help people
develop a deep relationship with Jesus, but they also help with marriage counseling and other types of counseling for everybody
and anybody in the church.

If a church is already developed but does not have a pastor (or minister/reverend) yet, often the other leaders or elders of the church
will determine pastoral qualifications which they feel are vital to being a good leader of the congregation. Churches may look more
closely at other qualifications of the pastor, in order to find a leader who will have the same core beliefs, values, and goals that the
church has already set in place.

Qualifications to be a good pastor: Love for their people, A positive attitude and approach, people skills, an intimate relationship
with god, priority on teaching, leadership and focus.[15]

Prophets

Figure : The prophet Abraham of Judaism who was to sacrifice his son for God.

The basic definition of the word "prophet" is someone who has encountered the supernatural or divine. Prophets are often regarded
as someone who has a role in their society in which they are able to promote change due to their messages and/or actions. However,
the word "prophet" is extremely subjective, depending on which religious context it is being used in. To some, an individual may
be considered an "authentic prophet", while to others that same individual may be considered a "false prophet"(regardless of their
religious background). Some religions that include the use of prophets are Christianity, Judaism, Islam, the Sybilline and Delpich
Oracles practiced in Ancient Greece, and Zoroaster.
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In regards to the non-religious use of the word in the late 20  century, "prophet" refers to either people who are successful in
analyzing the field of economics (the "prophets of greed") or to those who are social commentators that suggest there may be an
escalating crisis within their environment and society due to others' lack of compassion ("prophets of doom"). In more modern
times, however, the concept of "prophets" as a whole has come under scrutiny, passing off the visions that the prophets have as
cases of Schizophrenia.

Judaism

Prophets are heavily intertwined with Judaism. In this religion, a prophet is an individual who is selected by God to act as a
representation. The prophets intend their messages to cause social changes among people, in order to conform to God's desires for
humanity. Currently, the Talmud recognizes 48 male prophets and 7 women prophets. Non-Jewish prophets have a much lower
status than Jewish prophets in the eyes of those who adhere to the Jewish traditions. A few prophets that are referenced in the
Jewish religion are Abraham, Job, Samuel, Miriam, Moses, Isaiah, Ezekial and Malachi. Judaism is not only about being religious
and reading the Talmud, there are many cultural aspects of Judaism. For example, Jewish principles consist around G-d and how
you act to benefit others as yourself. It also has to do with the arrival of the Messiah as well as the resurrection of the dead.

Islam

Islam was founded in 610 A.D and is a major world religion promulgated by the Prophet Mohammed. In Islam, Mohammed is
considered the last of a series of prophets (including Adam, Noah, Abraham, Moses, Solomon, and Jesus), and his message
simultaneously consummates and completes the “revelations” attributed to earlier prophets. During Prophet Mohammed’s time,
polytheism reigned. His people were worshipping multiple gods. The religion taught by Mohammed to a small group of followers
spread rapidly through the Middle East to Africa, Europe, the Indian subcontinent, the Malay Peninsula, and China. By the early
21  century there were more than 1.5 billion Muslims worldwide. Although many sectarian movements have arisen within Islam,
all Muslims are bound by a common faith and a sense of belonging to a single community. During one of Prophet Mohammed’s
trips as a trader, he had a vision from a being he perceived to be an angel who said, “There is only one God, and His name is Allah.
Worship Him.” “Islam has seven fundamental beliefs that every Muslim must accept as a part of his/her religion (the Emanul
Mufassil, or Faith Listed in Detail). Every Muslim learns this formula as a part of his/her religious training.” *

Monk

Figure : St. Anthony the Great, considered the Father of Christian Monasticism

The term "monk" is used to describe a religious specialist who conditions the mind and body in favor of the spirit. This
conditioning often includes seclusion from those who do not follow the same beliefs, abstinence, silence, and prayer. Monks were
originally present solely in Christianity, but through a looser definition created by modern Westerners, the term has been applied to
more religions (ex. Buddhism). The term is also often used interchangeably with the term “ascetic,” which describes a greater focus
on a life of abstinence, especially from sex, alcohol, and material wealth. In Ancient Greece, “monk” referred to both men and
women, as opposed to modern English, which uses the term “nun” to describe a female monk. Before becoming a monk in a
monastery, nearly every monk must take some sort of vow, the most famous being the Roman Catholic vow of “poverty, chastity,
and obedience.” It is also common to have a hierarchy within a monastery through which monks can rise over time with the growth
of spiritual excellence. Monks are often confused with friars. Although they are very similar, the main difference between the two
terms is the inclusion of friars in community development and aid to the poor.

While two of the more known types of monks are Orthodox and Roman Catholic, a recently created sect of monasteries is
Anglican. Roman Catholic monks were common throughout England until King Henry VIII broke off from the Roman Catholic
Church and later ordered the razing, demolishing or removal, of all monasteries. Centuries later during the 1840s, a Catholic
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revitalization movement began in England, prompting Anglicans to believe that a monastic life should become not only part of
England again, but also part of the Anglican Church. John Henry Newman started the first Anglican monastery in Littlemore, near
Oxford. Since then, Anglican monasteries have spread throughout England and have been known to lead a “mixed” existence by
taking traditions from different religions and religious specialists. They daily recite the Divine Office in a choir and follow services
from the Book of Common Prayer and Breviary. The also celebrate the Eucharist daily, and like Roman Catholic monks, take a
vow of poverty, chastity, and obedience. The Anglican’s service to the local community, as a friar might do, sets them apart from
other monks. However, during the past century and especially the past few decades, Anglican monasteries have lost support and are
becoming extinct.

Saints
Saints are individuals who have died but, in Catholicism, have lead virtuous lives and have gone through the process of
canonization. Canonization is the act when a Christian church declares that a person who has died was a saint, and said person is
added to the list of recognized saints after an investigation of two miracles (one during the person’s life and the second after their
death). Christian saints are most commonly individuals of excessive holiness who had done amazing things in their lifetime and
after. Commonly have followed in the teachings of Christ, though not all were Christian. The lives and teachings of saints has been
used to further the examples of the a persons faith. They are essentially experts on the ways of holiness and their lives are to be
used as examples making them in a way a religious expert. Some defining characteristics of saints are as follows:

exemplary model
extraordinary teacher
wonder worker or source of benevolent power
intercessor
selfless, ascetic behavior
possessor of a special and revelatory relation to the holy.[9]

There are currently over 10,000 saints. Many saints also have an associated item they are recognized for or something which they
protect. Many saints also have a day associated for a feast in their honor. For the Catholic Church a saint is "recognized" by them,
usually through the pope, as a saint and therefore is guaranteed passage into heaven. Then also Judaism, Hinduism, Sikhism, Islam,
Buddhism, Sufism all have saint like figures. A saint is known for doing a task that is for the better of others. Saints wants to be a
good person and want to help others, as they do so in the name of a religion.

This page titled 15.2.7: Religious Specialists is shared under a CC BY-SA license and was authored, remixed, and/or curated by Wikibooks -
Cultural Anthropology (Wikibooks) .

https://libretexts.org/
https://creativecommons.org/licenses/by-sa/4.0/
https://socialsci.libretexts.org/@go/page/118279?pdf
https://socialsci.libretexts.org/Courses/Diablo_Valley_College/ANTHRO_130%3A_Intro_to_Cultural_Anthropology_(Bazua)/15%3A_Religion/15.02%3A_Ritual_and_Religion/15.2.07%3A_Religious_Specialists
https://creativecommons.org/licenses/by-sa/
https://socialsci.libretexts.org/Courses/Diablo_Valley_College/ANTHRO_130%3A_Intro_to_Cultural_Anthropology_(Bazua)/15%3A_Religion/15.02%3A_Ritual_and_Religion/15.2.07%3A_Religious_Specialists?no-cache
https://en.wikibooks.org/wiki/Cultural_Anthropology


15.2.8.1 https://socialsci.libretexts.org/@go/page/118280

15.2.8: Ritual

What Are Rituals?

According to Cultural Anthropology: A Perspective on the Human Condition; by Emily Shultz and Robert Lavenda, a ritual must
fit into four categories. These four categories are:

a repetitive social practice
different from the routines of day to day life
follows some sort of ritual schema
encoded in myth

Rituals often have its roots in myth and religion, tying itself to ancient practices between the divine and humans. However, a ritual
does not have to be religious in nature; graduation ceremonies and birthday parties are rituals as well.[10] Religion can be defined
as concepts or ideas and the practices associated with them. These practices hypothesize reality beyond that which is instantly
available to the senses. Religion is a type of worldview, a collective picture of reality created by members of a society, and exists in
many forms. As time passes and cultures change, religions evolve and change as well. In many cultures, religion is practiced
through rituals.

Every society has their own rituals; an action performed as a common practice. Some of these practices can be a result of religion
beliefs, or society ideas or expectations. For example, in the United States, when a person dies, family members and friends of the
person attend a funeral; a ceremony in which they honor the dead person right before they are buried or cremated. Rituals can vary
by geography, culture or personality and are practiced just as varied.

Ancestor worship

Figure : Confucian temple in Kaohsiung, Taiwan

Ancestor Worship is defined as a religious or spiritual practice which revolves around the belief that the deceased continue to have
a presence after they die, and contribute to the spiritual quality of their living relatives. Most religions have some form of ancestor
worship, and consider the connection they have to their ancestors a significant component of their belief systems. This type of
worship can often be confused with the worshiping of gods and deities, but it is an entirely separate practice. Many cultures see
ancestor worship as non-religious; something that simply strengthens bonds with family and offers the proper respect for deceased
loved ones. Others base a person’s social status on who their ancestors were and how high on the social hierarchy they were in life.
Ancestor worship is mainly performed so that, by placating one’s ancestors, they may be taken care of in life and death. In return
for the blessing by ancestors, worship insures that the ancestor’s spirits may be at peace. Other rituals that can sometimes
accompany this type of worship include: sacrifice, elaborate burial ceremonies and the preparation of specific food dishes.

Figure : This is a couple at their traditional Thai wedding ceremony, an example of a commonly prevalent life-cycle ritual.
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Jewish Mourning Rituals

Many different religions or cultures have varying rituals following the death of a person. Burial and mourning rituals may differ
even among the same religion. The following are commonly accepted burial and mourning practices in Judaism:

After people have died, their eyes and mouths are closed. They are then placed on the floor and covered with a sheet, while a lit
candle is placed by their head. The body is not to be left alone until burial, and it is seen as a good deed to sit with the body and to
read psalms. Before burial the body is cleansed and clothed in a simple white shroud. The coffin is traditionally a simple cedar
casket constructed without the use of metal due to the belief that people should decompose back into the earth, returning to dust
after death.

The mourning process is divided into three sections, each increasing in time and lessening in intensity. The first period of mourning
is called "Shiva." This period of mourning lasts seven days starting from the day of burial. This mourning period applies to the
immediate family of the decease. It involves mourners rending their clothes in an outward sign of mourning. This is often the time
when friends prepare meals for the family of the deceased and sit with them to comfort them. A second period of mourning is
called "Sheloshim" and takes place from the 7  day after the burial till the 30  day. During this time the immediate family of the
deceased should not cut their hair, shave or attend parties. The third mourning period lasts until the anniversary of the death.
During this time mourners do not attend public parties or celebrations, but can cut their hair. However, mourning may be suspended
during important Jewish holidays in order to take place in the celebration and prayer.[16]

The Components of Rites of Passage

Rites of passage are rituals in themselves. Rituals that mark a person's transition from one social state to another. So, the following
components help in the ritual of passing from one state in life to another. 

The Elders, Knower’s or Guides: [that help the novice during the parts of or all throughout the liminal stages]

The Separation: from home or community; in route to the sacred place, in which the novice experiences his or her ordeal.
The Sacred Place: can be a recreation of the original archetype, it is the place where human and the spiritual will commune.
Trials and Tribulations: are those hardships that the novice will endure, such as disorientation, chaos, training, deprivation,
chanting and-or altered states of consciousness.
Revelation: the revealing of inner meanings, the explanation of myths and transcendental knowing.
Symbolic Death: the personal identity of the novice in the pre-liminal stage has been transformed, the old identity of the novice
has died and no longer exists.
Resurrection and Rebirth: the novice has been recreated, with a new identity and status.
Reincorporation: where the novice returns home or enters into a new community, along with their new status.
A celebration is often common to commemorate the completion of the rite. [17]

In the 2002 film Whale Rider, a story of modern day rite of passage in a traditional Maori village and into the Whangara culture of
modern day New Zealand. In the Whangara myth, their presence on the island dates back a thousand years to one single ancestor
“Paikea”, who escaped death when his canoe capsized by riding the back of the whale to the village shore. Since then, the chiefly
leadership role has been passed down to the firstborn male of the first born male, establishing a patriarchal society. “Pai” is the
film's 12-year-old protagonist, who after the death of her twin brother, and her mother at childbirth is now in her own mind,
destined to be the next Whangara chief. Pai’s father has exchanged his traditional culture for a life in Europe. In her quest to fulfill
her destiny Pai faces the many challenges of this patriarchal tribe and all the elements of the rite of passage are in the plot of the
film: 

The “elders” or “knowers”: Pai’s elders are her grandfather, her grandmother Nanny Flowers and her uncle Rawiri.

The separation: Pai’s grandfather, "Koro" who is the tribal chief, blames her for the death of the chosen one and as the
personification of the curse upon the tribe whose ancestral chain has been broken. The grandfather ignores her at home and further
alienates Pai by forbidding her from participating in the warrior rituals with the rest of the male initiates.

The sacred place: There are two sacred places in this film; the first one is the unfinished chief’s canoe of her father and the beach.
The canoe stands above land on blocks. This is where Pai seeks refuge and calls out to her ancestors. She is visited by an elder, her
grandmother, Nanny who unlike her grandfather, supports Pai’s quest. The second sacred place is the beach, where she has her
sacred encounter with the whale.

Trials and tribulations: Pai sets out to seek the ways of the warrior by sneaking onto the training compound, only to be caught by
her grandfather, and to be humiliated in front of her male initiates. In one very important scene, Pai is being honored at school and
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dedicates as a gesture, a traditional tribal performance to her grandfather. Her heart is broken when he fails to show up.

Revelation: A truth is revealed to her Uncle Rawiri one afternoon, as Pai retrieves the lost sacred artifact (the whale tooth) of her
grandfather. (The “tooth” was tossed into the bay, during a training session with the aspiring young chefs.) ‘The one who gets my
tooth back to me is the one” “Koro” announces (Whale Rider, 2002.)

Symbolic death: Near the end of the film, Pai has her sacred encounter with the beached whale. She climbs up onto the back of the
lead whale, in an attempt to get the whale to re-enter the water. The whale responds and off she goes with the whale into deeper
waters. She almost drowns and is hospitalized for a few days. This is Pai’s symbolic death. It is during this time that her family is
remorseful, especially her grandfather and reconsiders his point of view on who should be chief. Resurrection and rebirth: The film
fades from a lonely scene of Pai in her hospital bed to a vibrant ceremony of Pai in the finished canoe of her father. With her
grandfather by her side, the fully crewed canoe is ocean bound. Pai is dressed in traditional clothing and proudly wearing her
grandfather’s whale tooth necklace.

Reincorporation & Celebration: The film stops at the re-birth stage, but the last scene in the film doubles to fulfill the stage of
celebration. It is safe to assume Pai will fulfill her duties as the new chief.

Pilgrimage

A pilgrimage is a journey on behalf of ritual and religious belief. Often pilgrims try to obtain salvation of their soul through this
physical journey. Most times the journey is to a shrine or a sacred place of importance to a person's faith. The institution of
pilgrimage is evident in all world religions and was also important in the pagan religions of ancient Greece and Rome. Pilgrimages
attract visitors from widely dispersed cultural backgrounds and physical locations, offering them the opportunity to be brought
together because of the origins of their faith.

Relevant to so many different cultural contexts, there is no single definition to describe to the act of pilgrimage. However,
similarities are noticeable. Pilgrimage usually requires separation from the common everyday world, and in displaying that
separation pilgrims may mark their new identity by wearing special clothes or abstaining from familiar comforts. Frequently,
pilgrimages link sacred place with sacred time (i.e. The hajj always occurs on the 8 , 9 , and 10  days of the last month of the
Muslim year).

The location of sacred sites and shrines often represent some great miracle or divine appearance, they may also appropriate the
places that are holy to older or rival faiths. A factor that unites pilgrimage locations across different religions is the sense, variously
expressed, that a given place can provide privileged access to a divine or transcendent state. Some of the most visited religious
pilgrimage sites in the world are The Vatican in Rome (Roman Catholic Church), the Virgin of Guadalupe in Mexico Catholic
Church, and Mecca in Saudi Arabia (Islam).

Hajj

Figure : Pilgrim at Mecca.

The hajj is the fifth pillar of faith in the Islamic faith. It occurs on the 8  to 12  day of Dhul-Hijah, which is the 12  month of the
Islamic lunar calendar. Members of the Islamic faith are encouraged to perform the hajj, a pilgrimage to Mecca, at least once in
their lifetime. However, religious law allow exclusions on grounds of hardship.[18] It is the largest annual pilgrimage in the world.
[19] Once a person has successfully completed the pilgrimage to Mecca he/she will receive the status of Hajji. Mecca is known by
Muslims as the dwelling place of Adam after his expulsion from paradise and as the birthplace of Muhammad (570–632), the
prophet of Islam.[20] Its yearly observance is held on the holy day Eid al-adh'ha as a memorial of Abraham's readiness to sacrifice
his son on Divine orders.[21] Millions of Muslims from around the globe gather to perform practices which are must not for
choice.

Pilgrims converge on Mecca for the week of the Hajj, and perform the following rituals:
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They walk counter-clockwise seven times around the Ka'abaa" the black box" which acts as the Muslim direction of prayer
They kiss the Black Stone in the corner of the Kaaba
They run back and forth between the hills of Al-Safa and Al-Marwah
They drink from the Zamzam Well
They go to the plains of Mount Arafat to stand in vigil
They throw stones in a ritual Stoning of the Devil.
They shave their heads and.
They perform a ritual of animal sacrifice.
They celebrate the three day global festival of Eid al-Adha. [22]

The Huichol's Pilgrimage for Peyote
The Huichol are an indigenous group of maize (corn) farmers who reside in Sierra Madre of northern Mexico. Maize, along with
deer and peyote-which the Huichol have linked together-are key ingredients for their way of life. Peyote is a rare cactus found in
Mexico containing the chemical mescaline which induces hallucinogenic experiences if ingested properly. "In Huichol religious
thought, deer, maize, and peyote fit together: Maize cannot grow without deer blood; the deer cannot be sacrificed until after the
peyote hunt; the ceremony that brings the rain cannot be held without peyote; and the peyote cannot be hunted until maize has been
cleaned and sanctified." [11] Here, Schultz shows the connection between three of the most prominent cultural symbols for the
Huichol; and of those items, peyote seems to act as the metaphorical backbone that triggers the Huichol's religious practice.
However, a pilgrimage must be first undertaken to find the peyote; beginning an approximate 350 mile trek.

The location the pilgrims of Huichol are destined to find the peyote is a representation of "Wirikuta, the original homeland where
the First People, both deities and ancestors, once lived." [12] After they have "captured" the peyote plant -shooting two arrows into
it- a shaman places peyote buttons, a piece of the plant located in the very center of the cactus, in each pilgrims mouth. The pilgrim
then chews the peyote button to ingest the mescaline. The group then begins to gather peyote for the rest of the community.

The pilgrimage for peyote is an example of a culture actively holding onto their past. Instead of allowing their traditions to fall
through the cracks, the Huichol use a holistic experience to preserve their religion and culture.[13]

Rituals of Inversion

Where the standards of everyday society are inverted and/or suspended, otherwise solid social codes are ignored. Two examples
include Carnival and Halloween

Carnival 

The Carnival celebration occurs as a way to let loose before the strict rules of religion are set in place for lent. Typically, during
Carnival everyday customs, rules, and habits of the community are inverted. Kings become servants, servants become kings,
women dress as men and vice versa. The normal rules are overturned and indulgence becomes the rule. The body is granted
freedom and obscenity are expected. Work and diets are omitted as people take to the streets to eat and party the days away.[23] A
common thing to find during Carnival are masquerade balls, where men and women can wear masks of animals, creatures, and
other people and in trying to figure out who the various attendees are, a risqué behavior is to be expected.

Carnival is a festival traditionally held in Roman Catholic and, to a lesser extent, Eastern Orthodox societies. Regardless, many
people participate in the carnival tradition today. The Brazilian Carnaval is one of the best-known celebrations today, but many
cities and regions worldwide celebrate with large, popular, and days-long events. Festivities are held in hundreds of different
countries worldwide.

An example of Carnival in the United States is Mardi Gras. Mardi Gras occurs in February right before the season of Lent. It was
first introduced by the Le Moyne brothers, Pierre Le Moyne d'Iberville and Jean-Baptiste Le Moyne de Bienville to the territory of
Louisiane which now includes the states Louisiana, Mississippi, and Alabama. Ever since its introduction Mardi Gras has been
celebrated in that area of the United States for many years. It's common to see people wearing minimal clothing, flashing for
beaded necklaces, and partying in the streets. Much of this behavior is overlooked by police who only react when it is taken to the
extreme or is in the more "family friendly" areas.

Halloween
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Figure : Inversion on Halloween

The Celtic celebration Samhain, pronounced “sow-in”, was the yearly culmination of the summer and harvest months and the
beginning of the winter season marked by cold and death.[14] This “Feast of the Sun” was a time for all Celtic clans spanning
across Ireland, the United Kingdom, and northern France to gather comfort and support while giving thanks to their many divine
beings. Traditionally, large bonfires were built and people gathered to offer food and animals as sacrifice to the many deities. The
Celts, pronounced Kelts, were polytheistic and offered gifts to specific Pagan Gods throughout the year. After the celebration had
ended, people would relight the hearth in their homes with fire from the communal and sacred bonfire. This fire was thought to
protect the people especially on the night of October 31, when the ghosts of the dead and otherworldly spirits were believed to
return to earth.

As Christianity and Roman rule began to spread through the Celtic lands, the holiday of Samhain or “Halloween” would be
reinterpreted and designated as three holidays known as the Eve of All Saints’, All Saints’, and All Souls’ Day. All Saints’ Day,
November 1, was created as a memorial for all saints and martyrs recognized by the Roman Catholic Church while All Souls’ Day,
November 2, is a day to honor the dead. These church-sanctioned holidays were similarly celebrated with bonfires, parades, and
costumes consisting of saints, angels, and devils. The idea of Satan is a Christian concept that did not exist in pagan beliefs. In
order to believe in one idea of ultimate evil (the Devil) the Celts would have had to believe in one concrete idea of ultimate good
(God), but they worshiped several Gods. These traditions went under further construction as further generations began to relocate
away from ancestral grounds.

Sacrifice
A sacrifice is an offering of something of value to an invisible force, and is done in many cultures and religions. To thank the
invisible or cosmic forces in hopes of getting them to perform in a certain way or to gain merit in their religious group (Shultz &
Lavenda, 2009) are some reasons to perform sacrifices. Sacrifices are also made out of selfless good deeds. The word "sacrifice" in
Latin means "to make sacred." Some examples of sacrifices are: Money, goods, services, animals and humans.

In pre-Columbian Mexico, the Aztecs sacrificed hundreds of humans in accordance with their ritual calendar in what is referred to
as a human sacrifice.[15] It was thought that in order for the sun to shine everyday a certain amount of human hearts had to be
sacrificed. The most common sacrifice was for the sun God, Huitzilopochtli, in which a knife is used to cut under the ribs to get to
the human heart, which was then forcibly removed.

During the Bronze period of ancient China, sacrifices were very common in the worship of ancestors. It was believed that when a
person died their fate was decided by spirits. In order to invoke these spirits a beautiful bronze vessel was filled with wine and
water as an offering. It was to be placed outside of the city during a time of need as a offering to the Heavens. This is an example of
a goods sacrifice.[24]

In the Hmong Shamanism tradition, shamans would sacrifice animals to try and retrieve lost souls from the clutches of evil spirits.
This was because animal souls were thought to be linked with human souls. In their tradition, evil spirits, known as dabs, would
steal a persons soul and make them ill. When this happens, a chicken, pig, goat, or cow would be sacrificed and the animal's soul
would be given to the evil spirits in exchange for the human soul, and this would make the person well again.[16]

Altered States of Consciousness and Trance States

Altered States of Consciousness(ASC’s) is any state of awareness that deviate from ordinary waking consciousness. These
hypnotic states may be induced by therapists, magicians, and/or spirit guides conducting seances, practicing meditation, or drug-
induced hallucinatory experiences. This form of ritual and healing practice is typically not embraced by mainstream North
American cultures as a part of typical, everyday life meaning altered states are not institutionalized.

Trance States or Behaviors are more difficult to characterize. Other than an altered state an often inward oriented states of
thought, there is most times a change in body image, emotional expression, rejuvenating feelings, and increased sense of self.
"There is evidence for shared physiological processes during different forms of trance as well as other ASCs... Trance states
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involve both amplification of certain internal cognitive processes as well as a decoupling of sensory processing." [17] Trance states
usually involve a journey of the soul.

Trance and Healing

All cultures have developed practices to heal the ill. In many cultures, when home remedies fail people often turn to a specialist of
some sort. Many cultures including those exposed to Western medicine resort to "magico-religious" healers such as Shamans or
spirit guides. Trances and various altered states of consciousness are mainly associated with shamanistic healing practices. Trance
states can be induced by a variety of activities such as singing, drumming, dancing, chanting, fasting, sleep or sleep deprivation,
and psychoactive drugs.After a person is in a trance state, they may collapse and have intense visual experiences and hallucinations
while unconscious.

Examples in History
Cannabis Sativa has been found in charred vessels and pouches in burial sites of Indo-European groups in the iron age such as
the Dacians and the Scythians. It is believed that Cannabis Sativa and melilot(Melilotus sp.) was used for spiritual purification
processes.

In the Southern Pacific, Maori shamans or religious specialists used “Maori Kava”(Macropiper excelsum) in religion based
rituals. Polynesian groups like the Hawaiians and Tongans employed “awa”(Piper methysticum) to aid in communicating with
late ancestors.

The Olmec used hallucinogens like the psychoactive venom found in the marine toad ‘’Bofus Marinus’’ parathyroid gland or
used native tobacco (‘’Nicotiana rustical’’). Bones from this extremely inedible toad have been discovered in trash deposits in
San Lorenzo, while the kneeling figure known as ‘Princeton Shaman’ has one of these amphibians depicted on top of his head.
[18]

This page titled 15.2.8: Ritual is shared under a CC BY-SA license and was authored, remixed, and/or curated by Wikibooks - Cultural
Anthropology (Wikibooks) .
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15.2.9: World Religions

Hinduism

Figure : Celebration of Ganesh, Paris.

Hinduism [25] is also called Sanatana Dharma (Eternal religion) and Vaidika Dharma(Religion of the Vedas). Overall, adherents to
Hinduism make up around 15% of the global population with over a billion members, and approximately 95% of those live in
India. There are two major divisions within Hinduism: Vaishnavaism and Shivaism. Hindus believe in the repetitious
Transmigration of the Soul. This is the transfer of one's soul after death into another body. This produces a continuing cycle of
birth, life, death and rebirth through their many lifetimes that's called Samsara. Karma is the accumulated sum of ones good and
bad deeds. Karma determines how you will live your next life. Through pure acts, thoughts and devotion, one can be reborn at a
higher level. Eventually, one can escape samsara and achieve enlightenment. Bad deeds can cause a person to be reborn as a lower
level, or even as an animal. Hindus body of scriptures is divided into Sruti and Smriti. Hindus organize their lives around certain
activities (Purusharthas). These are called the Four aims of Hinduism or "The doctrine of the fourfold end of life." They are:

Dharma: righteousness in their religious life. This is the most important of the three.
Artha: success in their economic life; material prosperity.
Kama: gratification of the senses; pleasure; sensual, sexual, and mental enjoyment.

The main goal for the "Nivritti," those who renounce the world. is:

Moksa: Liberation from "samsara." This is considered the supreme goal of mankind.

Hinduism is unique due to the fact that there is no real distinction between beings divine and human. In Hinduism humans can
appear divine, and gods human. Also, unlike most religions such as Christianity, there are two supreme gods Vishnu and Shiva,
who are equal in power. Hinduism also has other gods such as Lakshmi and Parvati, who are wives to Vishnu and Shiva. A staple
of Hinduism is greetings. Many times Hindu’s will bow their heads or raise heir hands as a sign of greeting and respect. It is this
same raising of the hands which Hindu’s praise and worships their gods. In most pictorials of the deities, the divine are often
showing this same way of greeting, showing that the divine must show respect.[19]

Hinduism today is seen and argued as being polytheistic or monotheistic. In fact they would both be right. They do worship many
deities, but they believe that each one is part of a whole unity. This is the panentheistic principle of Brahman: that all reality is a
unity. The entire universe is one divine entity that is at one with the universe. Strictly speaking, most forms of Hinduism are
henotheistic, meaning they recognize a single deity, and recognizes other gods and goddesses as facets, forms, manifestations, or
aspects of that God.
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Figure : The mantra Om mani padme hum written on rocks. Chanting mantras has been a feature of Ayurveda since the
Atharvaveda—a largely religious text—was compiled.[20]

Vaishnavism

Viashnavism is a tradition of Hinduism distinguished from other schools by its worship of Vishnu or his manifestations, principally
as Rama and Krishna, as the original and supreme God. Viashnavism is seen as monotheistic, since adherents to this form of
Hinduism believe in one Supreme God. They believe that the living entity (or soul) is eternal, and that the purpose of life is to be
free from reincarnation through spiritual practices. Bhakti Yoga (the spiritual practice of fostering loving devotion to God) is seen
as the most direct method to achieve this. Desire is seen as the root of all evil, and thus a great deal of importance is assigned to the
control of the senses, mainly through meditation and yoga practice. Material nature is seen as temporary, and is said to contain 3
modes: Goodness, Passion, and Ignorance. Desire, or lust, is said to be the result of material contact with the mode of passion,
which is inevitably transformed into ignorance. The Supreme Personality Of Godhead is Omnipotent, Omniscient, and
Omnibenevolent. He is male, and eternal. He is the Creator and the Destroyer. It is said that He created the material world by
impregnating it with His eyes. The Material Universe is said to last 311 trillion 40 billion years and then die. At this point the
devastation takes place, which means that the energy manifested by the Lord is again would up in Himself. Then Creation follows,
and material energy is let loose once again. This cycle repeats infinitely... [26]

The monotheistic worship of Vishnu was already well developed in the period of the Itihasas. Hopkins says "Vishnuism, in a word,
is the only cultivated native sectarian native religion of India. Vaishnavism is expounded in a part of the Mahabharata known as the
Bhagavad Gita, which contains the words of Krishna, one the avatars of Vishnu.

Vaishnavism flourished in predominantly Shaivite South India during the seventh to tenth centuries CE, and is still commonplace,
especially in Tamil Nadu, as a result of the twelve Alvars, saints who spread the sect to the common people with their devotional
hymns. The temples which the Alvars visited or founded are now known as Divya Desams. Their poems in praise of Vishnu and
Krishna in Tamil language are collectively known as Naalayira (Divya Prabandha).

In later years Vaishnava practices increased in popularity due to the influence of sages like Ramanujacharya, Madhvacharya,
Manavala Mamunigal, Vedanta Desika, Surdas, Tulsidas, Tyagaraja, and many others.

Large Vaishnava communities now exist throughout India, and particularly in Western Indian states, such as Rajasthan and Gujarat
and north eastern state Assam. Important sites of pilgrimage for Vaishnavs include: Guruvayur Temple, Sri Rangam, Vrindavan,
Mathura, Ayodhya, Tirupati, Puri, Mayapur and Dwarka. Krishna murti with Radha Bhaktivedanta Manor, Watford, England

Since the 1900s Vaishnavism has spread from within India and is now practiced in many places around the globe, including
America, Europe, Africa, Russia and South America. This is largely due to the growth of the ISKCON movement, founded by A.C.
Bhaktivedanta Swami Prabhupada in 1966.

Sikhism

Figure : (Pujio) Bhai Sahib Norang Singh Ji doing Ardās.

Sikhism is a religion based in Punjab, India. It is the fifth-largest world religion. It is founded on the teachings of Guru Nanak,
along with ten successive Sikh Gurus. Guru Nanak founded the religion in 1469 CE. The principle belief of Sikhism is faith
in Waheguru, which refers to God or Supreme Being. It means "wonderful teacher" in the Punjabi language. Sikhism promotes the
idea of salvation through disciplined and personal meditation on the name and message of God. The concept of God in Sikhism is
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oneness with the entire universe and its spirit. Sikhs must eliminate ego to be able to find God. Sikhs do not believe in heaven or
hell. "Heaven" can be attained on earth by being in tune with God while still alive. The suffering and pain caused by ego is seen as
"hell" on earth. They believe that upon death, one merges back into universal nature. Sikhs view men and women as equal in the
world. Women are expected to participate in the same religious life as men are. In Sikhism, every person is fully responsible for
leading a moral life. Sikhs have no priestly class. Therefore, those who are educated in the ways of the religion are free to teach
others about Sikhism, however, they cannot claim to have access to God. The only religious text of the Sikhs is Sri Guru Granth
Sahib Ji, which contains hymns written by Guru Nanak and the other Gurus. Sikhs believe they have no right to impose their
beliefs on others or to cajole members of other religions to convert. All individuals, regardless of race, gender, or nationality, are
eligible to become Sikhs.

Zoroastrianism
Zoroastrianism is one of the oldest recorded monotheistic religions. It originated from Persia and is based on the teachings
of Zoroaster, a prophet of the early 5  century BCE. Many present day theologians point to Zoroastrianism as the influence for
many of today's monotheistic world religions like Christianity, Islam, and Judaism etc. Zoroaster preached the following of Ahura
Mazda which equates to God. Ahura Mazda is the supreme being of good whose enemy is represented by "druj" which is the power
of evil. Zoroastrianism asks its followers simply to do good and to go through life with good thoughts, good words, and good deeds
as these are necessary to create happiness and to keep the "druj" at bay. Pre-Islam Iranian governments promoted the teaching of
Zoroastrianism during that time. Zoroastrianism was extremely popular to the Iranian people and was considered a state religion
until it was marginalized by other religions in the 7  century. However it is still significant due to its history, the possible influence
it had on other religions, and its followers who still are around today. Currently there are approximately 200,000 Zoroastrians in the
world.

Buddhism

Figure : Gandhara Buddha (1 -2  Century CE) at the Tokyo National Museum.

Buddhism is a religion based on personal spiritual development with some atheistic characteristics formed by a man
named Siddhartha Gautama, who is commonly called "the Buddha" (which is actually a title that means "the Enlightened One"). He
was believed to be born in Nepal around 563 BCE. Buddhism was formed after Siddhartha came to disagree with the practices and
beliefs of asceticism. Born into a royal family, he became aware of suffering after taking a trip outside of the palace. Here, he
encountered people suffering from disease, old age, and death. At the age of 29, having witnessed such sufferings, he decided to
leave his life of comfort and become an ascetic in an attempt to find the solution to end suffering. For six years he ate only tiny
handfuls of rice each day and did little besides meditating, in an attempt to free himself of bodily concerns. It is said that after those
six years, he ran into a little girl by a river, who offered him a bowl of rice to feed his famished body. At this same time, a man (so
the story goes) was traveling down the river playing a stringed instrument. Here Siddhartha came to a realization, which he later
explained as: "Look at the lute. If its strings are too tight, they will break. If they are too loose, it cannot be played. Only by tuning
them neither too tight nor too lose will the lute work." The Buddha later called this the Middle Way, the path of neither giving in to
one's desires nor walking the line of extreme self-deprivation. After this realization, he broke away from his ascetic practices and
sat under a tree (latterly called the Bo-tree, or Tree of Enlightenment), entering a deep meditation. This act is what is known
as Jiriki or self-power. At the age of 35, after meditating for 49 days, he attained Enlightenment and was henceforth called "the
Buddha"[27]. After attaining enlightenment, he went on to help others reach nirvana. During his experience of enlightenment,
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Siddhartha came to realize the Four Noble Truths and the Eightfold Path. Buddhism also splits into three subcategories, the first
being Theravada Buddhism (which is found in South East Asia), Mahayana Buddhism (found throughout East Asia),
and Vajrayana Buddhism (this includes many subcategories of Buddhism including Tantric Buddhism and Mantrayana)[21] [28].
Zen is another school of Buddhist thought that developed in China during the 7  century, by an Indian Buddhist monk named
Bodhidharma, from a combination of Mahayana Buddhism and Daoism. Practitioners of Zen aim to see the world as it truly is,
without lasting thoughts or feelings but instead as a constant stream of unconnected thoughts. Zen is predominantly practiced in
China, Japan, Vietnam, and Korea but in recent years has gained popularity in the western world. It is estimated that there are
currently 365 million people who practice Buddhism today. This makes the religion the fourth largest in the world.[1]

Concepts of Buddhism

Four Noble Truths and The Eightfold Paths

Figure :
The Dharma Wheel is often used to symbolize the Eightfold Path

The Four Noble Truths deal with the nature, origin, cessation, and path to the cessation of suffering. These four things are the core
of Siddhartha's message, and presumably expresses what he learned while meditating under the Bo-tree.

Life leads to suffering
Suffering is a result of a craving of worldly pleasures in any form
Suffering ends when this desire is gone
When one follows the path described the Buddha, one can be relieved of desire and achieve enlightenment

The Eightfold Path is part of the Fourth Noble Truth, or the path leading to the cessation of suffering. It is referred to as the
Eightfold Path because of the eight categories or divisions that it is composed of, those being:

1. Right Understanding
2. Right Thought
3. Right Speech
4. Right Action
5. Right Livelihood
6. Right Effort
7. Right Mindfulness
8. Right Concentration

These paths are used to avoid two extremes: one extreme being the search for happiness through the pleasures of the senses; the
other being the search for happiness through self-mortification in different forms of ascentism. It should not be thought that the
categories should be followed by the numerical order above, but should instead be used more or less simultaneously, according to
the capacity of each individual.

The Concept of Rebirth and Samsara
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Figure : The Tibetan Wheel of Life containing the different levels of rebirth as well as Samsara

Like Hinduism, Buddhists believe in a rebirth of oneself. Rebirth is the idea that one goes through a series of lifetimes. When one
dies, he or she moves to another body. However, Buddhism rejects the idea of an eternal soul such as in Christianity. It is an ever-
changing process that is regulated by karma, the laws of cause and effect. Karma dictates the context of one’s rebirth. Besides the
immediate effect of an action in this world, karma helps dictate the rebirth process. Possessing good karma will allow for a better
realm of rebirth than bad karma. Buddhism says that the cycle of rebirth takes within one of five or six realms depending on the
type of Buddhism one practices and within these realms, there are 31 planes of existence.

Naraka Beings: those who live in one of the many hells of Buddhism
Animals: They live among humans but are separate kind of life
Preta: Shares place with humans but is often invisible, (hungry ghosts)
Human beings: a realm in which Nirvana is attainable
Asuras: demons, titans, antigods, and lowly deities and is not recognized by some schools of Buddhism
Devas: gods, deities, spirits, and angels.[22]

Samsara is a Buddhist concept that directly related to this cycle of rebirth. It is the world in which the human race currently resides
and in which there is much pain, suffering, and sorrow. One can only leave Samsara once they have reached nirvana.

The Ten Fetters is a series of items that keep a person in Samsara.If one possesses any of these, he or she will remain in Samsara.
One, according to Buddhist thought, should strive to overcome these things.[23]

Belief in a separate individuality or personality
Doubt without desire for satisfaction
Attachment to rules/rituals without a critical perspective
Craving of sensuous things
Wishing harm or ill will on others.
Desire for more material items or greater material existence
Desire for non-material existence
Ego
Restlessness
Ignorance[24]

Pilgrimage in Buddhism

Figure : Lumbini, The birthplace of Siddartha Gautama

Buddhists take part in religious travels to sacred sites called pilgrimages. Similar to the travels to Mecca in Islam or the Vatican in
Catholicism, Buddhists travel to four main sites in Northern India and Southern Nepal. These sites are significant places in the life
of Siddartha Gautama, the founder of Buddhism. Gautama taught that these four main sites would make his followers feel a sense
of spiritual urgency, as they coincide with the life and spiritually significant experiences of the religious leader. The four significant
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places are as follows: Lumbini, where Siddartha Gautama was born, Bodh Gaya, where he was enlightened, Sarnath, where he gave
his first teaching, and finally Kusinara, where Siddartha died.

The sacred site Lumbini, the birthplace of Siddartha Gautama is surrounded by an area called a monastic zone, or, an area in which
only monasteries can be built. The site is visited by many looking to meditate and chant near the exact place of Siddartha's birth,
and the sacred Bodhi tree. The site was recognized as a UNESCO World Heritage Site in 1997.

Figure : Lumbini, The Sacred Bodhi Tree at the birthplace of Siddartha Gautama

Traveling on a pilgrimage is an act Buddhists believe will earn them merit for future incarnations. The farther and longer the
journey, and the more humble the mind of the person traveling, the greater the merit will be. Going on a pilgrimage is also a way
for Buddhists to practice becoming free from worldly attachments. They might aim to no long feel so attached to an old home, to
old relationships, or too old desires. By dedicating oneself to the pursuit of a holy place in a humble mindset, one comes closer to
walking the Eightfold Path. The traveling of many monks over the centuries is attributed as one of the main causes of the spread of
Buddhism.[25]

The Dalai Lama

Figure : The Current Dalai Lama, photo by Luca Galuzzi 2007

The Dalai Lama is the head monk of Tibetan Buddhism and traditionally has been responsible for the governing of Tibet. However,
the Chinese government established control in 1959. The Dalai Lama's official residence before 1959 was the Potala Palace in
Lhasa, the capital of Tibet. However, after his exile, the 14  Dalai Lama sought refuge in India. The then Indian Prime Minister,
Jawaharlal Nehru, was instrumental in granting safe refuge to the Dalai Lama and his fellow Tibetans. The Dalai Lama has since
lived in exile in Dharamsala, in the state of Himachal Pradesh in northern India, where the Central Tibetan Administration (the
Tibetan government-in-exile) is also established.

The Dalai Lama belongs to the Gelugpa tradition of Tibetan Buddhism, which is the largest and most influential tradition in Tibet.
The institution of the Dalai Lama is a relatively recent one. There have been only 14 Dalai Lamas in the history of Buddhism, and
the first and second Dalai Lamas were given the title posthumously.

According to Buddhist belief, the current Dalai Lama is a reincarnation of a past lama who decided to be reborn again to continue
his important work. The Dalai Lama essentially chooses to be reborn again instead of passing onward. A person who decides to be
continually reborn is known as Tulku. Buddhists believe that the first tulku in this reincarnation was Gedun Drub, who lived from
1391–1474, and the second was Gendun Gyatso. However, the name Dalai Lama meaning Ocean of Wisdom was not conferred
until the third reincarnation in the form of Sonam Gyatso in 1578. The current Dalai Lama is Tenzin Gyatso.

"Buddhism has the characteristics of what would be expected in a cosmic religion for the future: it transcends a personal God,
avoids dogmas and theology; it covers both the natural & spiritual, and it is based on a religious sense aspiring from the experience
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of all things, natural and spiritual, as a meaningful unity" A widely cited, but apparently spurious quotation attributed to Albert
Einstein [26]

Shintoism
Commonly translated as "The Way of the Gods," by combining the borrowed Chinese ideograms for 'gods' or 'spirits' (shin) and
'philosophical path' (tō).[27]

Shinto is a form of animism that is the indigenous religion of Japan. It is a form of worship that is based upon nature. It teaches that
every living or non living object in the world contains “kami”. “Kami” can be most easily explained as an inner spirit or god within
that object. So any tree, rock, car, dog, cat, person, or anything else has a Kami. Kami also means 'paper' in Japanese, so the usage
of it is a common theme in marking shrines and divine objects. In Japan, it typically is practiced alongside Japanese Buddhism.
Since Buddhism focuses primarily on the afterlife, Shintoism focuses on the present.[28] Unlike most other religions, Shinto has no
real founder, no written scriptures, no body of religious law, and only a very loosely-organized priesthood. [29]

There are 4 affirmations to Shintoism that include 1)Tradition and family, 2)Respect of nature, 3)Physical cleanliness, 4)and the
celebration of festivals (matsuri) for the various kami.[30]

Shinto is centered on `KAMI' (innumerable gods or spirits) of places, families, communities who interact with us. Kami are:

Mostly associated with some particular place - a grove of impressive trees, a waterfall, a town, village, valley, etc. The kami are
believed to move among their shrines and to reside in a small house-shaped box built for them at the shrine (or jinja).
Usually beneficent, but not always. Occasionally they may be vengeful.
Many kami are the spirits of deceased ancestors, emperors, prominent military figures, important animals (tiger, fox, etc),
waterfalls, forests, distinctive rocks, rivers, etc.
No `allpowerful god' in Shinto - only lots of little ones. Each has limitations. But the Sun Goddess, Amaterasu, is dominant
however. She gave birth to the first emperor. Her main shrine is called Jingu and is located in a forest at Ise in western Japan.
No concrete visual representation. No paintings, sculptures, masks, etc. of the kami themselves. Only Buddhist temples use
physical representations (in painting and sculpture) of the Buddha and the Boddhisatvas.
Religious ceremonies are attempts to please and entertain the kami. For example, sumo wrestling matches and the many local
festivals, called matsuri, began as means of entertaining local kami.[29]

Judaism
Judaism is the first monotheistic religion and is a product of Abraham’s covenant with God. Judaism is based on the laws and
principles of the Tanakh (Hebrew Bible). Tanakh is a Hebrew acronym for Torah (“Teachings”), Nevi’im (“Prophets”) and Ketuvim
(“Writings”). Within the Tanakh there are a total of twenty-four books. According to Judaism, God created a covenant with the
Israelites when Moses brought the Ten Commandments down from Mount Sinai. Judaism’s values stand on three things: Torah and
the commandments, the study and doing of good deeds (mitzvah). Their Holy land is Israel, but their perceived right to the land is
great source of controversy between the Jews and their Muslim neighbors.

Because of their banishment from the land of Israel in ancient times, Jews now live all over the world. There are approximately 14
million practicing and secular Jews today. The United States is home to around 5,602,000 Jews, New York alone has some
1,654,000 Jews, and Israel has about 4,390,000 Jews.[31] Since 250 AD, Jews have been kicked out of 109 countries total.
Throughout history, many Christians have blamed the Jews for the death of Jesus. During the high Middle Ages, Jews were
expelled, massacred, and forced to convert to Christianity. In the mid-14  century, as the Black Death devastated Europe, rumors
spread that the Jews had caused the disease by poisoning the wells. In Strasbourg, a city that hadn't yet been affected by the plague,
900 Jews were burnt alive. After much more persecution throughout the next few centuries, such as the Holocaust that lead to the
death 6 million Jews and the displacement of most of Europe's Jews. After such a tragedy, the Jews saw to the formation of a
recognized Jewish State known as Israel in 1948.

Sects/Branches of Judaism
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Figure : A Yemenite Jew at morning prayers, wearing a kippah skullcap, prayer shawl and tefillin.

There are three main sects in Judaism: Orthodox, Conservative and Reform. Jewish men and women wear special clothing during
times of prayer and other religious practices. While praying, eating, reciting blessings, or studying Jewish religious texts, a round
brimless (for the most part) skull cap called a kippah or yarmulke is worn. The tzitzit are special knotted tassels that are worn on
the four corners of a prayer shawl; different Jewish customs explain when these should be worn. Tefillin are two square leather
boxes that contain bible verses and are worn during the weekday morning prayers. A kittel is a white knee-length overgarment that
is worn by prayer leaders on the high holidays and the head of the household wears this at the Passover seder. The tallit is similar to
the kittel and is worn in similar situations as well as by boys and girls becoming bar/bat mitzvahs when they turn 13 and become
adults in the eyes of the Jewish community.

Orthodox Jews traditionally pray three times a day, and on holidays a fourth prayer is added. Prayers are typically recited
throughout the day upon waking, and before and after eating a meal. Although most prayers can be recited in solitude, communal
prayer is often preferred. In many reform temples, musical accompaniment such as organs and choirs are used. Further, a fifth
prayer service, Ne'ilah ("closing"), is recited only on Yom Kippur.[32]

The Jewish religion can be categorized into six major branches in America. They are the Reform, the Conservative, the Modern
Orthodox, the Re-constructionist and the Ultra Orthodox or Haredim, which breaks into two separate groups called the Hasidim
and the Mitnaggedim. Reform is the largest branch in America and is the most liberal. Between 1885-1930, immigrating Jews
decided that Jewish law is a personal idea and not a requirement. These changes were made in an attempt to keep Jewish people
Jewish as there was no longer a pressure to remain Jewish once people assimilated to American culture. The Reform, Conservative,
Modern Orthodox and Re-constructionist function as denominations or different branches of the same religion. The Haredim are a
community based group and culturally connected. These are those who life in strict adherence to the Halacha.[33]

Christianity

Figure :The cross is a common symbol for Christians and Christianity.

One of five major world religions, Christianity is a monotheistic religion made up of roughly 2 billion people,[34] and is
considered one of the Abrahamic religions, which originally began as a movement from Judaism. Where Christianity and Judaism
depart from one another is in the Christian belief that Jesus of Nazareth (Christ or simply Jesus) was divine and was literally the
"Son of God." Christians believe that God sent His "one and only son" to Earth to die as a perfect sacrifice for the sins of humanity,
in order to "pay" the price of sin and death. Jesus mainly taught about God's love and mercy, but also taught about forgiveness,
charity, and treating yourself well.[35] Jesus was crucified on a cross by the Romans in His act of sacrifice. Christians also believe
that Jesus rose from the dead, and when He did, He allowed the Holy Spirit to "enter" into anyone who chose to believe in Him so
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that they may have eternal life with God in Heaven after their physical bodies die on earth. There are many branches of Christianity
that are not the same. Christians believe in one God and one God only, it is just how they express their love and grace for him. This
ranges differently from the vast amount of Christian groups.

The Ten Commandments, which are found in the Old Testament, Exodus Chapter 20 are the basis for the Christian faith, but when
Jesus Christ came to earth as a man. He came not to destroy those laws (Ten Commandments), but to fulfill those laws as stated in
Matthew 5:17-48.[36] He fulfilled those laws by showing perfect love through dying on the cross, which was the ultimate sacrifice,
and abiding by those laws. Therefore, fulfilling the law is Jesus Christ living out the laws perfectly, so that his followers will also
be able to do the same.[37]

The Ten Commandments are as follows: "And God spoke all these words, saying: 'I am the LORD your God… 'You shall have no
other gods before Me.' 'You shall not make for yourself a carved image--any likeness of anything that is in heaven above, or that is
in the earth beneath, or that is in the water under the earth.' 'You shall not take the name of the LORD your God in vain.'
'Remember the Sabbath day, to keep it holy.' 'Honor your father and your mother.' 'You shall not murder.' 'You shall not commit
adultery.' 'You shall not steal.' 'You shall not bear false witness against your neighbor.' 'You shall not covet your neighbor's house;
you shall not covet your neighbor's wife, nor his male servant, nor his female servant, nor his ox, nor his donkey, nor anything that
is your neighbor's.'

Christians use the bible as a tool to communicate to God. The bible is where Christians get all of their wisdom on how to live their
life for God. Another name for the bible is the "Word of God". Another way Christians practice their faith is by going to church.
The church is somewhere Christians can go to worship and dive deeper into God's word. The church can also be a safe place for
people to go if they are feeling any sort of pain. The main way Christians practice their faith and live for God is to show everyone
God's love.

One way of connecting to God is though the ritual of holy communion where participants consume symbolic representations of the
body and blood of Christ. This is an example of unity of consciousness in which the consumption of the body (bread) and blood
(wine) brings the participant and God closer together by letting God become one with them.

Catholicism

Figure : The Crucifix

Catholicism, made up of about 1.2 billion members[38] is a form of Christianity that focuses on understanding and commitment to
tradition; the believers live a Christian lifestyle but obtain a catholic perspective. Catholics believe that people are good but
corrupted by a sin nature and the only way to redeem people from that sin is divine grace from the sacraments. However, unlike
non-Catholic Christianity, some Catholic sects do not believe that salvation is obtained solely through accepting Jesus Christ as
ones Savior, but believe that good works are required to obtain salvation and are a visible manifestation of faith in Christ.

Catholic Churches are unified under the Pope in Rome. Under him are Cardinals, Arch bishops, Bishops, and Priests. Priests
preside over individual churches also known as parishes. Catholicism entails that God created everything, nothing is outside of
God’s jurisdiction and that includes the believers’ thoughts, word, and deed all of the time. Although there is very important aspect
of Christianity that believes in Free Will. The term free will implies that although God rules all things, he wants humans to make
their own choices, we can choose to sin or to turn away from sin. Unlike Non denominational Christians, Catholics are involved in
using the Sacraments. Sacraments of the Catholic belief consists of: Baptism, Holy Eucharist, Reconciliation, Confirmation,
Marriage, Anointing of the sick, and also Holy Orders.
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The Vatican is located in the Vatican City, a sovereign country of which the Pope is the sovereign leader. The history of the
Catholic Church starts from apostolic times making it the worlds oldest and largest institution covering nearly 2,000 years.

The Pope is recognized by Catholics of the world as the successor to Saint Peter who was an early leader of the Christian church
and had a large part in writing the New Testament. Peter was the first official Bishop of Rome, making all of his successors
superior to any other worldly Bishop. The current pope is Pope Benedict XVI, making him the current leader of the Catholic
Church. He was elected April 19, 2005, and took office April 24th 2005. He succeeded Pope John Paul II.

Protestantism

Protestantism began in Europe during the 16  century with the Protestant Reformation, which began as an attempt to reform the
Catholic Church. The name Protestant comes from those who "protested" against the Catholic Church and therefore were named
Protestant by the church. It is believed that the Protestant Reformation began with Martin Luther when he published his Ninety-
Five Theses against the Catholic Church. This religion then moved to the Americas during colonization by the English. The
religion originated out of the belief that the covenant was broken by Adam and Eve and was then recovered by Jesus. So they
believe that they owe God their obedience do to the recovery of the covenant. When things in their lives are going well it shows
Protestants that they are fulfilling the covenant with God. It is the opposite when things in their life begin to go wrong, they must
not be fulfilling the covenant. Basic beliefs consist of the Bible holding all truths and that God has a set hierarchy; God, King,
fathers/husbands, wives, children, and lastly animals. Another basic belief is that the individual must subject themselves for the
good of the whole, because even though there is a set hierarchy each individual needs each other for the strength as one. This being
said everyone in their society has set responsibilities and everyone is then dependent upon one another. Further more Protestants
see themselves as God's chosen people and at the time of colonization it was their duty to God to pass on his word to Native
Americans and those who did not know God.[39]

Anglicanism

Anglicanism started with the Church of England created by King Henry VIII during the Protestant Reformation.[40] It is referred to
as the Episcopal Church in the United States which is part of the worldwide Anglican Communion. It is considered one of the main
traditions of Christianity. King Henry VIII created the Church of England because the Pope refused to divorce him and his wife;
this act severed the relationship between Roman Catholicism and the United Kingdom, and was one of the causes of the later war
between Ireland and Great Britain. The Church of England's values are relatively similar to that of Catholicism, with the exception
of divorce and a few other minor differences that imply that the Church is slightly more lenient than the Romans. While
Anglicanism and Protestantism are separate, the Church of England was created with many Protestant ideals. Centuries later,
Anglicanism was spread around the world with many countries creating their own autonomous organizations of Anglicanism, such
as the Episcopal Church in the United States of America and the Anglican Church of Canada. The church has been sought out by
many diverse groups due to its reputation of acceptance to homosexual couples and ordination of female leaders. Anglicans are
most concentrated in the United Kingdom, with a few members found in the United States and Canada.[41]

Islam
Islam is considered a monotheistic religion originating from the teachings of the prophet Muhammad.[30] Muhammad was a 7
century Arab religious and political figure. The definition of Islam is 'submission,' which symbolizes the complete submission
required to praise God. Practitioners are referred to as Muslims (literally, 'those who submit'). There are approximately 1-1.8 billion
Muslims in the world.[31] This makes Islam the second largest religion in the world, right behind Christianity. Indonesia has the
highest percentage of Muslims anywhere, at approximately 88% of the population. Nearly all Muslims belong in one of the two
major denominations, Sunni and Shi’a. The Sunni’s comprise of 85% while the Shi’a compose 15% of religious followers.

Muslim faith places Muhammad as a prophet who received the Qur’an directly from the angel Gabriel. Muhammad is considered
the final prophet of God, and his words and deeds are fundamental sources of Islam. Muslims however do not consider Muhammad
the founder of Islam. Instead, they believe Muhammad restored the original monotheistic faith of Abraham, Moses, Jesus, and
other prophets. Islamic tradition holds that Jewish and Christian based faiths are distorted versions of Islam.

Muslims are required to adhere to the Five Pillars and the Six Articles of Faith, which serve to unite the Islamic followers in a
community. In addition, Islamic followers obey Sharia, or Islamic law. Sharia is a compilation of the Qur'an and the Sunnah (the
recorded words and actions of the Prophet Muhammad). These traditions and rulings have touched upon all aspects of life. In some
cases, however, it is necessary for Muslims to turn to taqlid, the judiciary interpretations of respected scholars.
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As a ritual, Islamic men and women also wear special head and body coverings in order to reflect their overall modesty, both in
actions and in appearance. Men often wear turbans which are like hats and only cover the top of the head, whereas women wear
veils which cover the whole head, hair, and sometimes the lower half of the face. In public or in a man's presence, women also
wear cloak-like garments which are intended to cover the shapes of their bodies as well as their actual skin. In general, men are to
wear clothing that covers from the waist to the knees, but men usually wear garments which cover them from the neck to the
ankles. Women are also not expected to wear flashy jewelry because this may defeat the purpose of presenting oneself in a modest
fashion. Still, the way in which Muslims live is more important in revealing their modesty than is their style of dress.

The Qur'an

The Qur'an ( Arabic : القرآن  ) is the most important religious text of Islam. Unlike the Bible, Muslims believe that the words of the
Qur'an came directly from God through the prophet Muhammad by the angel Jibril. Often referred to as the "book of guidance" it
serves as a guideline regarding how to live life for Muslims. Its contents include conflict resolution, early forms of a legal system,
praises to God and addresses domestic affairs.

The word ‘qur’an’ appears in the Qur’an several times throughout the reading, representing various meanings at different points.
Though there is not one particular definition for the word, many Muslim authorities believe the origin to come from qara’a,
meaning ‘he read’ or ‘he recited’. Many Muslims see this as a very important lesson: to recite the message. They take this to be a
vital meaning of the word.

The Five Pillars of Faith

Islam includes many religious practices but the core lies within the Five Pillars. These five pillars are the framework of the Muslim
life. They are the testimony of faith, prayer, almsgiving, fasting during the month of Ramadan, and the pilgrimage to Mecca.[42]

1. Shahada: to become a Muslim one must go through a Testimony of Faith where they say, "There is no God but Allah, and
Muhammad is the Prophet of Allah."

2. Salat: prayer is to be done five times a day towards the direction of Mecca.
3. Zakat: annual almsgiving by giving one-fortieth of their income to the needy. Muslims are also encouraged to undertake

personal, non-ritualized Zakat throughout the year.
4. Sawm: During the month of Ramadan, Muslims fast from sunrise to sundown. This develops self-control, devotion to God

through the denial of wordly distractions, and identification with the needy.
5. Hajj: Each Muslim is supposed to make the pilgrimage to Mecca at least once in their lifetime if it is possible to do so.

The Six Articles of Faith

The main doctrines of Islam are the Articles of Faith, traditionally numbered at six.[33]

1. Belief in one God, Allah, Supreme and Eternal, Creator and Provider. God has no mother or father, no sons or daughters. God
has no equals. He is God of all humankind, not of a special tribe, race, or group of people. He is the God of all races and colors,
of believers and unbelievers alike.[34]

2. Angels are a part of human life. They have different purposes and messages from God. Everyone has two angels: one for good
deeds and one for bad deeds.

3. There are four pieces of scripture that the Muslims follow. The Torah, the Psalms of David, the Gospel of Jesus Christ and the
Qur'an. The Qur’an is the most important to the Islamic faith.

4. Muslims follow the messages of the six most significant prophets, Adam, Noah, Abraham, Moses, Jesus, and Muhammad.
Muhammad is the last and most important of Allah's messengers.

5. On Judgment Day those that follow Allah and Muhammad will go to Islamic heaven while those who do not will go to hell.
6. Divine Creed [35] Belief that Almighty God has knowledge of, and control over, everything that exists in all time and space.

Sunni

Figure : Sunnism written in Arabic.

The Sunni are a religious denomination that branch off of the religion of Islam.[36] The Sunni make up around 90% of Islamic
believers. The Sunni put far more importance on the pilgrimage to Mecca to achieve Hajji status. There are few theologies and
traditions that set the Sunni apart from all the others. A few of these include:
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• The Theology of Ash’ari

• The School of Maturidiyya

• The School of Athariyya

Theology of Ash’ari

The theology of Ash’ari was founded by Abu al-Hasan al-Ash'ari. The Ash’ari theology emphasizes many different ideas but the
most pronounced is this: divine revelation over human reason. Human reason cannot develop ethics as read in the Qur'an and that it
is solely derived from God’s commands. This theology also describes that divine omnipotence is over human free will. It is
believed within the Ash’ari that the Qur'an is eternal and uncreated. Basically, the theology of Ash’ari teaches that what the Qur'an
says about God should be directly understood as being true, even though some statements can’t be fully conceptualized

School of Maturidiyya

The school of Maturidiyya, along with Athariyya, form the basis for the understanding of the Sunni. Maturidiyya was incorporated
into the Sunni-Islamic religion through Turkish adherents of Central Asia. The Turkish people eventually traveled to different areas
of the Middle East taking the tradition of Maturidiyya along with them, thus allowing other believers to be exposed to new theories
and ideas. The theory behind Maturidiyya argues that the knowledge of God’s existence can be derived through human reason
alone. This, in combination with aspects from the theory of Ash'ari, provide the very basic background and understanding of the
Sunni denomination

School of Athariyya

The school of Athariyya, unlike the school of Ash’ariyyah, teaches instead that the attributes and names given to God by the Qur'an
can be taken in a literal sense. For instance, in the Qur'an it describes God as having a “yad” (hands) and a “wajh” (face). So
according to the teachings of Athariyya, God has a face and some hands. It is also mentioned that God does not resemble his
creation in any way. So the faces and hands of God do not resemble that of his creation but in a way that is only befitting to him.
The teachings of Athariyya only convey the idea that God exactly describes himself only suiting to his majesty in literal form.

Muslim Culture

Sunni Islam is a monotheistic, Abrahamic religion that is adhered to by those of the Muslim culture. The word Islam in Arabic
literally means “submission.” The word Muslim in Arabic means “one who submits to God.” It is believed in the Muslim culture
that God delivered the Qur'an to them through an angel by the name of Gabriel who sought out the prophet named Muhammad.
The Qur'an and Sunnah (words divinely spoken by the prophet Muhammad) are the foundation of which Islam was based upon. It
is believed that Muhammad simply restored the religion of Islam rather than creating it, and that other religions such
as Judaism and Christianity distorted the true meaning and constructed a false interpretation. Muslims are found throughout various
parts of the world, all the way from the West coast of Africa to some parts of China. Most Muslim cultures are found within the
Middle East. The Muslim culture practice a very strict type of ritual, which can also be seen as a religious duty, in which they pray
five times a day. People are considered to be a Muslim after publicly reciting the Shahadah.

Muslim Dress

Men: must avoid wearing tight clothing and cover the area between the knees and the navel. This is normally done by wearing a
loose gown and usually a turban. Men must also grow a beard, as long as is possible.

Women: more conservative followers of Islam require women to wear loose-fitting clothes and to be covered from their ankles to
their wrists. A veil is to be worn on the head, and too much makeup and perfume should be avoided. However many more modern
Muslims especially residing in North America and Europe practice their faith without covering themselves up to such an extent.
Today there are many Muslims, mostly the younger generation, who believe that there is much more to having faith in Islam and
following the word of God than focusing on what one wears. [37]

Shi'a

Figure :Distribution of Shi'a Muslims15.2.9.14
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Shi'a Islam is the world's second largest Islamic denomination behind the Sunni denomination. Shi'a Muslims make up the majority
of the population in Iran, Azerbaijan, Iraq and Bahrain. The distinguishing characteristic of Shi'a Islam is that it believes that after
the Prophet Muhammad died, political and spiritual leadership of the Muslim community should have gone to his family and
descendents, mainly his cousin and son-in-law Ali. They believe that only god can appoint the successor to the Prophet and that
before his death, Muhammad appointed Ali as his successor. Shi’as call the political and spiritual leaders Imams. They believe that
there have been twelve Imams, starting with Ali. The last Imam, Mahdi, is believed not to have died, and is a messianic figure who
will return with Christ. According to Shi'a doctrine, he has been living in the Occultation and once returned will re-establish the
rightful governance of Islam and replete the earth with justice and peace.

Shi'a Practices

One of the most important Shi’a practices is the annual commemoration of the Battle of Karbala. This battle involves the death of
Husayn, Muhammad’s grandson, at the hands of Yazid, son of Mu’awiya.

After Muhammad’s death in 632, rule of the Muslim community was passed to Abu Bakr, then to Umar, then to Uthman, then
finally to Ali. Mu’awiya claimed that Ali was unfit for various reasons to inherit the throne and led an uprising against him. After
Ali’s death, Mu’awiya instated himself as Caliph and appointed his son, Yazid, as his successor.

Ali’s sons, Hassan and Husayn, rebelled against Yazid’s undertaking of the Caliphate. Hassan was quickly poisoned. Husayn led
his followers against Yazid, but was overwhelmed and killed.[43] These events are recounted in annual reenactments. The deaths of
Hassan and Husayn are considered tragic, and the reenactments are very emotional. They are considered by Shi'as yet another way
the rightful leadership of the Muslim community has been denied by usurpers—first with Ali’s death, then with the death of his
sons.[44]

African Religions
African traditional and diasporic: 100 million. (Diaspora: A dispersion of a people from their original homeland.)

This is not a single organized religion, but it includes several traditional African beliefs and philosophies such as those of the
Yoruba, Ewe (Vodun), and the Bakongo. These three religious traditions (especially that of the Yoruba) have been very influential
to the diasporic beliefs of the Americas such as Candomblé, Santería and Voodoo. Voodoo is a religious cult practiced in the
Caribbean and southern USA, combing elements of Roman Catholic rituals with traditional African magical and religious rites, and
characterized by sorcery and spirit possession.

In the Yorùbá religion, all humans have Ayanmo (manifest destiny) to become one in spirit with Olódùmarè, or Olòrún, the divine
creator and source of all energy. Each being in Ayé, the physical realm, uses energy to impact the community of all other living
things to move towards destiny. In other words, one's destiny is in one's own hands. To attain transcendence and destiny in Òrún-
Réré, the spiritual realm of those who do good things, one's Orí-Inu (spiritual consciousness in the physical realm) must be elevated
to unify with one's Iponri (Orí Òrún). Those who stop improving are destined for Òrún-Apadi, the spiritual realm of the forsaken.
Life and death are physical cycles that alternate while one’s spirit evolves toward transcendence. The religious capital of the
Yoruba religion is at Ile Ife.

Ewe religion is organized around a creator deity named Mawu. Mawu is the Supreme Being, separate from daily affairs. “Se” is a
word for law, order and harmony; Se is the maker and keeper of human souls; in an abstract sense, Se is destiny.

The Bakongo or the Kongo people, also called the Congolese, are an ethnic group living along the Atlantic coast of Africa.
Traditional Kongo religion believed heavily on the concept of the dead, and that most of their supernaturals or deities are thought to
have once lived on Earth. Only Nzambi Mpungu, the name for the high god, existed outside the world and created it from outside.
Other categories of the dead include bakulu, or ancestors, the souls of the recently departed, and in some cases, more powerful
beings believed to be the souls of the long departed. There are also supernatural beings who are guardians of particular places and
territories, sometimes considered to be the soul of the founder, and there are those who inhabit and are captured in minkisi (singular
nkisi), or charms, whose operation is the closest to our modern idea of magic. The value of these supernatural operations is
generally seen as a reflection of the intentions of the worker, instead of the worker being intrinsically good or bad.

Vodou (Voodoo)
Vodou, or Voodoo, Voodoo is a religious cult practiced in the Caribbean and southern USA, combing elements of Roman Catholic
rituals with traditional African magical and religious rites, and characterized by sorcery and spirit possession. Though relatively
small in comparison to other world religions in practice, Vodou can be encompassed under the Catholic religion as many
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practitioners of Vodou consider themselves devout Catholics. Vodou is the Haitian spelling for Vodun, which is an amalgamation of
West African traditional religion with Catholicism. Consisting of veneration for Catholic saints, Vodou also consists of veneration
of ancestral spirits that can be evoked to posses a host through Catholic hymns and ritual dance and sometimes through animal
sacrifice, most commonly of chickens. These ritual parties are normally induced at a spirit's birthday or another important
celebration, at which gatherers give the host food or money for the visiting spirit that is used for the party and salutations for the
spirit guest. Vodou communities are tightly knit, and are sparing on outsiders as they are surrounded by poverty and are
misunderstood by most onlookers that stereotype Vodou to be a form of black-magic practice by using voodoo as a derogatory term
and; therefore, looked down upon by outsiders. Like Catholicism in the act of personal saints, those who practice Vodou often have
their own spirits to look after them. Maintaining these spirits’ happiness is very important to the health and protection of those who
practice Vodou. In Mama Lola: A Vodou Priestess in Brooklyn there are often times when the priestess Mama Lola's spirit, Ezili
Freda, will not come to her if she has not showered. Ezili Freda admires and requires cleanliness. If her expectations are not met
she will simply leave. [38]

The Rastafari
5 basic beliefs can be identified as uniquely and commonly Rastafari:

1. Haile Selassie is seen as the Messiah; The chosen one.
2. They are part of the tribe of Israel, who, at the hand of the White person, has been exiled in Jamaica.
3. Everyone is Rasta in terms of being children and servants of God.
4. The Jamaican situation is a hopeless hell; Ethiopia is heaven.
5. Because of the Nazarite Vow which Jesus, Moses and Samson took, no instrument shall touch the hair or beard unless it is an

atonement.

History

The Rastafari movement was developed in the slums of Jamaica during the 1920's and 30's. During the 1930's Jamaica was
experiencing a severe depression, and the people were subject to racism and class discrimination. This set the stage for the poor and
rural Jamaicans to embrace a new religion and ideology. This movement began with the teachings of Marcus Garvey. Garvey
believed Africans were the original Israelites, who had been exiled to Africa as divine punishment. Garvey's "Back to Africa"
movement encouraged black pride in the people and helped to reverse the mindset of black inferiority.

On November 2, 1930 Ras Tafari Makonnen became emperor of Ethiopia, and took the name Haile Selassie. Followers of Marcus
Garvey believed Selassie was the messiah that had been predicted, and that the return to Africa would begin. Jamaicans named this
movement Ras Tafari. This movement became visible in the 1930's when peaceful communities in the Kingston Slums began to
grow.[39]

Bob Marley, (February 6, 1945 – May 11, 1981), was a famous reggae musician and arguably the most famous rastafarian. He is
credited with taking reggae and expanding to a worldwide audience. He wore dreadlocks and preached the use of cannabis in his
lyrics. Most of his music, lyrics and album covers contained nyabinghi and Rastafarian chanting. He was baptized by the
Archbishop of the Ethiopian Orthodox Christian Church in Kingston, Jamaica, on November 4, 1980.

"The Lion Of Judah"

Rastafari tradition believes the famous King Haile Selassie I was a direct descendant of a lineage from King David and Solomon,
of the historic faiths. The Rastafari religious figures were from then on known for their bloodline which gave them the name Lion
of Judah, which has been a symbol on the Rastafari flag since the birth of Rastafari. This concept is one of the most important
aspects of the Rastafari way of life, and culture. The symbol is synonymous with other religions, which give it a multicultural
connection to many other traditions.

Flag of Ethiopia (1897).svg

Figure 

Ganja: Religious Sacrament
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Figrue 

Rastafari have unique practices that are recognized worldwide. The most well known practice is the use of marijuana, which grows
plentiful in Jamaica. Rastas know it as ganja, cannabis, dank-dank, reefer, pot, the holy herb, or Callie, and they believe it was
given by God. It is used as a part of a religious ritual and as a means of getting closer to their inner spiritual self. The verse Psalm
104:14 is used to validate their explanation as it states “He causeth the grass for the cattle and herb for the service of man." Before
Rastafari practice began, marijuana was used for medicinal purposes by herbalists in Jamaica as a medical remedy.

Ganja, or marijuana is used among the Rastafari as a religious ritual. At first it was smoked or used in teas as a way to rebel against
the system, "Babylon." The Babylon system came to symbolize Western society and oppression in general. However, Ganja is also
used for several other reasons. Those reasons include gaining a sense of unity, attaining higher meditation, and calming the mind
during fearful times. Thus Ganja has become a very dominant symbol in Rastafari culture. (Barrett pg.128-9)

Marijuana is used at all times, but especially during the most celebrated rituals: reasonings and nyabingi. Reasoning is a meeting in
the form of a ceremony that usually takes place out in the woods or in secluded areas. Rastas get together to discuss and debate
issues such as ideologies, philosophy and theology. Marijuana is used during this time with the intention of opening up and
becoming more open-minded for discussion. Nyabinghi is a musical ritual dance held on special occasions and holidays. Hundreds
of Rastafaria come from around Jamaica and gather for this celebration, which can last for days at a time. The Rastas dance and
sing all night until the morning. In the day time, they “rest and reason”. The heart-beat rythyms of Jamaican music in rock steady
and reggae form the basis of Rasta prayers. They seek peace, love, and trust between all the creatures of the living earth.

Holidays

Figure : Haile Selassie I, Emperor of Ethiopia

There are many Jamaican holidays, most of which are focused on events in the life of Emperor Haile Selassie. The most important
ones are:

• January 6 - Ceremonial birthday of Selassie

• February 6 – Bob Marley’s birthday

• April 21 - Selassie's visit to Jamaica

• July 23 - Selassie's personal birthday

• August 1 - Emancipation from slavery

• August 17 - Marcus Garvey's birthday

• November 2 – The coronation of Selassie

Dreadlocks
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Figure : "Natty Never Get Weary" lyrics by: Culture

Rastafari have transformed the word "dread" from unkempt, dangerous, and dirty, to instead be a symbol of pride, power, freedom
and defiance. The way to form natural dreadlocks is to allow hair to grow in its natural pattern, without cutting, combing or
brushing, but simply to wash it with pure water. The way dreads are worn, how long they are, and the newness of them means a lot.
If one does not have dreadlocks but is a Rastafari, they are called a "cleanface." People who have short newly started dreads are
called "nubbies," and this can sometimes determine the respect that one is given. Rastas maintain that dreadlocks are supported by
Leviticus 21:5 ("They shall not make baldness upon their head, neither shall they shave off the corner of their beard, nor make any
cuttings in the flesh.")

Food Symbolism

Rastas do not eat much meat. They eat small fish such as herring, but the foods they eat the most are vegetables. Most call the food
I-tal which means, "The essence of things, things that are in their natural states." This translates to using nothing artificial and
refraining from salt. They drink no alcohol, caffeine, or milk, but will drink anything made with natural herbs from the earth.

Red, Gold, Green, and Black-Jamaica's colors

Red: The triumphant church of the Rastas as well as the blood shed of the martyrs in the black struggle for liberation.

Gold: The wealth of their African homeland, the color of Jamaica and hope to end oppression

Green: Ethiopia's beauty and lush vegetation as well as the riches that were stolen from the Jamaicans

Black: The color of the people that make up most of the Jamaican population

Bahá'í Faith

Figure : Seat of the Universal House of Justice, governing body of the Bahá'ís, in Haifa, Israel

The Bahá'í Faith is one of the youngest of the world’s religions. Its founder, Bahá'u'lláh (1817–1892), is regarded by the Bahá'ís as
the most recent messenger from God. The line of messengers goes back before recorded time and includes Abraham, Moses,
Buddha, Krishna, Zoroaster, Christ and Muhammad.

The central theme of Bahá'u'lláh's message is that humanity is one single race and that the time has come for unity. “God”,
Bahá'u'lláh said, “has set in motion historical forces that are breaking down traditional barriers of race, class, creed, and nation and
that will, in time, give birth to a universal civilization. The principal challenge facing the peoples of the earth is to accept the fact of
their oneness and to assist the processes of unification”.

One of the purposes of the Bahá'í Faith is to help make the unification of mankind possible. There are around five million Bahá'ís
worldwide, representing most of the world’s nations, races, and cultures on earth. The Bahá’í World Centre, the spiritual and
administrative heart of the Bahá’í community, is located in the twin cities of ‘Akká and Haifa in northern Israel.
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The Bahá'í writings describe a single, personal, inaccessible, omniscient, omnipresent, imperishable, and almighty God who is the
creator of all things in the universe. The existence of God and the universe is thought to be eternal, without a beginning or end.

Atheism
Atheists holds a lack of belief in any god, making up about 2.3% of the world population. Certain countries such as Japan (65%)
and Sweden (85%) have higher populations of Atheists. Atheists are often considered 'strong atheists' or 'weak atheists' depending
on the context and certainty of their beliefs or lack thereof.

Some atheists strongly oppose creationism or intelligent design being taught in place of biological evolution in schools in the U.S.
In 2005, after a Kansas State Board of Education decision, which allowed intelligent design to be taught in place of evolution, the
Church of the Flying Spaghetti Monster was created by a group in response to the decision. The flying spaghetti monster is a
sarcastic theory that pastafarians argue has as much scientific backing as the theory of intelligent design. Within the original letter
that was sent to the Kansas School Board, Henderson showed that correlation does not imply causation by linking the increase in
global warming to the decrease in pirate population. This example mocked the belief of some religious groups that the world was
going though hardships, such as war and famine, because praise was not being given to a deity. This adds to atheists having a
strong sense of boundary for church and state, keeping the sacrosanct state separate from religious interference. However, this
strong belief in a boundary between church and state is not only limited to atheists and pastafarians. Many people simply do not
think that organized religion is a benefit to society. Not only is it not taxed, but it indulges in what can be considered brainwashing
of children, i.e. the repetitious statement of a known untruth to an impressionable child for years on end. Some argue that if those
children had not been thus mislead he would at least look at the bible critically. In many instances of actions by organized religious
groups throughout history resulted not only in the death of millions of people but has been a block in many cases to the
abandonment of human rights. Atheism is often mistaken as a belief that there is no God, however this is not the case; An Atheist
can also be an Agnostic. The two terms answer different questions. Atheism answers the question of what you believe, the lack of a
belief in a God. And Agnosticism answers what you know, how confident you are in your belief. By this definition, a person can be
an Agnostic-Atheist or a Gnostic-Atheist. We can also describe people as Agnostic-Christians or Gnostic-Christians. An Agnostic
being someone that acknowledges that their belief is not a guaranteed truth, and a Gnostic being someone that claims they are
positive in their belief, or lack there of.

Agnostic
Agnostics do not have a conviction as to whether there is or is not a god, often due to the difficulty in proving or disproving such
an entity. It does not deny the existence of a supernatural being; however, it does not fully understand or accept there is a god or
supernatural being. It is often seen as the middle ground between theist and atheism. Sometimes when asked what their religion is,
many of those who are unsure of the existence of a God will reply "Agnostic". [40] The terms Agnostic and Agnosticism were
created in the 19  century (many sources are different about the exact date) [45] by Thomas Henry Huxley, a biologist who was an
advocate of Darwin's theory of evolution. There is often prejudice against Agnostics to be unbound by moral code because of their
lack of religion. Though recently the definition of an Agnostic has changed, for there are several definitions now.[46] The two most
predominant are Weak Agnostic and Strong Agnostic. A Weak Agnostic is someone who believes that God is unknown, meaning
that God may be known, and some people may possibly know God. The second, a Strong Agnostic, is someone who believes that
God is unknowable or cannot be known.[47] However there are many different degrees to Agnosticism. Some examples are
"empirical Agnostics" who believe that a God may exist, but nothing is or can be known about him/her/it. Also, there are "Agnostic
Humanists" who are undecided about whether or not God exists, but they question the importance of the question. [41]

Satanism

Satanism is the term for a number of belief systems that all feature the symbolism of Satan or other figures. Originally, Satan was
the symbol for all those who challenged the Hebrew Bible. Proceeding this, the Abrahamic religions have described Lucifer as a
fallen angel or a mislead demon that tempts people to sin. However, contrary to this, non religious or satanists see the Biblical
Satan as a satire for individualism, freewill and enlightenment.

In modern times there are two types of Satanists:

Theistic: Satanists that believe Satan to be a deity and supernatural being. Theistic Satanism may include the use of meditation and
self expansion or often includes the use of magic through rituals.
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One group that falls under the definition of Theistic Satanists are Reverse Christians. Reverse Christians follow Satan but in the
context of the Christian version and biblical definition of him.

Atheistic: Satanists that regard Satan as a symbol of their freewill and of certain human traits. Some use Satan as a symbol to
annoy religious people.

LaVeyan Satanism: A religion founded in 1966 by Anton Szandor LaVey. Its teachings are based on individualism, self-
indulgence, and "eye for an eye" morality. LaVeyan Satanists are atheists and agnostics who regard Satan as a symbol of
humanity's inherent nature.
Temple of Set: Established in 1975 by Michael A. Aquino and other members of the bitchen priesthood of the Church of Satan,
who left because of administrative and philosophical disagreements. The philosophy of the Temple of Set may be summed up as
"enlightened individualism" – enhancement and improvement of oneself by personal education, experiment, and initiation. This
process must be different for each individual as each is enlightened in different ways.
Symbolic Satanism: (sometimes called Modern Satanism) is the observance and practice of Satanic religious beliefs,
philosophies and customs. In this interpretation of Satanism, the Satanist does not worship Satan in the theistic sense, but is an
adversary to all, spiritual creeds, espousing hedonism, materialism, rational egoism, individualism and anti-theism.

The Pentagram

Figure : A classic five point pentagram.

The Pentagram is a five-sided star shown upside down in the Satanic religion. This star has a couple of meanings, most commonly
being Lucifer or vesper, the star of morning and evening, and it also represents Satan as a goat of the sabbath (which when a goat's
head is placed inside the inverted star, the horns point up, the sides are the ears, and the bottom point is the beard of the goat). The
star also symbolizes rules and ideology within its affiliated religion, with each point representing an aspect of the Satanic belief.
Satanist are supposed to follow each point and build off of it to have a better life. The five points of the pentagram are similar to the
Ten Commandments they explain how to live your life and to be a Satanist you must follow these rules.

The First Point represents the social responsibility to respect others and treat them as you would like to be treated. Members strive
to be law-abiding, tax-paying, honest and responsible Satanists.

The Second Point represents the power of magic as well as the power of will. Satanists believe that with strong will, their magic
can become more powerful. This magic is used in Satanic practices and it is encouraged that Satanists experiment with the different
types of magical paths or styles that they feel drawn to.

The Third Point represents the importance of enchanting one's life and living it to the fullest while staying in control and being
responsible. This point states the Satanic rule, "do whatever you wish, but in doing so, harm no one deserving it." This leaves a lot
of open space for Satanists to live their life and have fun. Addictions and breaking the law, however, are frowned upon and viewed
as qualities of the weak.

The Fourth Point represents the "Wolf Pack," which is a respect for your family and friends. Any person that is close to a Satanist
and fulfills their life is to be included in the 'wolf pack'.

The Fifth point represents the idea that man creates his own gods, is free to live as if they are the king or queen, and is able to
believe in themselves. This point states that you can do the best you can and try your hardest throughout life. This is the most
valued point of the star and it concludes that one should worship what they want and do what makes them happy.
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The Pentagram as a non-satanic symbol

The image of a Pentagram is not purely linked to the practice of Satanism. Many cultures have utilized the pentagram as a symbol.
For instance, various Neo-paganism beliefs such as Wicca or Neo-druidism, take a version of the pentagram and infuse it with their
own ideas and imagery. In Wicca, the pentagram is not inverted as it is in Satanism, but rather is upright. The pentagram can even
be found in older history Christianity where it was held as a symbol of health or as a representation of the five wounds of Christ.
Further uses can be found in the Bahá'í faith where it is one of the major identifying symbols, and in Taoism where it represents the
five elements of Earth, Fire, Metal, Water and Wood.

This page titled 15.2.9: World Religions is shared under a CC BY-SA license and was authored, remixed, and/or curated by Wikibooks - Cultural
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15.2.10: Doomsday Cults
Cults are social groups with radical yet common belief in a goal, religion, idea, on any other unverifiable thing that can be taken to
the extreme. its followers often living in an unconventional manner under the guidance of an authoritarian, charismatic leader.
There are, however many meanings to what cults are and these are split into groups of positive, neutral, and negative connotations.
Negatively connotative cults usually get the most media attention and these cults tend to negatively attack or veiw others outside of
their social group for being different. Positive cults tend to still follow a idolized person or idea, but with no effect to outside
discrimination, this can be like a Nudist colony because their ideal is based on positivist towards the earth.

Doomsday Cults: The term ‘Doomsday Cult’, coined by anthropologist John Lofland in 1966, encapsulates groups who make
predictions about an apocalypse, and those who attempt to bring one about. [1]

Some modern examples of Doomsday Cults [42]:

The Church of Bible Understanding: a communal organization, teaching a form of evangelical Christianity.
The People's Temple: In the 1950's Jim Jones started The People's Temple. 1971 the church was started being accused of fraud,
and abuse against its members. Jones was increasingly paranoid because of this, as well as the fact that he was abusing
prescription drugs. He decided to relocate to Guyana and build a 'socialist utopia' he called Jonestown. Many people followed
him and began a new life at this camp. Former members of the church became worried for some friends who went to
Jonestown, and talked a congressman into investigating the camp. When the congressman as well as a news crew arrived at the
camp all seemed fine and well. However before they left members of the church asked for help getting back to America. Jones
took this as an act of defiance and panicked. He ordered a firing squad to kill the people investigating the town. He then
gathered everyone together in the center of the town and had them all 'drink the kool aid' which was mixed with cyanide. As a
result over nine hundred Americans died.[48]
The Manson Family: a quasi-commune that arose in California in the late 1960s.
Aum Shinrikyo: a Japanese doomsday cult founded by Shoko Asahara in 1984.
Restoration of the 10 Commandments: A Christian doomsday cult in Uganda
Raëlism: a UFO religion that was founded in 1974 by Claude Vorilhon
The Church of Scientology: a multinational network and hierarchy of numerous ostensibly independent but interconnected[2]
corporate entities and other organizations
The Order of the Solar Temple: a secret society that claims to be based upon the ideals of the Knights Templar.
Heaven's Gate: American UFO Cult based in San Diego, California, founded in 1970 and led by Marshall Applewhite and
Bonnie Nettles. The group preached that followers would be able to leave their bodies to attain a higher form of physical
existence. In accordance with that, the group made headlines in 1997 when 39 members were found dead in a San Diego
suburb.[49]
Branch Davidians: a religious group that originated in 1955 from a schism in the Davidian Seventh-day Adventists
The Unification Church: a new religious movement founded in South Korea in 1954
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15.2.11: Chapter Glossary and References

Chapter Glossary of Key Terms

Animism - Is the belief that all natural objects, the universe and important natural events all possess an individual spirit.

Ayahuasca - A traditional South American plant mixture made from the Banisteriopsis caapi vine combined with a variety of DMT
containing plants, which is capable of producing altered states of consciousness.

Ideology - A system of ideas and ideals or manner of thinking which are characteristics of a group, social class, or individual.

Doctrine - belief or set of beliefs held and taught by a church, political party, or other group.

Myth - a commonly held but false belief; misconception. "Product of a man's emotion and imagination, acted upon by his
surroundings." -E. Clodd, Myths and Dreams (1885)

Similarity Magic (Imitative Magic) - magic in which an object, act, etc. that is similar to a desired goal can be used to influence
the outcome.

Peyote - A rare cactus found in Mexico containing the chemical mescaline which induces hallucinogenic experiences if ingested
properly. Peyote has historically been ritualistically used in many indigenous cultures.

Exclusivism - This is the view that ones own religion is inerrant and all others are in error.

Anthropomorphism - Giving animals, plants, and other non-living objects human traits and personality. For example, how people
say that plants are happy to be watered yet show no emotion, people would give traits that are exclusively human to things that are
not human.

Canonization - the act when a Christian church declares that a person who has died was a saint, and said person is added to the list
of recognized saints after an investigation of two miracles (one during the person’s life and the second after their death)

Rite of Passage - A life cycle ritual that marks a person's transition from one social state to another

Unity of Consciousness - The belief that you and a supernatural power are united in some symbolic way. 

Spirituality - The quality or fact of relating to the spirit or soul; being spiritual

Shaman - a person regarded as having access to, and influence in, the world of good and evil spirits

Contagious Magic - The idea that any item that once was connected to a person’s body is still linked to them, so you can affect the
person by effecting an item that was once connected to that person.
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