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To My Daughter
Juliet Kottak Mavromatis




Ordinarily we are unaware of the special lens through which we look at life. It would hardly be
fish who discovered the existence of water. Students who had not yet gone beyond the horizon of
their own society could not be expected to perceive custom which was the stuff of their own think-
ing. Anthropology holds up a great mirror to man and lets him look at himself in this
infinite variety.

(Kluckhohn 1944, p. 16—his emphasis)

£ aan
NE- CA 2.
DEPARTMENT OF PREHISTORIC
ARCHAEOLOGY OF THE NEAR EAST

IAM/ FA
MASARYK UNIVERSITY

35

Also available from McGraw-Hill by Conrad Kottak

Window on Humanity: A Concise Introduction to Anthropology , 2nd ed. (2007)
Anthropology: The Exploration of Human Diversity, 11th ed. (2006)

Cultural Anthropology, 11th ed. (2006)

Physical Anthropology and Archaeology, 2nd ed. (2006)

On Being Different: Diversity and Multiculturalism in the North American Mainstream,
3rd ed. (2007) (with Kathryn A. Kozaitis)

Assault on Paradise: The Globalization of a Little Community in Brazil, 4th ed. (2006)
The Teaching of Anthropology: Problems, Issues, and Decisions edited by Conrad Phillip
Kottak, Jane White, Richard Furlow, and Patricia Rice (1997)



Brief Contents

Chapter 1 Anthropology and Its Applications 1
Chapter 2 Ethics and Methods . .2
Chapter 3 Culture : . 41
Chapter 4 Ethnicity and Race 59
Chapter 5 Language and Communication 85
Chapter 6 Making a Living 107
Chapter 7 Political Systems 133
Chapter 8 Families, Kinship, and Marriage 158
Chapter 9 Gender 184
Chapter 10 Religion 208
Chapter 11 The Modern World System 230
Chapter 12 Colonialism and Development 247
Chapter 13 Cultural Exchange and Survival 269




Contents

LIST OF BOXES xv
ABOUT THE AUTHOR xvii
PREFACE aiy

Chapter 1  Anthropology and Its Applications 1

Human Diversity =~ 2
Anthropology 3
Applying Anthropology 5
The Role of the Applied Anthropologist 7
Academic and Applied Anthropology 8
Theory and Practice 9
Anthropology and Education 10
Urban Anthropology = 11
Urban versus Rural 11
Medical Anthropology 13
Anthropology and Business 16
Careers and Anthropology 17
Box: Hot Asset in Corporate: Anthropology Degrees 19

Chapter 2 Ethics and Methods 22

Ethics and Anthropology 22
Research Methods 24
Ethnography: Anthropology’s Distinctive Strategy = 25
Ethnographic Techniques 25
Observation and Participant Observation 26
Conversation, Interviewing, and Interview Schedules 27
The Genealogical Method 28
Key Cultural Consultants 28
Life Histories 29
Local Beliefs and Perceptions, and the Ethnographer’s 29
The Evolution of Ethnography 30




x Contents

Problem-Oriented Ethnography = 32
Longitudinal Research 33
Team Research 33
Culture, Space, and Scale 34
Survey Research 35
Box: Even Anthropologists Get Culture Shock 37

Chapter 3 Culture 41

What Is Culture? 41
Culture Is Learned = 41
Culture Is Shared 43
Culture Is Symbolic 43
Culture and Nature 44
Culture Is All-Encompassing 45
Culture Is Integrated = 45
Culture Can be Adaptive and Maladaptive 47
Culture and the Individual: Agency and Practice =~ 47
Levels of Culture 48
Ethnocentrism, Cultural Relativism, and Human Rights 50
Universality, Generality, and Particularity 52
Universals and Generalities 52
Particularity: Patterns of Culture =~ 53
Mechanisms of Cultural Change 54
Globalization 55
Box: Touching, Affection, Love, and Sex 56

Chapter 4 Ethnicity and Race 59

Ethnic Groups and Ethnicity =~ 59
Status Shifting 61
Race 63
The Social Construction of Race 64
Hypodescent: Race in the United States 64
Not Us: Racein Japan 67
Phenotype and Fluidity: Race in Brazil = 69
Ethnic Groups, Nations, and Nationalities 72
Nationalities and Imagined Communities 72
Ethnic Tolerance and Accommodation 73
Assimilation 73

The Plural Society 73

Multiculturalism and Ethnic Identity 74
Roots of Ethnic Conflict 77

Prejudice and Discrimination 77

Chips in the Mosaic 77

Aftermaths of Oppression 78

Box: The Basques 80




Contents

Chapter 5 Language and Communication 85

Language 86
Nonverbal Communication 87
The Structure of Language 88
Speech Sounds 88
Language, Thought, and Culture 90
The Sapir-Whorf Hypothesis 91
Focal Vocabulary 92
Sociolinguistics 94
Linguistic Diversity within Nations 94
Gender Speech Contrasts 96
Stratification and Symbolic Domination 97
Black English Vernacular (BEV), aka “Ebonics” 99
Historical Linguistics 102
Box: Using Modern Technology to Preserve Linguistic
and Cultural Diversity =~ 104

Chapter 6 Making a Living 107

Adaptive Strategies 107
Foraging 108
Correlates of Foraging 110
Cultivation 111
Horticulture 111
Agriculture 113
Agricultural Intensification: People and
the Environment 115
Pastoralism 116
Economic Systems 117
Production in Nonindustrial Societies 118
Means of Production 119
Alienation in Industrial Economies 120
Economizing and Maximization 122
Alternative Ends 122
Distribution, Exchange =~ 123
The Market Principle 124
Redistribution 124
Reciprocity =~ 124
Coexistence of Exchange Principles 126
Potlatching 126
Box: Scarcity and the Betsileo 129

Chapter 7 Political Systems 133

What Is “The Political”? 133
Types and Trends 134




xii

Bands and Tribes
Foraging Bands
Tribal Cultivators
The Village Head 139
The “Big Man” 140
Pantribal Sodalities and Age Grades

136
136
138

Nomadic Politics 145
Chiefdoms 146

Political and Economic Systems in

Chiefdoms 147

Social Status in Chiefdoms 148

Status Systems in Chiefdoms and States

States 151
Population Control
Judiciary 153
Enforcement 154
Fiscal Systems 154
Box: Diwaniyas in Kuwait

152

155

Chapter 8 Families, Kinship, and Marriage

Families 159
Nuclear and Extended Families

Changes in North American Kinship
The Family among Foragers 164
Descent 165
Descent Groups 165
Lineages, Clans, and Residence Rules
Marriage 168
Incest and Exogamy
Endogamy 169
Marital Rights and Same-Sex Marriage
Marriage Across Cultures 174
Bridewealth and Dowry 174
Durable Alliances 175
Divorce 176
Plural Marriages
Polygyny 178
Polyandry 180
Box: Social Security, Kinship Style

169

178

Chapter 9 Gender 184

186
191

Recurrent Gender Patterns
Gender among Foragers

159
Industrialism and Family Organization

Contents

142

149

158

161
161

167

171

180



Contents xiii

Gender among Horticulturalists 192
Reduced Gender Stratification—Matrilineal, Matrilocal Societies 192
Increased Gender Stratification—Patrilineal-Patrilocal Societies 193
Gender among Agriculturalists 194
Patriarchy and Violence = 196
Gender and Industrialism 197
The Feminization of Poverty 200
What Determines Gender Variation? 201
Sexual Orientation 201
Box: Indonesia’s Matriarchal Minangkabau Offer
an Alternative Social System 204

Chapter 10 Religion 208

Expressions of Religion 209
Animism 209
Mana and Taboo 210
Magic and Religion =~ 211
Uncertainty, Anxijety, Solace 211
Rituals 213
Rites of Passage 213
Totemism 216

Social Control 217

Kinds of Religion 219

World Religions 220

Religion and Change 223
Revitalization Movements 223
Cargo Cults 224

Secular Rituals 226
Box: Islam Expanding Globally, Adapting Locally 226

Chapter 11  The Modern World System 230

The Emergence of the World System 231
Industrialization 233
Causes of the Industrial Revolution 234
Stratification = 235
Industrial Stratification 236
Open and Closed Class Systems 237
The World System Today =~ 239
Industrial Degradation = 242
Box: The World System Meets “the Noble Savage” 243

Chapter 12 Colonialism and Development 247

Colonialism 247
British Colonialism 248
French Colonialism 250




xiv

Colonialism and Identity ~ 251
Postcolonial Studies 252
Development 252
Neoliberalism 253
The Second World 254
Communism 254
Postsocialist Transitions 255
Development Anthropology 256
The Greening of Java 257
Equity 260
Strategies for Innovation 261
Overinnovation 261
Underdifferentiation 263
Third World Models 264
Box: Culturally Appropriate Marketing 265

Chapter 13 Cultural Exchange and Survival 269

Contact and Domination 269
Development and Environmentalism 270
Religious Change = 271
Resistance and Survival 272
Weapons of the Weak 272
Cultural Imperialism 274
Making and Remaking Culture 276
Popular Culture 276
Indigenizing Popular Culture 276
A World System of Images 277
A Transnational Culture of Consumption 278
People in Motion 279
The Continuance of Diversity 281
Box: Cultural Diversity Highest in Resource-Rich Areas

GLOSSARY Gl
BIBLIOGRAPHY b1
CREDITS C-1
INDEX il

Contents

282



List of Boxes

HOT ASSET IN CORPORATE: ANTHROPOLOGY DEGREES
EVEN ANTHROPOLOGISTS GET CULTURE SHOCK 37
TOUCHING, AFFECTION, LOVE, AND SEX 56

THE BASQUES 80

USING MODERN TECHNOLOGY TO PRESERVE LINGUISTIC
AND CULTURAL DIVERSITY 104

SCARCITY AND THE BETSILEO 129
DIWANIYAS IN KUWAIT 155
SOCIAL SECURITY, KINSHIP STYLE 180

INDONESIA’'S MATRIARCHAL MINANGKABAU OFEER
AN ALTERNATIVE SOCIAL SYSTEM 204

ISLAM EXPANDING GLOBALLY, ADAPTING LOCALLY 226
THE WORLD SYSTEM MEETS “THE NOBLE SAVAGE” 243
CULTURALLY APPROPRIATE MARKETING 265
CULTURAL DIVERSITY HIGHEST IN RESOURCE-RICH AREAS

19

282




About the Author

CONRAD PHILLIP KOTTAK (A.B. Colum-
bia College, 1963; Ph.D. Columbia University,
1966) is a professor and chair of the
Department of Anthropology at the Univer-
sity of Michigan, where he has taught since
1968. He is a member of the American Acad-
emy of Arts & Sciences. In 1991 he was hon-
ored for his teaching by the University and
the State of Michigan. In 1992 he received
an excellence in teaching award from the
College of Literature, Sciences, and the Arts
of the University of Michigan. And in 1999
the American Anthropological Association
(AAA) awarded Professor Kottak the AAA/Mayfield Award for Excellence in
the Undergraduate Teaching of Anthropology.

Professor Kottak has done ethnographic field work in Brazil (since
1962), Madagascar (since 1966), and the United States. His general interests
are in the processes by which local cultures are incorporated—and resist
incorporation—into larger systems. This interest links his earlier work on
ecology and state formation in Africa and Madagascar to his more recent
research on global change, national and international culture, and the mass
media.

The fourth edition of Kottak’s popular case study Assault on Paradise:
The Globalization of a Little Community in Brazil, based on his field work
in Arembepe, Bahia, Brazil, was published in 2006 by McGraw-Hill. In a
research project during the 1980s, Kottak blended ethnography and
survey research in studying “Television’s Behavioral Effects in Brazil.”
That research is the basis of Kottak’s book Prime-Time Society: An Anthro-
pological Analysis of Television and Culture (Wadsworth 1990)—a compar-
ative study of the nature and impact of television in Brazil and the United
States.

xvii




xviii About the Author

Kottak’s other books include The Past in the Present: History, Ecology and
Cultural Variation in Highland Madagascar (1980), Researching American
Culture: A Guide for Student Anthropologists (1982) (both University of
Michigan Press), and Madagascar: Society and History (1986) (Carolina Aca-
demic Press). With Kathryn A. Kozaitis, Kottak is the co-author of On Being
Different: Diversity and Multiculturalism in the North American Mainstream
(3rd ed., McGraw-Hill, 2007). The most recent editions (eleventh) of his
longer texts Anthropology: The Exploration of Human Diversity and Cultural
Anthropology were published by McGraw-Hill in summer 2005 along with
the second edition of his Physical Anthropology and Archaeology. In addition
to Mirror for Humanity: A Concise Introduction to Cultural Anthropology
(this book), Kottak is also the author of Window on Humanity: A Concise
Introduction to Anthropology (2nd ed. 2007).

Conrad Kottak’s articles have appeared in academic journals, including
American Anthropologist, Journal of Anthropological Research, American
Ethnologist, Ethnology, Human Organization, and Luso-Brazilian Review. He
also has written for more popular journals, including Transaction/SOCIETY,
Natural History, Psychology Today, and General Anthropology.

In recent research projects, Kottak and his colleagues have investigated
the emergence of ecological awareness in Brazil, the social context of defor-
estation and biodiversity conservation in Madagascar, and popular partici-
pation in economic development planning in northeastern Brazil. Since
1999 Professor Kottak has been active in the University of Michigan’s Cen-
ter for the Ethnography of Everyday Life, supported by the Alfred P. Sloan
Foundation. In that capacity, for a research project titled “Media, Family,
and Work in a Middle-Class Midwestern Town,” Kottak has investigated
how middle-class families draw on various media in planning, managing,
and evaluating their choices and solutions with respect to the competing
demands of work and family.

Conrad Kottak appreciates comments about his books from professors
and students. He can be readily reached by e-mail at the following Internet
address: ckottak@umich.edu.



Preface

Mirror for Humanity (MFH) is intended to provide a concise, relatively low-
cost introduction to cultural anthropology. The combination of shorter
length and lower cost increases the instructor’s options for assigning addi-
tional reading—case studies, readers, and other supplements—in a semes-
ter course. Based on experience with the first four editions, I can say that
MFH also works well in a quarter system, since traditional cultural anthro-
pology texts may be too long for a one-quarter course,

As a college student, I was drawn to anthropology by its breadth and
because of what it could tell me about the human condition. Cultural an-
thropology has compiled an impressive body of knowledge about human
similarities and differences. I'm eager to introduce that knowledge in the
pages that follow. I believe strongly in anthropology’s capacity to enlighten
and inform. Anthropology’s subject matter is intrinsically fascinating, and
its focus on diversity helps students understand and interact with their
fellow human beings in an increasingly interconnected world and an
increasingly diverse North America.

I decided to write my first textbook back in 1972, when there were far
fewer introductory anthropology texts than there are today. The texts back
then tended to be overly encyclopedic. I found them too long and too unfo-
cused for my course and my image of contemporary anthropology. The field
of anthropology was changing rapidly. Anthropologists were writing about
a “new archaeology” and a “new ethnography.” Studies of language as actu-
ally used in society were revolutionizing overly formal and static linguistic
models. Symbolic and interpretive approaches were joining ecological and
materialist ones within cultural anthropology.

Cultural anthropology hasn’t lost its excitement. Profound changes have
affected the people and societies ethnographers have traditionally studied.
In cultural anthropology it’s increasingly difficult to know when to write in
the present and when to write in the past tense. Yet many texts ignore
change—except maybe with a chapter tacked on at the end—and write as
though cultural anthropology and the people it studies were the same as
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they were decades ago. While any competent text must present cultural
anthropology’s core, it should also demonstrate anthropology’s relevance to
today’s world.

I try to keep MFH up-to-date. Because anthropology, reflecting the
world itself, seems to change at an increasing rate, the introductory text
should not restrict itself to subject matter defined more than a generation
ago, ignoring the pervasive changes affecting the peoples, places, and topics
traditionally studied by anthropologists. MFH thus includes discussions of
ethnicity and nationalism in a global context and of diversity and multicul-
turalism in North America. Also highlighted are anthropology’s increasingly
transnational, multilocal, and longitudinal perspectives.

Rapid change notwithstanding, anthropology has a core—the subject
matter, perspectives, and approaches that first attracted me when I was an
undergraduate. Even the briefest text must expose anthropology’s nature,
scope, and roles as a science, a humanities field, and a mirror for humanity.
Anthropology is a science—a “systematic field of study or body of knowl-
edge that aims, through experiment, observation, and deduction, to pro-
duce reliable explanations of phenomena, with reference to the material
and physical world” (Webster’s New World Encyclopedia 1993, p. 937). Clyde
Kluckhohn called anthropology “the science of human similarities and dif-
ferences,” and his statement of the need for such a science still stands: “An-
thropology provides a scientific basis for dealing with the crucial dilemma
of the world today: how can peoples of different appearance, mutually un-
intelligible languages, and dissimilar ways of life get along peaceably to-
gether?” (Kluckhohn 1944, p. 9).

Anthropology also has strong links to the humanities. Cultural anthro-
pology may well be the most humanistic of academic fields because of its
fundamental respect for human diversity. Anthropologists listen to, record,
and represent voices from a multitude of nations and cultures. We strive to
convince our students of the value of local knowledge, of diverse worldviews
and perspectives. Cultural anthropology brings a comparative and nonelitist
perspective to forms of creative expression, including art, narratives, music,
and dance. Cultural anthropology is influenced by and influences the human-
ities. For example, adopting an anthropological view of creativity in its social
and cultural context, recent approaches in the humanities have paid greater
attention to mass and popular culture and to local creative expressions.

Anthropology’s final basic role is as a mirror for humanity—a term
derived from Clyde Kluckhohn’s metaphor, expressed in his book Mirror for
Man (1944), which suggested the title of this text. By looking at other cul-
tures we can see ourselves more clearly:

Ordinarily we are unaware of the special lens through which we look at life.
It would hardly be fish who discovered the existence of water. Students who
had not yet gone beyond the horizon of their own society could not be
expected to perceive custom which was the stuff of their own thinking.
Anthropology holds up a great mirror to man and lets him look at himself
in his infinite variety. (Kluckhohn 1944, p. 16)
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This point reminds me of one of my teachers, Margaret Mead, who is
remembered for her unparalleled success in demonstrating anthropology’s
value and relevance in allowing Americans to reflect on cultural variation and
the plasticity of human nature. Mead represented anthropology so effectively
because she viewed it as a humanistic science of unique value in understand-
ing and improving the human condition. This book is written in the belief
that anthropologists should remember and emulate Dr. Mead’s example.

CONTENT AND ORGANIZATION

No single or monolithic theoretical perspective orients this book. My e-mail,
along with reviewers’ comments, confirms that instructors with a wide
range of views and approaches have been pleased with MFH as a teaching
tool.

Mirror for Humanity, guided by very thoughtful reviewers, covers core
and basics, as well as prominent current issues and approaches. MFH has
five important chapters not consistently found in cultural anthropology
texts: “Ethnicity and Race” (4), “Gender” (9), “The Modern World System”
(11), “Colonialism and Development” (12), and “Cultural Exchange and
Survival” (13). These and other chapters explore the nature, role, and preser-
vation of human diversity in the face of conquest, colonialism, and global-
ization. I recognize and try to show how linkages in the modern world system
have both enlarged and erased old boundaries and distinctions as described
in standard anthropology textbooks. People travel more than ever, but many
migrants maintain their ties with home, so that they live multilocally. With so
many people “in motion,” the unit of anthropological study has expanded to
include not only local communities, but also transnational diasporas.

I am pleased to have been one of the textbook authors chosen to partic-
ipate in the Gender in the Curriculum Project of the American Anthropo-
logical Association. In that project I was paired with Yolanda Moses (now a
former president of the Association), who commented extensively on, and
met with me to discuss, the treatment of gender (in writing and in the photo
program) in my texts Anthropology: The Exploration of Human Diversity and
Cultural Anthropology. 1 continue to draw on the lessons I learned. Gender
issues are the focus of a separate chapter (9) here, but they are also consid-
ered throughout the text.

In considering ethnic, national, and transnational cultural identities,
Chapter 4 examines multiculturalism in North America along with ethnic
expression and conflict in eastern Europe, the former Soviet Union, and
Central Asia. Chapter 13 focuses on issues of cultural exchange, creativity,
and survival in a global culture driven by flows of people, technology, finance,
images, information, and ideology. Indigenous peoples use various strate-
gies to resist attacks on their autonomy, identity, and livelihood. New forms
of political mobilization and cultural expression have emerged from the
interplay of local, regional, national, and international cultural forces.
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MFH concludes with three chapters especially relevant to anthropol-

ogy’s role in today’s world: “The Modern World System” (11), “Colonialism
and Development” (12), and “Cultural Exchange and Survival” (13).

WHAT’S NEW IN THE FIFTH EDITION

Despite additions, cuts, revisions, and updating, the chapter titles and order
remain the same as in the fourth edition. Throughout the book, charts, tables,
and statistics have been updated with the most recent figures available. Five
new end-of-chapter boxes and one substantially revised box are intended to
bring home anthropology’s relevance to current debates, issues, and events.

CHAPTER-BY-CHAPTER CHANGES

Here are specific changes, chapter by chapter:

1

Chapter 1 (“Anthropology and Its Applications”) introduces anthro-
pology as a four-field, integrated discipline with academic and applied
dimensions that focus on human diversity in time and space. There are
examples of applied anthropology from the various subfields. New in-
formation on urban growth in developing countries has been added.

. Chapter 2 (“Ethics and Methods”) focuses on ethical issues and research

methods in cultural anthropology. I highlight ethical dilemmas that an-
thropologists increasingly confront. This chapter shows students how
cultural anthropologists do their work and how that work is relevant in
understanding ourselves. There is a new section titled “Culture, Space,
and Scale” and a new box on field work.

. Chapter 3 (“Culture”) examines the anthropological concept of culture,

including its symbolic and adaptive features. This chapter has been up-
dated based on recent writing and statistics. There is a new section on
“Culture and the Individual: Agency and Practice,” plus an expanded
and clarified discussion of cultural particularities and patterns of cul-
ture. The section on globalization has been revised and updated.

. Chapter 4 (“Ethnicity and Race”) offers cross-cultural examples of vari-

ation in racial classification and ethnic relations. This chapter has been
updated thoroughly, with the most recent sources and census data avail-
able in several key tables and new visuals. There is a new box on Basque
ethnicity in Europe and the United States.

. Chapter 5 (“Language and Communication”) introduces methods and top-

ics in linguistic anthropology, including descriptive and historical linguis-
tics, sociolinguistics, and language and culture. The ebonics section has
been revised substantially, with new information on creole languages.

. Chapter 6 (“Making a Living”) surveys economic anthropology, including

systems of food production and exchange systems. This chapter has been
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10.

11

12,

13.

updated throughout, with an added case study of industrial alienation and
arevised box on changing concepts of scarcity among the Betsileo.

- Chapter 7 (“Political Systems”) has been revised, updated, and slightly re-

organized, with a new introductory section titled “What Is ‘the Political’?”

. Chapter 8 (“Families, Kinship, and Marriage”) discusses families,

households, kinship, and marriage cross-culturally, and also with refer-
ence to the most recent U.S. and Canadian census data. Also covered are
divorce (with new case material) and same-sex marriage, revised to re-
flect recent legal actions and events in the United States and Canada.
There is a new box on “Social Security, Kinship Style.”

- Chapter 9 (“Gender”) examines cross-cultural similarities and differ-

ences in male and female roles, rights, and responsibilities. Systems of
gender stratification are examined. There is information on contempo-
rary gender roles and issues, including the feminization of poverty. The
latest relevant census data are included. The section on patriarchy has
been revised, as has the section on sexual orientation.

Chapter 10 (“Religion”) surveys classic anthropological approaches to
religion, while also discussing contemporary world religions. This chap-
ter features a new introduction and a new box on Islam’s expansion, an
expanded discussion of defining religion, and new examples of magical
and religious behavior in the contemporary United States.

Chapter 11 (“The Modern World System”) examines the emergence and
nature of the modern world system, including industrial and postindus-
trial systems of socioeconomic stratification and their impact on nonin-
dustrial societies. This chapter has been updated and revised, with new
discussions of outsourcing and global energy consumption (illustrated
with a new table).

Chapter 12 (“Colonialism and Development”) discusses the colonial Sys-
tems and development policies that have impinged on the people and
societies anthropology traditionally has studied. This chapter has been
revised heavily. There are new sections on neoliberalism, Communism
and its fall, and postsocialist transitions.

Chapter 13 (“Cultural Exchange and Survival”) continues the examina-
tion of how development and globalization affect the peoples, societies,
and communities where anthropologists traditionally have worked. It
shows how local people actively confront the world system and the
products of globalization. This chapter concludes with a final consider-
ation of the role of the anthropologist in ensuring the continuance and
preservation of cultural diversity. There is a new box on global cultural
diversity.

PEDAGOGY

This fifth edition incorporates suggestions made by users of my other texts
as well as reviewers of previous editions of MFH. The result, I hope, is a
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sound, well-organized, interesting, and “user-friendly” introduction to cul-
tural anthropology.

MFH contains boxes at the end of each chapter, intended to give students
a chance to consider anthropology’s relevance to today’s world and to their
own lives. Some boxes examine current events or debates. Others are more
personal accounts, which add human feeling to the presentation of cultural
anthropology’s subject matter. Many boxes illustrate a point with examples
familiar to students from their enculturation or everyday experience.

A glossary defining key terms presented in each chapter is found at the
end of the book, along with a bibliography of references cited.

End-of-chapter summaries are numbered, to make major points stand
out.

SUPPLEMENTS

As a full-service publisher of quality educational products, McGraw-Hill
does much more than just sell textbooks. It creates and publishes an exten-
sive array of print, video, and digital supplements for students and instruc-
tors. This edition of MFH includes an exciting supplements package.
Orders of new (versus used) textbooks help defray the cost of developing
such supplements, which is substantial. Please consult your local McGraw-
Hill representative for more information on any of the supplements.

FOR THE STUDENT

Student’s Online Learning Center—this free Web-based student supple-
ment features a variety of helpful resources. Visit http:/www.mhhe.
com/kottakmfh5 for study tools, interactive maps and exercises, anthropol-
ogy and career links, and PowerWeb. PowerWeb for Anthropology gives
students password-protected, course-specific articles with assessments
from current research journals and popular press articles, refereed and
selected by anthropology instructors.

FOR THE INSTRUCTOR

Instructor’s Resource CD-ROM—this indispensable instructor supplement
features a comprehensive Instructor’s Manual, Test Bank, and PowerPoint
lecture slides, as well as McGraw-Hill's EZ Test—a flexible and easy-to-use
electronic testing program. The program allows instructors to create tests
from book-specific items. It accommodates a wide range of question types
and instructors may add their own questions. Multiple versions of the test
can be created and any test can be exported for use with course manage-
ment systems such as WebCT, BlackBoard, or PageOut. EZ Test Online is a
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new service and gives you a place to easily administer your EZ Test created
exams and quizzes online. The program is available for Windows and Mac-
intosh environments.

Instructor’s Online Learning Center—this password-protected Web-based
supplement offers access to important instructor support materials and
downloadable supplements. Visit http:/www.mhhe.com/kottakmfh5 for the
Instructor's Manual, PowerPoint lecture slides, numerous map and pro-
fessional resources, as well as access to all the tools available to students,
including PowerWeb.

Videotapes—a wide variety of videotapes from the Films for the Humanities
and Social Sciences series is available to adopters of the text.
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Box: Hot Asset in Corporate

“That's just human nature.” “People are pretty much the same all over the
world.” Such opinions, which we hear in conversations, in the mass media,
and in a dozen scenes in daily life, promote the erroneous idea that people
in other countries have the same desires, feelings, values, and aspirations
that we do. Such statements proclaim that because people are essentially
the same, they are eager to receive the ideas, beliefs, values, institutions,
practices, and products of an expansive North American culture. Often this
assumption turns out to be wrong.

Anthropology offers a broader view—a distinctive comparative, cross-
cultural perspective. Most people think that anthropologists study nonindus-
trial societies, and they do. My research has taken me to remote villages in
Brazil and Madagascar, a large island off the southeast coast of Africa. In
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Brazil I sailed with fishermen in simple sailboats on Atlantic waters. Among
Madagascar’s Betsileo people I worked in rice fields and took part in cere-
monies in which I entered tombs to rewrap the corpses of decaying ancestors.

However, anthropology is much more than the study of nonindustrial
peoples. It is a comparative science that examines all societies, ancient and
modern, simple and complex. Most of the other social sciences tend to focus
on a single society, usually an industrial nation such as the United States or
Canada. Anthropology offers a unique cross-cultural perspective, constantly
comparing the customs of one society with those of others.

To become a cultural anthropologist, one normally does ethnography
(the firsthand, personal study of local settings). Ethnographic field work
usually entails spending a year or more in another society, living with the
local people and learning about their way of life. No matter how much
the ethnographer discovers about the society, he or she remains an alien
there. That experience of alienation has a profound impact. Having
learned to respect other customs and beliefs, anthropologists can never
forget that there is a wider world. There are normal ways of thinking and
acting other than our own.

HUMAN DIVERSITY

Humans are the most adaptable animals in the world. In the Andes of South
America, people awaken in villages 16,000 feet above sea level and then trek
1,500 feet higher to work in tin mines. Tribes in the Australian desert wor-
ship animals and discuss philosophy. People survive malaria in the tropics.
Human beings have walked on the moon. The model of the Starship Enter-
prise in Washington’s Smithsonian Institution symbolizes the desire to seek
out new life and civilizations, to boldly go where no one has gone before.
Wishes to know the unknown, control the uncontrollable, and bring order
to chaos find expression among all peoples. Flexibility and adaptability
are basic human attributes, and human diversity is the subject matter of
anthropology.

Students are often surprised by the breadth of anthropology, which is a
uniquely holistic science. It studies the whole of the human condition:
past, present, and future; biology, society, language, and culture. People
share society—organized life in groups—with other animals. Culture, how-
ever, is distinctly human. Cultures are traditions and customs, transmitted
through learning that play a large role in determining the beliefs and
behavior of the people exposed to them. Children learn these traditions by
growing up in a particular society.

Cultural traditions include customs and opinions, developed over the
generations, about proper and improper behavior. Cultural traditions an-
swer such questions as: How should we do things? How do we interpret the
world? How do we tell right from wrong? A common culture produces con-
sistencies in behavior and thought in a given society.
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The most critical element of cultural traditions is their transmission
through learning rather than biological inheritance. Culture is not itself
biological, but it rests on capacities that are based in hominid biology.
(Hominids are members of the zoological family that includes fossil and
living humans.) Human adaptation (the process by which organisms cope
with environmental stresses) involves an interplay between culture and bi-
ology. For more than a million years, hominids have had at least some of the
biological capacities on which culture depends. These abilities are to learn,
to think symbolically, to use language, and to employ tools and other cul-
tural features in organizing their lives and adapting to their environments.

Bound neither by time nor by space, anthropology attempts to answer
major questions of human existence. By examining ancient bones and tools,
anthropologists solve the mysteries of hominid origins. When did our own
ancestors separate from those remote great-aunts and great-uncles whose
descendants are the apes? Where and when did Homo sapiens originate?
How has our species changed? What are we now and where are we going?
How have changes in culture and society influenced and been influenced by
biological change?

ANTHROPOLOGY

The academic discipline of anthropology, also known as general
anthropology, includes four main subdisciplines or subfields: sociocultu-
ral, archaeological, biological, and linguistic anthropology. (From here on, I
will use the shorter term cultural anthropology as a synonym for “sociocul-
tural anthropology.”)

Cultural anthropologists study human society and culture. They de-
scribe, interpret, and explain social and cultural similarities and differences.
To study and interpret cultural diversity, cultural anthropologists engage in
two kinds of activity: ethnography (based on field work) and ethnology
(based on cross-cultural comparison). Ethnography provides an account of
a particular community, society, or culture. During ethnographic field work
the ethnographer gathers data, which he or she organizes, describes, ana-
lyzes, and interprets to build and present that account, which may be in the
form of a book, article, or film. Ethnology examines, analyzes, and com-
pares the results of ethnography—the data gathered in different societies. It
uses such data to compare and contrast and to make generalizations about
society and culture. Ethnologists look beyond the particular to the more gen-
eral. They strive to explain cultural differences and similarities and to build
theory to enhance our understanding of how social and cultural systems
work. Ethnology gets its data for comparison not just from ethnography but
also from the other subfields. For example, archaeological anthropology
(more simply, archaeology) reconstructs, describes, and interprets human
behavior and cultural patterns through material remains. Archaeologists
are best known for studying prehistory (the period before the invention of
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Through cross-cultural comparison,
we see that many differences between
the sexes arise from cultural learning
and expectations rather than from
biology. This female porter in Cal-
cutta, India, has loaded heavy

bricks on her head for transport to

a construction site.

writing, around 6,000 years ago), but they also study historical and even liv-
ing cultures through their material remains.

The subject matter of biological, or physical, anthropology is human
biological diversity in time and space. Biological anthropologists study
hominid evolution, human genetics, and human biological plasticity (the
body’s ability to cope with stresses, such as heat, cold, and altitude). Also
part of biological anthropology is primatology—the study of the biology,
evolution, behavior, and social life of monkeys, apes, and other nonhuman
primates. Biological anthropologists collaborate with archaeologists in re-
constructing cultural as well as biological aspects of human evolution.
Often found with fossils are tools, which suggest the habits, customs, and
lifestyles of the hominids that used them. Human biological and cultural
evolution have been interrelated and complementary, and humans continue
to adapt both biologically and culturally.

We don’t know (and probably never will know) when hominids began
to speak. However, well-developed, grammatically complex languages have
existed for thousands of years. Like the other subfields, linguistic
anthropology examines variation in time and space. Linguistic anthropol-
ogists study languages of the present and make inferences about those of
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the past. Linguistic techniques are also useful to ethnographers because
they permit the rapid learning of unwritten languages. Linguistic and
cultural anthropologists collaborate in studying links between language and
other aspects of culture.

Most American anthropologists, myself included, specialize in cultural
anthropology. However, most are also familiar with the basics of the other
subfields. Large departments of anthropology usually include members of
each subfield.

There are historical reasons for the inclusion of four subdisciplines in a
single field. American anthropology arose a century ago out of concern for the
history and cultures of the native populations of North America (“American
Indians”). Interest in the origins and diversity of Native Americans brought
together studies of customs, social life, language, and physical traits. Such a
unified anthropology did not develop in Europe, where the subdisciplines
tend to exist separately.

The subdisciplines influence each other as anthropologists talk, read
professional books and journals, and associate in professional organizations.
General anthropology explores the basics of human biology, psychology, so-
ciety, and culture and considers their interrelations. Anthropologists share
certain key assumptions. One is that sound conclusions about “human na-
ture” can’t be drawn from a single nation, society, or cultural tradition.

We often hear “nature-nurture” and “genetics-environment” questions.
For example, consider gender differences. Do male and female capacities,
attitudes, and behavior reflect biological or cultural variation? Are there uni-
versal emotional and intellectual contrasts between the sexes? Are females
less aggressive than males? Is male dominance a human universal? By ex-
amining diverse societies, anthropology shows that many contrasts between
men and women arise from cultural learning rather than from biology.

Anthropology is not a science of the exotic carried on by quaint scholars
in ivory towers. Rather, it is a holistic, comparative field with a lot to tell the
public. Anthropology’s foremost professional organization, the American
Anthropological Association, has formally acknowledged a public service
role by recognizing that anthropology has two dimensions: (1) theoretical/
academic anthropology and (2) practicing or applied anthropology. The lat-
ter refers to the application of anthropological data, perspectives, theory, and
methods to identify, assess, and solve contemporary social problems. More
and more anthropologists from the four subfields now work in such “applied”
areas as public health, family planning, and economic development.

APPLYING ANTHROPOLOGY

Erve Chambers (1987, p. 309) defines applied anthropology as the “field of
inquiry concerned with the relationships between anthropological knowl-
edge and the uses of that knowledge in the world beyond anthropology.”
Applied anthropologists (aka. practicing anthropologists) work (regularly or
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occasionally, full or part time) for nonacademic clients. These clients in-
clude governments, development agencies, nongovernmental organizations
(NGOs), tribal and ethnic associations, interest groups, social service and
educational agencies, and businesses (see the box at the end of the chapter).
Applied anthropologists work for groups that promote, manage, and assess
programs aimed at influencing human behavior and social conditions. The
scope of applied anthropology includes change and development abroad
and social problems and policies in North America (see Ervin 2005).
Applied anthropologists come from all four subdisciplines. Biological an-
thropologists work in the fields of public health, nutrition, genetic counseling,

Like other forensic anthropologists, Dr. Kathy Reichs (shown
here) and her mystery novel alter ego, Temperance Brennan,
work with the police, medical examiners, the courts, and inter-
national organizations to identify victims of crimes, accidents,
wars, and terrorism. Dr. Temperance Brennan came to TV in
Fall 2005 as the heroine of the Fox series “Bones.”
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substance abuse, epidemiology, aging, and mental illness. They apply their
knowledge of human anatomy and physiology to the improvement of auto-
mobile safety standards and to the design of airplanes and spacecraft. In
forensic work, biological anthropologists help police identify skeletal
remains. Similarly, forensic archaeologists reconstruct crimes by analyzing
physical evidence.

Applied archaeology, usually called public archaeology, includes such
activities as cultural resource management, contract archaeology, public
educational programs, and historic preservation. An important role for pub-
lic archaeology has been created by legislation requiring evaluation of sites
threatened by dams, highways, and other construction activities. To decide
what needs saving, and to preserve significant information about the past
when sites cannot be saved, is the work of cultural resource management
(CRM). Cultural resource managers typically work for federal, state, or
county agencies. Applied cultural anthropologists sometimes work with the
public archaeologists, assessing the human problems generated by the pro-
posed change and determining how they can be reduced.

Cultural anthropologists also work with social workers, businesspeople,
advertising professionals, factory workers, nurses, physicians, gerontolo-
gists, mental-health professionals, and economic development experts. Lin-
guistic anthropology aids education. Knowledge of linguistic differences is
important in an increasingly multicultural society whose populace grows
up speaking many languages and dialects. Because linguistic differences
may affect children’s schoolwork and teachers’ evaluations, many schools of
education now require courses in sociolinguistics, which studies the relation
between social and linguistic variation.

The Role of the Applied Anthropologist

By instilling an appreciation for human diversity, anthropology combats
ethnocentrism—the tendency to view one’s own culture as superior and to
apply one’s own cultural values in judging the behavior and beliefs of people
raised in other cultures. This broadening, educational role affects the
knowledge, values, and attitudes of people exposed to anthropology. Now
we focus on the question: What contributions can anthropology make in
identifying and solving problems stirred up by contemporary currents of
economic, social, and cultural change?

Because anthropologists are experts on human problems and social
change and because they study, understand, and respect cultural values,
they are highly qualified to suggest, plan, and implement policy affecting
people. Proper roles for applied anthropologists include (1) identifying
needs for change that local people perceive, (2) working with those people
to design culturally appropriate and socially sensitive change, and (3) pro-
tecting local people from harmful policies and projects that threaten them.

There was a time—the 1940s in particular—when most anthropologists
focused on the application of their knowledge. During World War I, American
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anthropologists studied Japanese and German “culture at a distance” in an
attempt to predict the behavior of the enemies of the United States. After the
war, Americans did applied anthropology in the Pacific, working to gain local
cooperation with American policies in various trust territories.

Modern applied anthropology differs from an earlier version that mainly
served the goals of colonial regimes. Application was a central concern of
early anthropology in Great Britain (in the context of colonialism) and the
United States (in the context of Native American policy). Before turning to
the new, we should consider some dangers of the old.

In the context of the British empire, specifically its African colonies, the
anthropologist Bronislaw Malinowski (1929) proposed that “practical an-
thropology” (his term for colonial applied anthropology) should focus on
Westernization, the diffusion of European culture into tribal societies.
Malinowski questioned neither the legitimacy of colonialism nor the
anthropologist’s role in making it work. He saw nothing wrong with aiding
colonial regimes by studying land tenure and land use, to decide how much
of their land native-born people should keep and how much Europeans
should get. Malinowski’s views exemplify a historical association between
anthropology, particularly in Europe, and colonialism (Maquet 1964).

Colonial anthropologists faced, as do some of their modern counterparts
(Escobar 1991, 1994), problems posed by their inability to set or influence
policy and the difficulty of criticizing programs in which they have
participated. Anthropology’s professional organizations have addressed some
of these problems by establishing codes of ethics and ethics committees. Also,
as Tice (1997) notes, attention to ethical issues is paramount in the teaching
of applied anthropology today (see the next chapter for more on ethics).

ACADEMIC AND APPLIED ANTHROPOLOGY

Applied anthropology did not disappear during the 1950s and 1960s, but
academic anthropology did most of the growing after World War II. The
baby boom, which began in 1946 and peaked in 1957, fueled expansion of
the American educational system and thus of academic jobs. New junior,
community, and four-year colleges opened, and anthropology became a
standard part of the college curriculum. During the 1950s and 1960s, most
American anthropologists were college professors, although some still
worked in agencies and museums.

This era of academic anthropology continued through the early 1970s.
Especially during the Vietnam War, undergraduates flocked to anthropology
classes to learn about other cultures. Students were especially interested in
Southeast Asia, whose indigenous societies were being disrupted by war.
Many anthropologists protested the superpowers’ apparent disregard for
non-Western lives, values, customs, and social systems.

During the 1970s, and increasingly thereafter, although most anthro-
pologists still worked in academia, others found jobs with international
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During the Vietham War, many anthropologists protested the
superpowers’ disregard for the values, customs, social sys-
tems, and lives of Third World peoples. Several anthropol-
ogists (including the author) attended this all-night Columbia
University “teach-in” against the war in 1965.

organizations, government, business, hospitals, and schools. This shift to-
ward application, though only partial, has benefited the profession. It has
forced anthropologists to consider the wider social value and implications
of their research.

Theory and Practice

One of the most valuable tools in applying anthropology is the ethnographic
method. Ethnographers study societies firsthand, living with and learning
from ordinary people. Ethnographers are participant observers, taking part
in the events they study in order to understand local thought and behavior.
Applied anthropologists use ethnographic techniques in both foreign and
domestic settings. Other “expert” participants in social-change programs
may be content to converse with officials, read reports, and copy statistics.
However, the applied anthropologist’s likely early request is some variant of
“take me to the local people.” We know that people must play an active role
in the changes that affect them and that “the people” have information that
“the experts” lack.

Anthropological theory, the body of findings and generalizations of the
subdisciplines, also guides applied anthropology. Anthropology’s holistic per-
spective—its interest in biology, society, culture, and language—permits the
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evaluation of many issues that affect people. Theory aids practice, and appli-
cation fuels theory. As we compare social-change policy and programs, our
understanding of cause and effect increases. We add new generalizations
about culture change to those discovered in traditional and ancient cultures.

Anthropology’s systemic perspective recognizes that changes don't
occur in a vacuum. A program or project always has multiple effects, some
of which are unforeseen. For example, dozens of economic development
projects intended to increase productivity through irrigation have worsened
public health by creating waterways where diseases thrive. In an American
example of unintended consequences, a program aimed at enhancing
teachers’ appreciation of cultural differences led to ethnic stereotyping
(Kleinfield 1975). Specifically, Native American students did not welcome
teachers’ frequent comments about their Indian heritage. The students felt
set apart from their classmates and saw this attention to their ethnicity as
patronizing and demeaning.

ANTHROPOLOGY AND EDUCATION

Anthropology and education refers to anthropological research in class-
rooms, homes, and neighborhoods (see Spindler, ed. 2000). Some of the
most interesting research has been done in classrooms, where anthropolo-
gists observe interactions among teachers, students, parents, and visitors.
Jules Henry’s classic account of the American elementary school classroom
(1955) shows how students learn to conform to and compete with their
peers. Anthropologists also follow students from classrooms into their
homes and neighborhoods, viewing children as total cultural creatures
whose enculturation and attitudes toward education belong to a context
that includes family and peers.

Sociolinguists and cultural anthropologists work side by side in educa-
tion research. For example, in a study of Puerto Rican seventh-graders in the
urban Midwest (Hill-Burnett 1978), anthropologists uncovered some mis-
conceptions held by teachers. The teachers had mistakenly assumed that
Puerto Rican parents valued education less than did non-Hispanics, but in-
depth interviews revealed that the Puerto Rican parents valued it more.

The anthropologists also found that certain practices were preventing
Hispanics from being adequately educated. For example, the teachers’
union and the board of education had agreed to teach “English as a foreign
language.” However, they had provided no bilingual teachers to work with
Spanish-speaking students. The school was assigning all students (includ-
ing non-Hispanics) with low reading scores and behavior problems to the
English-as-a-foreign-language classroom. This educational disaster brought
together in the classroom a teacher who spoke no Spanish, children who
barely spoke English, and a group of English-speaking students with read-
ing and behavior problems. The Spanish speakers were falling behind not
just in reading but in all subjects. They could at least have kept up in the
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other subjects if a Spanish speaker had been teaching them science, social
studies, and math until they were ready for English-language instruction in
those areas.

URBAN ANTHROPOLOGY

By 2050 the developing nations will account for 88 percent of the world’s
population, compared with 80 percent in 2001 (Arieff 2001). Solutions to
future problems will depend increasingly on understanding non-Western
cultural backgrounds. The fastest population growth rates are in cities in the
developing world. The world had only 16 cities with more than a million
people in 1900, but there were 314 such cities in 2005. By 2025, 60 percent
of the global population will be urban, compared with 37 percent in 1990
(Butler 2005; Stevens 1992). In 2003 the United Nations estimated that some
940 million people, about a sixth of Earth’s population, were living in urban
slums, mostly without water, sanitation, public services, and legal security
(Vidal 2003). The U.N. estimates that in three decades the urban population
of the developing world will double—to 4 billion people. Rural populations
will barely increase and will start declining after 2020 (Vidal 2003).

If current trends continue, urban population increase and the concen-
tration of people in slums will be accompanied by rising rates of crime and
water, air, and noise pollution. These problems will be most severe in the
less-developed countries. Most (97 percent) of the projected world popula-
tion increase will occur in developing countries. Global population growth
continues to affect the northern hemisphere, especially through interna-
tional migration.

As industrialization and urbanization spread globally, anthropologists
increasingly study these processes and the social problems they create.
Urban anthropology, which has theoretical (basic research) and applied
dimensions, is the cross-cultural and ethnographic study of global urban-
ization and life in cities (see Aoyagi, Nas, and Traphagan, eds. 1998;
Gmelch and Zenner, eds. 2002; Stevenson 2003). The United States and
Canada also have become popular arenas for urban anthropological re-
search on topics such as ethnicity, poverty, class, and subcultural variations
(Mullings, ed. 1987).

Urban versus Rural

Recognizing that a city is a social context that is very different from a tribal
or peasant village, an early student of Third World urbanization, the an-
thropologist Robert Redfield, focused on contrasts between rural and urban
life. He contrasted rural communities, whose social relations are on a face-
to-face basis, with cities, where impersonality characterizes many aspects
of life. Redfield (1941) proposed that urbanization be studied along a
rural-urban continuum. He described differences in values and social
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relations in four sites that spanned such a continuum. In Mexico’s Yucatan
peninsula, Redfield compared an isolated Maya-speaking Indian commu-
nity, a rural peasant village, a small provincial city, and a large capital.
Several studies in Africa (Little 1971) and Asia were influenced by Redfield’s
view that cities are centers through which cultural innovations spread to
rural and tribal areas.

In any nation, urban and rural represent different social systems. How-
ever, cultural diffusion or borrowing occurs as people, products, and mes-
sages move from one to the other. Migrants bring rural practices and beliefs
to town and take urban patterns back home. The experiences and social
forms of the rural area affect adaptation to city life. City folk also develop
new institutions to meet specific urban needs (Mitchell 1966).

An applied anthropology approach to urban planning would start by
identifying key social groups in the urban context. After identifying those
groups, the anthropologist would elicit their wishes for change and convey
those needs to funding agencies. The next role would be to work with the
agencies and the people to ensure that the change is implemented correctly
and that it corresponds to what the people said they wanted at the outset.
The most humane and productive strategy for change is to base the social
design for innovation on existing social forms in each target area, whether
rural or urban.

Relevant African urban groups include ethnic associations, occupational
groups, social clubs, religious groups, and burial societies. Through mem-
bership in these groups, urban Africans have wide networks of personal con-
tacts and support. Ethnic or “tribal” associations are common both in West
and East Africa (Banton 1957; Little 1965). These groups also maintain links
with, and provide cash support and urban lodging for, their rural relatives.

The ideology of such associations is that of a gigantic kin group. The
members call one another “brother” and “sister.” As in an extended family,
rich members help their poor relatives. When members fight among them-
selves, the group acts as judge. A member’s improper behavior can lead to
expulsion—an unhappy fate for a migrant in a large ethnically heteroge-
neous city.

Modern North American cities also have kin-based ethnic associations.
One example comes from Los Angeles, which has the largest Samoan im-
migrant community (over 12,000 people) in the United States. Samoans in
Los Angeles draw on their traditional system of matai (matai means chief;
the matai system now refers to respect for elders) to deal with modern
urban problems. One example: In 1992, a white police officer shot and killed
two unarmed Samoan brothers. When a judge dismissed charges against
the officer, local leaders used the matai system to calm angry youths (who
have formed gangs, like other ethnic groups in the Los Angeles area). Clan
leaders and elders organized a well-attended community meeting, in which
they urged young members to be patient.

The Samoans used the American judicial system. They brought a civil
case against the officer in question and pressed the U.S. Justice Department



Medical Anthropology 13

to initiate a civil-rights case in the matter (Mydans 1992b). One role for the
urban-applied anthropologist is to help relevant social groups deal with
larger urban institutions, such as legal and social service agencies with
which recent migrants, in particular, may be unfamiliar.

MEDICAL ANTHROPOLOGY

Medical anthropology is both academic/theoretical and applied/practical.
It is a field that includes both biological and sociocultural anthropologists
(see Anderson 1996; Brown 1998; Joralemon 1999). Medical anthropolo-
gists examine such questions as which diseases affect different populations,
how illness is socially constructed, and how one treats illness in effective
and culturally appropriate ways.

This growing field considers the sociocultural context and implications
of disease and illness. Disease refers to a scientifically identified health
threat caused by a bacterium, virus, fungus, parasite, or other pathogen.
Illness is a condition of poor health perceived or felt by an individual
(Inhorn and Brown 1990). Cross-cultural research shows that perceptions
of good and bad health, along with health threats and problems, are cultur-
ally constructed. Various ethnic groups and cultures recognize different
illnesses, symptoms, and causes and have developed different health care
systems and treatment strategies.

Disease also varies among societies. Traditional and ancient hunter-
gatherers, because of their small numbers, mobility, and relative isolation
from other groups, lacked most of the epidemic infectious diseases that
affect agrarian and urban societies (Cohen and Armelagos, eds. 1984;
Inhorn and Brown 1990). Epidemic diseases such as cholera, typhoid, and
bubonic plague thrive in dense populations, and thus among farmers and
city dwellers. The spread of malaria has been linked to population growth
and deforestation associated with food production.

Certain diseases have spread with economic development. Schistosomi-
asis or bilharzia (liver flukes) is probably the fastest-spreading and most
dangerous parasitic infection now known. It is propagated by snails that live
in ponds, lakes, and waterways, usually ones created by irrigation projects.
A study done in a Nile Delta village in Egypt (Farooq 1966) illustrated the
role of culture (religion) in the spread of schistosomiasis. The disease was
more common among Muslims than among Christians because of an
Islamic practice called wudu, ritual ablution (bathing) before prayer. The
applied anthropology approach to reducing such diseases is to see if natives
perceive a connection between the vector (e.g., snails in the water) and the
disease. If not, such information may be provided by enlisting active local
groups, schools, and the media.

In eastern Africa, AIDS and other sexually transmitted diseases (STDs)
have spread along highways, via encounters between male truckers and
female prostitutes. STDs are also spread through prostitution, as young men
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from rural areas seek wage work in cities, labor camps, and mines. When the
men return to their natal villages, they infect their wives (Larson 1989; Miller
and Rockwell, eds. 1988). Cities are also prime sites of STD transmission in
Europe, Asia, and North and South America (see Roth and Fuller 1998).
The kind of and incidence of disease varies among societies, and cultures
interpret and treat illness differently. Standards for sick and healthy bodies
are cultural constructions that vary in time and space (Martin 1992). Still, all
societies have what George Foster and Barbara Anderson call “disease-
theory systems” to identify, classify, and explain illness. According to Foster
and Anderson (1978), there are three basic theories about the causes of ill-
ness: personalistic, naturalistic, and emotionalistic. Personalistic disease the-
ories blame illness on agents, such as sorcerers, witches, ghosts, or ancestral
spirits. Naturalistic disease theories explain illness in impersonal terms. One
example is Western medicine or biomedicine, which aims to link illness to
scientifically demonstrated agents which bear no personal malice toward
their victims. Thus Western medicine attributes illness to organisms (e.g.,
bacteria, viruses, fungi, or parasites), accidents, or toxic materials. Other
naturalistic ethnomedical systems blame poor health on unbalanced body
fluids. Many Latin societies classify food, drink, and environmental condi-
tions as “hot” or “cold.” People believe their health suffers when they eat or
drink hot or cold substances together or under inappropriate conditions. For
example, one shouldn’t drink something cold after a hot bath or eat a pineap-
ple (a “cold” fruit) when one is menstruating (a “hot” condition).
Emotionalistic disease theories assume that emotional experiences cause
illness. For example, Latin Americans may develop susto, an illness caused by
anxiety or fright (Bolton 1981; Finkler 1985). Its symptoms (lethargy, vague-
ness, distraction) are similar to those of “soul loss,” a diagnosis of similar
symptoms made by people in Madagascar. Modern psychoanalysis also fo-
cuses on the role of the emotions in physical and psychological well-being.
All societies have health care systems consisting of beliefs, customs,
specialists, and techniques aimed at ensuring health and at preventing,
diagnosing, and curing illness. A society’s illness-causation theory is impor-
tant for treatment. When illness has a personalistic cause, magicoreligious
specialists may be good curers. They draw on varied techniques (occult and
practical), which comprise their special expertise. A shaman (magicoreli-
gious specialist) may cure soul loss by enticing the spirit back into the body.
Shamans may ease difficult childbirths by asking spirits to travel up the birth
canal to guide the baby out (Lévi-Strauss 1967). A shaman may cure a cough
by counteracting a curse or removing a substance introduced by a sorcerer.
If there is a “world’s oldest profession” besides hunter and gatherer, it is
curer, often a shaman. The curer’s role has some universal features (Foster
and Anderson 1978). Thus curers emerge through a culturally defined process
of selection (parental prodding, inheritance, visions, dream instructions) and
training (apprentice shamanship, medical school). Eventually, the curer is
certified by older practitioners and acquires a professional image. Patients
believe in the skills of the curer, whom they consult and compensate.
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How do Western medicine and scientific medicine differ? Clinics
provide antibiotics, minor surgery, and preventive medicine,

such as this Brazilian campaign against cholera, through mass
injection. What kind of medicine is being shown here? How can it
coexist with the local healing system?

We should not lose sight, ethnocentrically, of the difference between
scientific medicine and Western medicine per se (Lieban 1977). Despite
advances in pathology, microbiology, biochemistry, surgery, diagnostic
technology, and applications, many Western medical procedures have little
justification in logic or fact. Overprescription of drugs, unnecessary surgery,
and the impersonality and inequality of the physician—patient relationship
are questionable features of Western medical systems. Also, overuse of an-
tibiotics, not just for people, but also in animal feed, seems to be triggering
an explosion of resistant microrganisms, which may pose a long-term
global public health hazard.

Still, biomedicine surpasses tribal treatment in many ways. Although
medicines such as quinine, coca, opium, ephedrine, and rauwolfia were
discovered in nonindustrial societies, thousands of effective drugs are avail-
able today to treat myriad diseases. Preventive health care improved during
the twentieth century. Today’s surgical procedures are safer and more effec-
tive than those of traditional societies.

But industrialization has spawned its own health problems. Modern
stressors include noise, air, and water pollution, poor nutrition, dangerous
machinery, impersonal work, isolation, poverty, homelessness, and sub-
stance abuse (see McElroy and Townsend 2003). Health problems in indus-
trial nations are as much caused by economic, social, political, and cultural
factors as by pathogens. In modern North America, for example, poverty
contributes to many illnesses, including arthritis, heart conditions, back
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problems, and hearing and vision impairment (see Bailey 2000). Poverty is
also a factor in the differential spread of infectious diseases.

Medical anthropologists have served as cultural interpreters in public
health programs, which must pay attention to native theories about the
nature, causes, and treatment of illness. Successful health interventions can-
not simply be forced on communities. They must fit into local cultures and
be accepted by local people. When Western medicine is introduced, people
usually retain many of their old methods while also accepting new ones (see
Green 1987/1992). Native curers may go on treating certain conditions (spirit
possession), whereas M.D.s may deal with others. If both modern and tradi-
tional specialists are consulted and the patient is cured, the native curer may
get as much or more credit than the physician.

A more personal treatment of illness that emulates the non-Western
curer-patient-community relationship could probably benefit Western sys-
tems. Western medicine tends to draw a rigid line between biological and
psychological causation. Non-Western theories usually lack this sharp dis-
tinction, recognizing that poor health has intertwined physical, emotional,
and social causes. The mind-body opposition is part of Western folk taxon-
omy, not of science (see also Brown 1998; Helman 2001; Joralemon 1999;
Strathern and Stewart 1999).

ANTHROPOLOGY AND BUSINESS

Carol Taylor (1987) discusses the value of an “anthropologist-in-residence”
in a large, complex organization, such as a hospital or a business. A free-
ranging ethnographer can be a perceptive oddball when information and
decisions usually move through a rigid hierarchy. If allowed to observe and
converse freely with all types and levels of personnel, the anthropologist may
acquire a unique perspective on organizational conditions and problems.
Also, high-tech companies, such as Xerox, IBM, and Apple, have employed
anthropologists in various roles. Closely observing how people actually use
computer products, anthropologists work with engineers to design products
that are more user-friendly.

For many years anthropologists have used ethnography to study busi-
ness settings (Arensberg 1987). For example, ethnographic research in an
auto factory may view workers, managers, and executives as different social
categories participating in a common social system. Each group has char-
acteristic attitudes, values, and behavior patterns. These are transmitted
through microenculturation, the process by which people learn particular
roles in a limited social system. The free-ranging nature of ethnography
takes the anthropologist back and forth from worker to executive. Each is
an individual with a personal viewpoint and a cultural creature whose
perspective is, to some extent, shared with other members of a group. Ap-
plied anthropologists have acted as “cultural brokers,” translating man-
. agers’.goals or workers’ concerns to the other group (see Ferraro 2002).
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Professor Marietta Baba, Dean of Social Science
at Michigan State University, does applied an-
thropology at an automotive supply plant in
Detroit. What issues might interest her in this
setting?

For business, key features of anthropology include: (1) ethnography and
observation as ways of gathering data, (2) cross-cultural expertise, and
(3) focus on cultural diversity. An important business application of anthro-
pology has to do with knowledge of how consumers use products. Businesses
hire anthropologists because of the importance of observation in natural
settings and the focus on cultural diversity. Thus, Hallmark Cards has hired
anthropologists to observe parties, holidays, and celebrations of ethnic
groups to improve its ability to design cards for targeted audiences. Anthro-
pologists go into people’s homes to see how they actually use products. (See
the box at the end of the chapter.)

CAREERS AND ANTHROPOLOGY

Many college students find anthropology interesting and consider majoring
in it. However, their parents or friends may discourage them by asking,
“What kind of job are you going to get with an anthropology major?” The
first step in answering this question is to consider the more general ques-
tion, “What do you do with any college major?” The answer is “Not much,
without a good bit of effort, thought, and planning.” A survey of graduates
of the literary college of the University of Michigan showed that few had
jobs that were clearly linked to their majors. Medicine, law, and many other
professions require advanced degrees. Although many colleges offer bache-
lor’s degrees in engineering, business, accounting, and social work, master’s
degrees are often needed to get the best jobs in those fields. Anthropologists,
too, need an advanced degree, almost always a Ph.D., to find gainful em-

ployment in academic, museum, or applied anthropology. DEPARTMENT OF PREHISTORIC
ARCHAEOLOGY OF THE NEAR EAST
IAM/ FA
MASARYK UNIVERSITY
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A broad college education, and even a major in anthropology, can be an
excellent foundation for success in many fields. A recent survey of women
executives showed that most had not majored in business but in the social
sciences or humanities. Only after graduating did they study business, ob-
taining a master’s degree in business administration. These executives felt
that the breadth of their college educations had contributed to their busi-
ness careers. Anthropology majors go on to medical, law, and business
schools and find success in many professions that often have little explicit
connection to anthropology.

Anthropology’s breadth provides knowledge and an outlook on the world
that are useful in many kinds of work. For example, an anthropology major
combined with a master’s degree in business is excellent preparation for work
in international business. Breadth is anthropology’s hallmark. Anthropolo-
gists study people biologically, culturally, socially, and linguistically, across
time and space, in developed and underdeveloped nations, in simple and com-
plex settings. Most colleges have anthropology courses that compare cultures
and others that focus on particular world areas, such as Latin America, Asia,
and Native North America. The knowledge of foreign areas acquired in such
courses can be useful in many jobs. Anthropology’s comparative outlook, its
longstanding Third World focus, and its appreciation of diverse lifestyles
combine to provide an excellent foundation for overseas employment.

Even for work in North America, the focus on culture is valuable. Every
day we hear about cultural differences and about social problems whose
solutions require a multicultural viewpoint—an ability to recognize and rec-
oncile ethnic differences. Government, schools, and private firms constantly
deal with people from different social classes, ethnic groups, and tribal
backgrounds. Physicians, attorneys, social workers, police officers, judges,
teachers, and students can all do a better job if they understand social
differences in a part of the world such as ours that is one of the most ethni-
cally diverse in history.

Knowledge about the traditions and beliefs of the many social groups
within a modern nation is important in planning and carrying out programs
that affect those groups. Attention to social background and cultural cate-
gories helps ensure the welfare of affected ethnic groups, communities, and
neighborhoods. Experience in planned social change—whether community
organization in North America or economic development overseas—shows
that a proper social study should be done before a project or policy is
implemented. When local people want the change and it fits their lifestyle
and traditions, it will be more successful, beneficial, and cost effective.
There will be not only a more humane but also a more economical solution
to a real social problem.

People with anthropology backgrounds are doing well in many fields.
Even if one’s job has little or nothing to do with anthropology in a formal or
obvious sense, a background in anthropology provides a useful orientation
when we work with our fellow human beings. For most of us, this means
every day of our lives.
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An important business application of
anthropology has to do with knowledge of
how consumers use products. Businesses
hire anthropologists because of the impor-
tance of observation in natural settings and
the focus on cultural diversity. Thus, as we
see in the following article, Hallmark Cards
has hired anthropologists to observe par-
ties, holidays, and celebrations of ethnic
groups to improve its ability to design cards
for targeted audiences. Anthropologists go
into people’s homes to see how they actually
use products. This permits better product
design and more effective advertising,

Don't throw away the MBA degree yet.

But as companies go global and
crave leaders for a diverse workforce, a
new hot degree is emerging for aspiring
executives: anthropology.

The study of man [humans] is no
longer a degree for museum directors.
Citicorp created a vice presidency for
anthropologist Steve Barnett, who dis-
covered early warning signs to identify
people who don't pay credit card bills.

Not satisfied with consumer sur-
veys, Hallmark is sending anthropolo-
gists into the homes of immigrants, at-
tending holidays and birthday parties to
design cards they’ll want.

No survey can tell engineers what
women really want in a razor, so market-
ing consultant Hauser Design sends an-
thropologists into bathrooms to watch
them shave their legs.

Unlike MBAs, anthropology degrees
are rare: one undergraduate degree for
every 26 in business and one anthropol-
ogy Ph.D. for every 235 MBAs.

Textbooks now have chapters on
business applications. The University of
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South Florida has created a course of
study for anthropologists headed for
commerce.

Motorola corporate Lawyer Robert
Faulkner got his anthropology degree
before going to law school. He says it
becomes increasingly valuable as he is
promoted into management.

“When you go into business, the
only problems you'll have are people
problems,” was the advise given to
teenager Michael Koss by his father in
the early 1970s.

Koss, now 44, heeded the advice,
earned an anthropology degree from
Beloit College in 1976, and is today CEO
of the Koss headphone manufacturer.

Katherine Burr, CEO of The
Hanseatic Group, has masters in both
anthropology and business from the Uni-
versity of New Mexico. Hanseatic was
among the first money management pro-
grams to predict the Asian crisis and last
year produced a total return of 315 per-
cent for investors.

“My competitive edge came com-
pletely out of anthropology,” she says.
“The world is so unknown, changes so
rapidly. Preconceptions can kill you.”

Companies are starving to know
how people use the Internet or why
some pickups, even though they are
more powerful, are perceived by con-
sumers as less powerful, says Ken
Erickson, of the Center for Ethnographic
Research.

It takes trained observation, Erick-
son says. Observation is what anthropol-
ogists are trained to do.

Source: Del Jones, “Hot Asset in Corporate:

Anthropology Degrees,” USA Today, February 18,
1999 p Bl
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Summary

Anthropology is the holistic and comparative study of humanity. It
is the systematic exploration of human biological and cultural
diversity across time and space. The four subfields of general
anthropology are sociocultural, archaeological, biological, and
linguistic. All consider variation in time and space. Each also
examines adaptation—the process by which organisms cope with
environmental stresses.

Cultural anthropology explores the cultural diversity of the present
and the recent past. Ethnography is field work in a particular society.
Ethnology involves cross-cultural comparison—the comparative study
of ethnographic data, of society, and of culture.

Archaeology uses material remains to reconstruct cultural
patterns, often of prehistoric populations. Biological anthropology
documents diversity involving fossils, genetics, growth and devel-
opment, bodily responses, and nonhuman primates. Linguistic
anthropology considers diversity among languages. Anthropology
has two dimensions: academic and applied. The latter uses
anthropological knowledge and methods to identify and solve
social problems.

Applied anthropology uses anthropological perspectives, theory,
methods, and data to identify, assess, and solve problems.
Applied anthropologists have a range of employers. Examples
include: development and government agencies, NGOs, tribal,
ethnic, and interest groups, businesses, social service and

educational agencies. Applied anthropologists come from all
four subfields.

Anthropology and education researchers work in classrooms, homes,
and other settings relevant to education. Their studies may lead to
policy recommendations. Both academic and applied anthropologists
study migration from rural areas to cities and across national
boundaries. Rural social forms affect adjustment to the city.

Medical anthropology is the cross-cultural study of health problems
and conditions, disease, illness, disease theories, and health care
systems. Medical anthropology includes biological and cultural
anthropologists and has theoretical (academic) and applied
dimensions.

In applying anthropology to business, the key features are:

(1) ethnography and observation as ways of gathering data,

(2) cross-cultural expertise, and (3) focus on cultural diversity.

A broad college education, including anthropology and foreign-area
courses, offers an excellent background for many fields.



Ethics and Methods

In Chapter 1, we learned about anthropology and its applications.
Chapter 2 begins with a consideration of the ethical dimensions of an-
thropology, then turns to a discussion of research methods in cultural
anthropology.

As the main organization representing the breadth of anthropology (all
four subfields, academic and applied dimensions), the American Anthro-
pological Association (AAA) believes that generating and appropriately
using knowledge of the peoples of the world, past and present, is a worthy
goal. The mission of the AAA is to advance anthropological research and
encourage the spread of anthropological knowledge through publications,
teaching, public education, and application. Part of that mission is to
help educate AAA members about ethical obligations and challenges
(http://www.aaanet.org).

ETHICS AND ANTHROPOLOGY

Anthropologists are increasingly mindful of the fact that science exists in
society, and in the context of law and ethics. Anthropologists can't study
things simply because they happen to be interesting or of value to science.
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As anthropologists conduct research and engage in other professional activ-
ities, ethical issues inevitably arise. Anthropologists have typically worked
abroad, outside their own society. In the context of international contacts
and cultural diversity, different value systems will meet, and often compete.
To guide its members in making decisions involving ethics and values, the
AAA offers a Code of Ethics.

The most recent Code was approved in June 1998 and updated on
March 31, 1999. The Code’s preamble states that anthropologists have obli-
gations to their scholarly field, to the wider society and culture, and to the
human species, other species, and the environment. This Code’s aim is to
offer guidelines and to promote discussion and education, rather than to
investigate allegations of misconduct by anthropologists. The AAA Code ad-
dresses several contexts in which anthropologists work. Its main points
about the ethical dimensions of research may be summarized.

Anthropologists should be open and honest about all dimensions of their re-
search projects with all parties affected by the research. These parties
should be informed about the nature, procedures, purpose(s), potential
impacts, and source(s) of support for the research. Researchers should not
compromise anthropological ethics in order to conduct research. They
should also pay attention to proper relations between themselves as guests
and the host nations and communities where they work. The AAA does not
advise anthropologists to avoid taking stands on issues. Indeed, the Code
states that leadership in seeking to shape actions and policies may be as eth-
ically justifiable as inaction.

The full Code of Ethics is available at the AAA website (http://www.
aaanet.org).

Most ethnographers (field workers in cultural anthropology) work
outside their nations of origin. In the host country (the nation where the
research takes place), the ethnographer seeks permissions, cooperation,
and knowledge from government officials, scholars, and many others, most
importantly the people of the community being studied. Cultural sensitivity
is paramount when the research subjects are living people into whose lives
the anthropologist intrudes. Anthropologists need to establish and main-
tain appropriate, collaborative, and nonexploitative relationships with col-
leagues and communities in the host country.

To work in a host country and community, researchers must inform
officials and colleagues there about the purpose and funding, and the antic-
ipated results and impacts, of the research. Researchers have to gain the
informed consent of all affected parties—from the authorities who control
access to the field site to the members of the community to be studied.
Before the research begins, people should be informed about the purpose,
nature, and procedures of the research and its potential costs and benefits
to them. Informed consent (agreement to take part in the research, after
having been so informed) should be obtained from anyone who provides
information or who might be affected by the research.
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According to the AAA Code, anthropologists have a debt to the people
they work with in the field, and they should reciprocate in appropriate ways.
For example, it is highly appropriate for North American anthropologists
working in another country to (1) include host country colleagues in their
research plans and funding requests, (2) establish collaborative relationships
with those colleagues and their institutions, and (3) include host country
colleagues in publication of the research results. Of course, in cultural an-
thropology, as in all the subfields, anthropologists’ primary ethical obligation
is to the people being studied. Their welfare and interests come first.

RESEARCH METHODS

Cultural anthropology and sociology share an interest in social relations,
organization, and behavior. However, important differences between these
disciplines arose from the kinds of societies each traditionally studied.
Initially sociologists focused on the industrial West; anthropologists, on
nonindustrial societies. Different methods of data collection and analysis
emerged to deal with those different kinds of societies. To study large-scale,
complex nations, sociologists came to rely on questionnaires and other
means of gathering masses of quantifiable data. For many years sampling
and statistical techniques have been basic to sociology, whereas statistical
training has been less common in anthropology (although this is changing
somewhat as anthropologists work increasingly in modern nations).
Traditional ethnographers studied small, nonliterate (without writing)
populations and relied on ethnographic methods appropriate to that context.

l

Margaret Mead in the field in Bali, Indonesia, in 1957.
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“Ethnography is a research process in which the anthropologist closely
observes, records, and engages in the daily life of another culture—an expe-
rience labeled as the fieldwork method—and then writes accounts of this
culture, emphasizing descriptive detail” (Marcus and Fischer 1986, p. 18).
One key method described in this quote is participant observation—taking
part in the events one is observing, describing, and analyzing.
Anthropology started to separate from sociology around 1900. Early stu-
dents of society, such as the French scholar Emile Durkheim, were among
the founders of both sociology and anthropology. Comparing the organi-
zation of simple and complex societies, Durkheim studied the religions of
Native Australians (Durkheim 1912/2001), as well as mass phenomena (such
as suicide rates) in modern nations (Durkheim 1897/ 1951). Eventually an-
thropology would specialize in the former, sociology in the latter.

ETHNOGRAPHY: ANTHROPOLOGY’S DISTINCTIVE STRATEGY

Anthropology developed into a separate field as early scholars worked on
Indian (Native American) reservations and traveled to distant lands to study
small groups of foragers (hunters and gatherers) and cultivators. Tradition-
ally, the process of becoming a cultural anthropologist has required a field
experience in another society. Early ethnographers lived in small-scale,
relatively isolated societies, with simple technologies and economies.

Ethnography thus emerged as a research strategy in societies with
greater cultural uniformity and less social differentiation than are found in
large, modern, industrial nations. Traditionally, ethnographers have tried
to understand the whole of a particular culture (or, more realistically, as
much as they can, given limitations of time and perception). To pursue this
holistic goal, ethnographers adopt a free-ranging strategy for gathering
information. In a given society or community, the ethnographer moves from
setting to setting, place to place, and subject to subject to discover the total-
ity and interconnectedness of social life. By expanding our knowledge of the
range of human diversity, ethnography provides a foundation for generaliza-
tions about human behavior and social life. Ethnographers draw on varied
techniques to piece together a picture of otherwise alien lifestyles.
Anthropologists usually employ several (but rarely all) of the techniques
discussed here.

ETHNOGRAPHIC TECHNIQUES

The characteristic field technigues of the ethnographer include the following:

1. Direct, firsthand observation of daily behavior, including participant
observation.

2. Conversation with varying degrees of formality, from the daily chitchat
that helps maintain rapport and provides knowledge about what is going
on, to prolonged interviews, which can be unstructured or structured.

3. The genealogical method.
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4. Detailed work with key consultants, or informants, about particular areas
of community life.

5. In-depth interviewing, often leading to the collection of life histories of
particular people (narrators).

6. Discovery of local (native) beliefs and perceptions, which may be com-
pared with the ethnographer’s own observations and conclusions.

7. Problem-oriented research of many sorts.

8. Longitudinal research—the continuous long-term study of an area or site.

9. Team research—coordinated research by multiple ethnographers.

Observation and Participant Observation

Ethnographers must pay attention to hundreds of details of daily life, sea-
sonal events, and unusual happenings. They should record what they see as
they see it. Things will never seem quite as strange as they do during the first
few weeks in the field. The ethnographer eventually gets used to, and ac-
cepts as normal, cultural patterns that were initially alien. Staying a bit
more than a year in the field allows the ethnographer to repeat the season of
his or her arrival, when certain events and processes may have been missed
because of initial unfamiliarity and culture shock.

Many ethnographers record their impressions in a personal diary, which
is kept separate from more formal field notes. Later, this record of early
impressions will help point out some of the most basic aspects of cultural
diversity. Such aspects include distinctive smells, noises people make, how
they cover their mouths when they eat, and how they gaze at others. These
patterns, which are so basic as to seem almost trivial, are part of what
Bronislaw Malinowski called “the imponderabilia of native life and of typi-
cal behavior” (Malinowski 1922/1961, p. 20). These features of culture are so
fundamental that natives take them for granted. They are too basic even to
talk about, but the unaccustomed eye of the fledgling ethnographer picks
them up. Thereafter, becoming familiar, they fade to the edge of conscious-
ness. Initial impressions are valuable and should be recorded. First and
foremost, ethnographers should try to be accurate observers, recorders, and
reporters of what they see in the field.

Ethnographers strive to establish rapport, a good, friendly working rela-
tionship based on personal contact, with our hosts. One of ethnography’s
most characteristic procedures is participant observation, which means
that we take part in community life as we study it. As human beings living
among others, we cannot be totally impartial and detached observers. We
must also take part in many events and processes we are observing and try-
ing to comprehend. By participating, we learn why local people find such
events meaningful, as we see how they are organized and conducted.

In Arembepe, Brazil, I learned about fishing by sailing on the Atlantic
with local fishermen. I gave Jeep rides into the capital to malnourished
babies, to pregnant mothers, and once to a teenage girl possessed by a spirit.
All those people needed to consult specialists outside the village. I danced
on Arembepe’s festive occasions, drank libations commemorating new
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births, and became a godfather to a village girl. Most anthropologists have
similar field experiences. The common humanity of the student and the
studied, the ethnographer and the research community, makes participant
observation inevitable.

Conversation, Interviewing, and Interview Schedules

Participating in local life means that ethnographers constantly talk to people
and ask questions. As their knowledge of the native language and culture in-
creases, they understand more. There are several stages in learning a field
language. First is the naming phase—asking name after name of the objects
around us. Later we are able to pose more complex questions and understand
the replies. We begin to understand simple conversations between two vil-
lagers. If our language expertise proceeds far enough, we eventually become
able to comprehend rapid-fire public discussions and group conversations.

One data-gathering technique I have used in both Arembepe and Mada-
gascar involves an ethnographic survey that includes an interview schedule.
In 1964, my fellow field workers and I attempted to complete an interview
schedule in each of Arembepe’s 160 households. We entered almost every
household (fewer than 5 percent refused to participate) to ask a set of ques-
tions on a printed form. Our results provided us with a census and basic
information about the village. We wrote down the name, age, and gender of
each household member. We gathered data on family type, religion, present
and previous jobs, income, expenditures, diet, possessions, and many other
items on our eight-page form.

Although we were doing a survey, our approach differed from the survey
research design routinely used by sociologists and other social scientists
working in large, industrial nations. That survey research, discussed below,
involves sampling (choosing a small, manageable study group from a larger
population). We did not select a partial sample from the total population.
Instead, we tried to interview in all households in the community we were
studying (that is, to have a total sample). We used an interview schedule
rather than a questionnaire. With the interview schedule, the ethnogra-
pher talks face-to-face with people, asks the questions, and writes down the
answers. Questionnaire procedures tend to be more indirect and imper-
sonal; the respondent often fills in the form.

Our goal of getting a total sample allowed us to meet almost everyone in
the village and helped us establish rapport. Decades later; Arembepeiros still
talk warmly about how we were interested enough in them to visit their
homes and ask them questions. We stood in sharp contrast to the other out-
siders the villagers had known, who considered them too poor and back-
ward to be taken seriously.

Like other survey research, however, our interview schedule did gather
comparable quantifiable information. It gave us a basis for assessing
patterns and exceptions in village life. Our schedules included a core set of
questions that were posed to everyone. However, some interesting side issues
often came up during the interview, which we would pursue then or later.
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We followed such leads into many dimensions of village life. One
woman, for instance, a midwife, became the key cultural consultant we
sought out later when we wanted detailed information about local child-
birth. Another woman had done an internship in an Afro-Brazilian cult
(candomblé) in the city. She still went there regularly to study, dance, and get
possessed. She became our candomblé expert.

Thus, our interview schedule provided a structure that directed but did
not confine us as researchers. It enabled our ethnography to be both quanti-
tative and qualitative. The quantitative part consisted of the basic informa-
tion we gathered and later analyzed statistically. The qualitative dimension
came from our follow-up questions, open-ended discussions, pauses for
gossip, and work with key consultants.

The Genealogical Method

As ordinary people, many of us learn about our own ancestry and relatives
by tracing our genealogies. Various computer programs now allow us to
trace our “family tree” and degrees of relationship. The genealogical method
is a well-established ethnographic technique. Early ethnographers devel-
oped notation and symbols to deal with kinship, descent, and marriage.
Genealogy is a prominent building block in the social organization of non-
industrial societies, where people live and work each day with their close
kin. Anthropologists need to collect genealogical data to understand current
social relations and to reconstruct history. In many nonindustrial societies,
kin links are basic to social life. Anthropologists even call such cultures
“kin-based societies.” Everyone is related, and spends most of his or her
time with relatives. Rules of behavior attached to particular kin relations
are basic to everyday life. Marriage is also crucial in organizing nonindus-
trial societies because strategic marriages between villages, tribes, and clans
create political alliances.

Key Cultural Consultants

Every community has people who by accident, experience, talent, or training
can provide the most complete or useful information about particular as-
pects of life. These people are key cultural consultants, also called key
informants. In Ivato, the Betsileo village in Madagascar where I spent most
of my time, a man named Rakoto was particularly knowledgeable about
village history. However, when I asked him to work with me on a genealogy
of the fifty to sixty people buried in the village tomb, he called in his cousin
Tuesdaysfather, who knew more about that subject. Tuesdaysfather had sur-
vived an epidemic of influenza that ravaged Madagascar, along with much of
the world, around 1919. Immune to the disease himself, Tuesdaysfather had
the grim job of burying his kin as they died. He kept track of everyone buried
in the tomb. Tuesdaysfather helped me with the tomb genealogy. Rakoto
joined him in telling me personal details about the deceased villagers.
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Life Histories

In nonindustrial societies as in our own, individual personalities, interests,
and abilities vary. Some villagers prove to be more interested in the ethnog-
rapher’s work and are more helpful, interesting, and pleasant than others
are. Anthropologists develop likes and dislikes in the field as we do at home.
Often, when we find someone unusually interesting, we collect his or her
life history. This recollection of a lifetime of experiences provides a more
intimate and personal cultural portrait than would be possible otherwise.
Life histories, which may be recorded or videotaped for later review and
analysis, reveal how specific people perceive, react to, and contribute to
changes that affect their lives. Such accounts can illustrate diversity, which
exists within any community, since the focus is on how different people in-
terpret and deal with some of the same problems.

Local Beliefs and Perceptions, and the Ethnographer’s

One goal of ethnography is to discover local (native) views, beliefs, and per-
ceptions, which may be compared with the ethnographer’s own observations
and conclusions. In the field, ethnographers typically combine two research
strategies, the emic (native-oriented) and the etic (scientist-oriented). These
terms, derived from linguistics, have been applied to ethnography by vari-
ous anthropologists. Marvin Harris (1968/2001) popularized the following
meanings of the terms: An emic approach investigates how local people
think. How do they perceive and categorize the world? What are their rules
for behavior? What has meaning for them? How do they imagine and explain
things? Operating emically, the ethnographer seeks the “native viewpoint,”
relying on local people to explain things and to say whether something is
significant or not. The term cultural consultant, or informant, refers to in-
dividuals the ethnographer gets to know in the field, the people who teach
him or her about their culture, who provide the emic perspective.

The etic (scientist-oriented) approach shifts the focus from local obser-
vations, categories, explanations, and interpretations to those of the anthro-
pologist. The etic approach realizes that members of a culture are often too
involved in what they are doing to interpret their cultures impartially. Oper-
ating etically, the ethnographer emphasizes what he or she (the observer)
notices and considers important. As a trained scientist, the ethnographer
should try to bring an objective and comprehensive viewpoint to the study
of other cultures. Of course, the ethnographer, like any other scientist, is
also a human being with cultural blinders that prevent complete objectivity.
As in other sciences, proper training can reduce, but not totally eliminate,
the observer’s bias. But anthropologists do have special training to compare
behavior between different societies.

What are some examples of emic versus etic perspectives? Consider our
holidays. For North Americans, Thanksgiving Day has special significance.
In our view (emically) it is a unique cultural celebration that commemo-
rates particular historical themes. But a wider, etic, perspective sees
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Thanksgiving as just one more example of the postharvest festivals held in
many societies. Another example: local people (including many Americans)
may believe that chills and drafts cause colds, which scientists know are
caused by germs. In cultures that lack the germ theory of disease, illnesses
are emically explained by various causes, ranging from spirits to ancestors
to witches. Illness refers to a culture’s (emic) perception and explanation of
bad health, whereas disease refers to the scientific—etic—explanation of
poor health, involving known pathogens.

Ethnographers typically combine emic and etic strategies in their field
work. The statements, perceptions, categories, and opinions of local people
help ethnographers understand how cultures work. Local beliefs are also in-
teresting and valuable in themselves. However, people often fail to admit, or
even recognize, certain causes and consequences of their behavior. This is as
true of North Americans as it is of people in other societies.

The Evolution of Ethnography

The Polish anthropologist Bronislaw Malinowski (1884-1942), who spent
most of his professional life in England, is generally considered the founder
of ethnography. Like most anthropologists of his time, Malinowski did
salvage ethnography, in the belief that the ethnographer’s job is to study and
record cultural diversity threatened by Westernization. Early ethnographic
accounts (ethnographies), such as Malinowski’s classic Argonauts of the
Western Pacific (1922/1961), were similar to earlier traveler and explorer
accounts in describing the writer’s discovery of unknown people and places.
However, the scientific aims of ethnographies set them apart from books by
explorers and amateurs.

The style that dominated “classic” ethnographies was ethnographic real-
ism. The writer’s goal was to present an accurate, objective, scientific ac-
count of a different way of life, written by someone who knew it firsthand.
This knowledge came from an “ethnographic adventure” involving im-
mersion in an alien language and culture. Ethnographers derived their
authority—both as scientists and as voices of “the native” or “the other”—
from this personal research experience.

Malinowski’s ethnographies were guided by the assumption that aspects
of culture are linked and intertwined. Beginning by describing a Trobriand
sailing expedition, the ethnographer then follows the links between that
entry point and other areas of the culture, such as magic, religion, myths,
kinship, and trade. Compared with Malinowski, today’s ethnographies tend
to be less inclusive and holistic, focusing on particular topics, such as kin-
ship or religion.

According to Malinowski, a primary task of the ethnographer is “to
grasp the native’s point of view, his relation to life, to realize his vision of his
world” (1922/1961, p. 25—Malinowski’s italics). This is a good statement of
the need for the emic perspective, as was discussed earlier. Since the 1970s,
interpretive anthropology has considered the task of describing and inter-
preting that which is meaningful to natives. Interpretivists such as Clifford
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Bronislaw Malinowski (18841 942), seated with villagers in the
Trobriand Islands. A Polish anthropologist who spent most of his
professional life in England, Malinowski is generally considered
the founder of ethnography. Does this photo suggest anything
about Malinowski'’s relationship with the villagers?

Geertz (1973) view cultures as meaningful texts that natives constantly
“read” and ethnographers must decipher. According to Geertz, anthropolo-
gists may choose anything in a culture that interests them, fill in details, and
elaborate to inform their readers about meanings in that culture. Meanings
are carried by public symbolic forms, including words, rituals, and customs.

A current trend in ethnographic writing is to question traditional goals,
methods, and styles, including ethnographic realism and salvage ethnogra-
phy (Clifford 1982, 1988; Marcus and Cushman 1982). Marcus and Fischer
argue that experimentation in ethnographic writing is necessary because all
peoples and cultures have already been “discovered” and must now be
“rediscovered . . . in changing historical circumstances” (1986, p. 24).

In general, experimental anthropologists see ethnographies as works
of art as well as works of science. Ethnographic texts may be viewed as literary
creations in which the ethnographer, as mediator, communicates information
from the “natives” to readers. Some experimental ethnographies are “dia-
logic,” presenting ethnography as a dialogue between the anthropologist and
one or more native informants (e.g., Behar 1993 ; Dwyer 1982). These works
draw attention to ways in which ethnographers, and by extension their read-
ers, communicate with other cultures. However, some such ethnographies
have been criticized for spending too much time talking about the anthropol-
ogist and too little time describing the natives and their culture.

The dialogic ethnography is one genre within a larger experimental
category—that is, reflexive ethnography. Here the ethnographer—writer puts
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his or her personal feelings and reactions to the field situation right in the
text. Experimental writing strategies are prominent in reflexive accounts.
The ethnographer may adopt some of the conventions of the novel, includ-
ing first-person narration, conversations, dialogues, and humor. Experi-
mental ethnographies, using new ways of showing what it means to be a
Samoan or a Brazilian, may convey to the reader a richer and more complex
understanding of human experience.

Linked to salvage ethnography was the idea of the ethnographic
present—the period before Westernization, when the “true” native culture
flourished. This notion often gives classic ethnographies an unrealistic
timeless quality. Providing the only jarring note in this idealized picture are
occasional comments by the author about traders or missionaries, suggest-
ing that in actuality the natives were already part of the world system.

Anthropologists now recognize that the ethnographic present is a rather
unrealistic construct. Cultures have been in contact—and have been
changing—throughout history. Most native cultures had at least one major
foreign encounter before any anthropologist ever came their way. Most of
them had already been incorporated in some fashion into nation-states or
colonial systems.

Contemporary ethnographies usually recognize that cultures constantly
change and that an ethnographic account applies to a particular moment. A
current trend in ethnography is to focus on the ways in which cultural ideas
serve political and economic interests. Another trend is to describe how
various particular “natives” participate in broader historical, political, and
economic processes (Shostak 1981).

Problem-Oriented Ethnography

We see, then, a tendency to move away from holistic accounts toward more
problem-focused and experimental ethnographies. Although anthropolo-
gists are interested in the whole context of human behavior, it is impossible
to study everything. Most ethnographers now enter the field with a specific
problem to investigate, and they collect data relevant to that problem
(see Chiseri-Strater and Sunstein 2001; Kutsche 1998). Local people’s an-
swers to questions are not the only data source. Anthropologists also gather
information on factors such as population density, environmental quality,
climate, physical geography, diet, and land use. Sometimes this involves
direct measurement—of rainfall, temperature, fields, yields, dietary quanti-
ties, or time allocation (Bailey 1990; Johnson 1978). Often it means that we
consult government records or archives.

The information of interest to ethnographers is not limited to what local
people can and do tell us. In an increasingly interconnected and complicated
world, local people lack knowledge about many factors that affect their
lives. Our local consultants may be as mystified as we are by the exercise of
power from regional, national, and international centers.
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Longitudinal Research

Geography limits anthropologists less now than in the past, when it could take
months to reach a field site, and return visits were rare. New systems of trans-
portation allow anthropologists to widen the area of their research and to re-
turn repeatedly. Ethnographic reports now routinely include data from two or
more field stays. Longitudinal research is the long-term study of a commu-
nity, region, society, culture, or other unit, usually based on repeated visits.

One example of such research is the longitudinal study of Gwembe Dis-
trict, Zambia. This study, planned in 1956 as a longitudinal project by Eliza-
beth Colson and Thayer Scudder, continues with Colson, Scudder, and their
associates of various nationalities. Thus, as is often the case with longitudi-
nal research, the Gwembe study also illustrates team research—coordinated
research by multiple ethnographers. The Gwembe research project is both
longitudinal (multitimed) and multisited (considering several field sites)
(Colson and Scudder 1975; Scudder and Colson 1980). Four villages, in dif-
ferent areas, have been followed for five decades. Periodic village censuses
provide basic data on population, economy, kinship, and religious behavior.
Censused people who have moved are traced and interviewed to see how
their lives compare with those of people who have stayed in the villages.

A series of different research questions have emerged, while basic data
on communities and individuals continue to be collected. The first focus of
study was the impact of a large hydroelectric dam, which subjected the
Gwembe people to forced resettlement. The dam also spurred road building
and other activities that brought the people of Gwembe more closely in
touch with the rest of Zambia. In subsequent research Scudder and Colson
(1980) examined how education provided access to new opportunities as it
also widened a social gap between people with different educational levels.
A third study then examined a change in brewing and drinking patterns,
including a rise in alcoholism, in relation to changing markets, transporta-
tion, and exposure to town values (Colson and Scudder 1988).

Team Research

As mentioned, longitudinal research is often team research. My own field site
of Arembepe, Brazil, for example, first entered the world of anthropology as
a field-team village in the 1960s (see the box at the end of this chapter.) It
was one of four sites for the now defunct Columbia-Cornell-Harvard-Illinois
Summer Field Studies Program in Anthropology. For at least three years,
that program sent a total of about twenty undergraduates annually, the
author included, to do brief summer research abroad. We were stationed in
rural communities in four countries: Brazil, Ecuador, Mexico, and Peru.
Since my wife, Isabel Wagley Kottak, and I began studying it in 1962, Arem-
bepe has become a longitudinal field site. Three generations of researchers
have monitored various aspects of change and development. The commu-
nity has changed from a village into a town. Its economy, religion, and social
life have been transformed (Kottak 2006).
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Brazilian and American researchers worked with us on team research
projects during the 1980s (on television’s impact) and the 1990s (on eco-
logical awareness and environmental risk perception). Graduate students
from the University of Michigan have drawn on our baseline information
from the 1960s as they have studied various topics in Arembepe. In 1990
Doug Jones, a Michigan student doing biocultural research, used Arem-
bepe as a field site to investigate standards of physical attractiveness. In
1996-1997, Janet Dunn studied family planning and changing female re-
productive strategies. Chris O’Leary, who first visited Arembepe in summer
1997, investigated a striking aspect of religious change there—the arrival of
Protestantism; his dissertation (O’Leary 2002) research then examined
changing food habits and nutrition. Arembepe is thus a site where various
field workers have worked as members of a longitudinal team. The more re-
cent researchers have built on prior contacts and findings to increase
knowledge about how local people meet and manage new circumstances.

Culture, Space, and Scale

The previous sections on longitudinal and team research illustrate an
important shift in cultural anthropology. Traditional ethnographic re-
search focused on a single community or “culture,” treated as more or less
isolated and unique in time and space. The shift has been toward recogni-
tion of ongoing and inescapable flows of people, technology, images, and
information. The study of such flows and linkages is now part of the an-
thropological analysis. In reflecting today’s world—in which people, im-
ages, and information move about as never before—field work must be
more flexible and on a larger scale. Ethnography is increasingly multi-
timed and multisited. Malinowski could focus on Trobriand culture and
spend most of his field time in a particular community. Nowadays we can-
not afford to ignore, as Malinowski did, the “outsiders” who increasingly
impinge on the places we study (e.g., migrants, refugees, terrorists, war-
riors, tourists, developers). Integral to our analyses now are the external
organizations and forces (e.g., governments, businesses, nongovernmental
organizations) now laying claim to land, people, and resources throughout
the world. Also important is increased recognition of power differentials
and how they affect cultures, and of the importance of diversity within cul-
tures and societies.

In two volumes of essays edited by Akhil Gupta and James Ferguson
(1997a and 1997b), several anthropologists describe problems in trying to
locate cultures in bounded spaces. John Durham Peters (1997), for exam-
ple, notes that, particularly because of the mass media, contemporary
people simultaneously experience the local and the global. He describes
them as culturally “bifocal”—both “near-sighted” (seeing local events) and
“farsighted” (seeing images from far away). Given their bifocality, their
interpretations of the local are always influenced by information from out-
side. Thus, their attitude about a clear blue sky at home is tinged by their
knowledge, through weather reports, that a hurricane may be approaching.
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The national news may not at all fit opinions voiced in local conversations,
but national opinions find their way into local discourse.

The mass media, which anthropologists increasingly study, are oddities
in terms of culture and space. Whose image and opinions are these? What
culture or community do they represent? They certainly aren’t local. Media
images and messages flow electronically. TV brings them right to you. The
Internet lets you discover new cultural possibilities at the click of a mouse.
The Internet takes us to virtual places, but in truth the electronic mass
media are placeless phenomena, which are transnational in scope and play
arole in forming and maintaining cultural identities.

Anthropologists increasingly study people in motion. Examples include
people living on or near national borders, nomads, seasonal migrants,
homeless and displaced people, immigrants, and refugees. Anthropological
research today may take us traveling along with the people we study, as they
move from village to city, cross the border, or travel internationally on busi-
ness. As we'll see in Chapter 13, ethnographers increasingly follow the peo-
ple and images they study. As field work changes, with less and less of a
spatially set field, what can we take from traditional ethnography? Gupta
and Ferguson correctly cite the “characteristically anthropological empha-
sis on daily routine and lived experience” (19974, p. 5). The treatment of
communities as discrete entities may be a thing of the past. However, “an-
thropology’s traditional attention to the close observation of particular lives
in particular places” has an enduring importance (Gupta and Ferguson
1997b, p. 25). The method of close observation helps distinguish cultural
anthropology from sociology and survey research, to which we now turn.

SURVEY RESEARCH

As anthropologists work increasingly in large-scale societies, they have
developed innovative ways of blending ethnography and survey research
(Fricke 1994). Before considering such combinations of field methods,
I must describe survey research and the main differences between survey re-
search and ethnography as traditionally practiced. Working mainly in large,
populous nations, sociologists, political scientists, and economists have
developed and refined the survey research design, which involves sam-
pling, impersonal data collection, and statistical analysis. Survey research
usually draws a sample (a manageable study group) from a much larger
population. By studying a properly selected and representative sample,
social scientists can make accurate inferences about the larger population.

In smaller-scale societies and local communities, ethnographers get to
know most of the people. Given the greater size and complexity of nations,
survey research cannot help being more impersonal. Survey researchers call
the people they study respondents. These are people who respond to ques-
tions during a survey. Sometimes survey researchers personally interview
them. Sometimes, after an initial meeting, they ask respondents to fill out a
questionnaire. In other cases researchers mail printed questionnaires to
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The woman on the right is an employee of the
United Nations High Commissioner for Refugees
(UNHCR). She is registering information about
an Afghan refugee family in Islamabad, Pakistan
on February 25, 2005. How is this form of infor-
mation gathering similar to, and different from,
survey research and ethnography?

randomly selected sample members or have paid assistants interview or
telephone them. In a random sample, all members of the population have
an equal statistical chance of being chosen for inclusion. A random sample
is selected by randomizing procedures, such as tables of random numbers,
which are found in many statistics textbooks.

Anyone who has grown up recently in the United States or Canada has
heard of sampling. Probably the most familiar example is the polling used
to predict political races. The media hire agencies to estimate outcomes and
do exit polls to find out what kinds of people voted for which candidates.
During sampling, researchers gather information about age, gender, reli-
gion, occupation, income, and political party preference. These charac-
teristics (variables—attributes that vary among members of a sample or
population) are known to influence political decisions.
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Many more variables affect social identities, experiences, and activities
in a modern nation than is the case in the small communities where
ethnography grew up. In contemporary North America hundreds of factors
influence our social behavior and attitudes. These social predictors include
our religion; the region of the country we grew up in; whether we come
from a town, suburb, or city; and our parents’ professions, ethnic origins,
and income levels.

Ethnography can be used to supplement and fine-tune survey research.
Anthropologists can transfer the personal, firsthand techniques of ethnogra-
phy to virtually any setting that includes human beings. A combination
of survey research and ethnography can provide new perspectives on life
in complex societies (large and populous societies with social stratifica-
tion and central governments). Preliminary ethnography can also help
develop relevant and culturally appropriate questions for inclusion in
national surveys.

In any complex society, many predictor variables (social indicators) in-
fluence behavior and opinions. Because we must be able to detect, measure,
and compare the influence of social indicators, many contemporary anthro-
pological studies have a statistical foundation. Even in rural field work,
more anthropologists now draw samples, gather quantitative data, and use
statistics to interpret them (see Bernard 1998; Bernard 2002). Quantifiable
information may permit a more precise assessment of similarities and dif-
ferences among communities. Statistical analysis can support and round
out an ethnographic account of local social life.

However, in the best studies, the hallmark of ethnography remains:
Anthropologists enter the community and get to know the people. They par-
ticipate in local activities, networks, and associations in the city, town, or
countryside. They observe and experience social conditions and problems.
They watch the effects of national policies and programs on local life. The
ethnographic method and the emphasis on personal relationships in social
research are valuable gifts that cultural anthropology brings to the study of
a complex society.
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Conrad Kottak and his Brazilian nephew, Guiltherme Roxo, revisit
Arembepe in 2004 as part of a longitudinal study.

As I planned my first departure for
Brazil, I could not know just how naked
I would feel without the cloak of my
own language and culture. My sojourn
in Arembepe would be my first trip
outside the United States. I was an
urban boy who had grown up in Atlanta,
Georgia, and New York City. 1 had little
experience with rural life in my own
country, none with Latin America, and I
had received only minimal training in
the Portuguese language.

We flew from New York City direct
to Salvador, Bahia, Brazil with just a
brief stopover in Rio de Janeiro; a
longer visit would be a reward at the
end of field work. As our prop jet ap-
proached tropical Salvador, I couldn’t
believe the whiteness of the sand.
“That’s not snow, is it?” I remarked to a
fellow field team member. . . .

My first impressions of Bahia were
of smells—alien odors of ripe and
decaying mangoes, bananas, and pas-
sion fruit—and of swatting the ubiqui-
tous fruit flies I had never seen before,

although I had read extensively about
their reproductive behavior in genetics
classes. There were strange concoctions
of rice, black beans, and gelatinous gobs
of unidentifiable meats and floating
pieces of skin. Coffee was strong and
sugar crude, and every tabletop had con-
tainers for toothpicks and for manioc
(cassava) flour to sprinkle, like Parme-
san cheese, on anything one might eat. I
remember oatmeal soup and a slimy
stew of beef tongue in tomatoes. At one
meal a disintegrating fish head, eyes still
attached, but barely, stared up at me as
the rest of its body floated in a bowl of
bright orange palm oil. . ..

I only vaguely remember my first
day in Arembepe. Unlike ethnographers
who have studied remote tribes in the
tropical forests of interior South America
or the highlands of Papua New Guinea, I
did not have to hike or ride a canoe for
days to arrive at my field site. Arembepe
was not isolated relative to such places,
only relative to every other place I had
ever been. . ..
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I do recall what happened when we
arrived. There was no formal road into
the village. Entering through southern
Arembepe, vehicles simply threaded
their way around coconut trees, follow-
ing tracks left by automobiles that had
passed previously. A crowd of children
had heard us coming, and they pursued
our car through the village streets until
we parked in front of our house, near the
central square. Our first few days in
Arembepe were spent with children
following us everywhere. For weeks we
had few moments of privacy. Children
watched our every move through our
living room window. Occasionally one
made an incomprehensible remark.
Usually they just stood there. . . .

The sounds, sensations, sights,
smells, and tastes of life in northeastern
Brazil, and in Arembepe, slowly grew
familiar. . . . I grew accustomed to this
world without Kleenex, in which globs
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of mucus habitually drooped from the
noses of village children whenever a
cold passed through Arembepe. A world
where, seemingly without effort,
women . . . carried 18-liter kerosene
cans of water on their heads, where
boys sailed kites and sported at catching
houseflies in their bare hands, where
old women smoked pipes, storekeepers
offered cachaca (common rum) at nine
in the morning, and men played domi-
noes on lazy afternoons when there was
no fishing. I was visiting a world where
human life was oriented toward water—
the sea, where men fished, and the

lagoon, where women communally

washed clothing, dishes, and their own
bodies.

Source: This description is adapted from my
ethnographic study Assault on Paradise: The
Globalization of a Little Community in Brazil,
4th ed. (New York: McGraw-Hill, 2006).

Summary

1. A code of ethics guides anthropologists’ research and other pro-
fessional activities. Anthropologists need to establish and maintain
appropriate, collaborative, and nonexploitative relationships with
colleagues and communities in the host country. Researchers must
gain the informed consent of all affected parties—from the authorities
who control access to the field site to the members of the community

being studied.

2. Ethnographic methods include firsthand and participant observation,
rapport building, interviews, genealogies, work with key consultants,
or informants, collection of life histories, discovery of local beliefs and
perceptions, problem-oriented and longitudinal research, and team
research. Ethnographers work in actual communities and form
personal relationships with local people as they study their lives.

3. An interview schedule is a form an ethnographer completes as he or she
visits a series of households. Key cultural consultants, or informants,
teach about particular areas of local life. Life histories dramatize the
fact that culture bearers are individuals. Such case studies document
personal experiences with culture and culture change. Genealogical
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information is particularly useful in societies in which principles of
kinship and marriage organize social and political life. Emic
approaches focus on native perceptions and explanations. Etic
approaches give priority to the ethnographer’s own observations and
conclusions. Longitudinal research is the systematic study of an area or
site over time. Forces of change are often too pervasive and complex to
be understood by a lone ethnographer. Anthropological research may
be done by teams and at multiple sites. Outsiders, flows, linkages, and
people in motion are now included in ethnographic analyses.

Traditionally, anthropologists worked in small-scale societies;
sociologists, in modern nations. Different techniques have developed
to study such different kinds of societies. Social scientists working in
complex societies use survey research to sample variation.
Anthropologists do their field work in communities and study the
totality of social life. Sociologists study samples to make inferences
about a larger population. Sociologists often are interested in causal
relations among a very small number of variables. Anthropologists
more typically are concerned with the interconnectedness of all
aspects of social life.

The diversity of social life in modern nations and cities requires social
survey procedures. However, anthropologists add the intimacy and
direct investigation characteristic of ethnography. Anthropologists may
use ethnographic procedures to study urban life. But they also make
greater use of survey techniques and analysis of the mass media in
their research in contemporary nations.




Culture

The concept of culture has long been basic to anthropology. More than a
century ago, in his book Primitive Culture, the British anthropologist
Edward Tylor proposed that cultures, systems of human behavior and
thought, obey natural laws and therefore can be studied scientifically. Tylor’s
definition of culture still offers an overview of the subject matter of anthro-
pology and is widely quoted.

“Culture.. . . is that complex whole which includes knowledge, belief, arts,
morals, law, custom, and any other capabilities and habits acquired by man as
a member of society” (Tylor 1871/1958, p. 1). The crucial phrase here is
“acquired by man as a member of society.” Tylor’s definition focuses on attrib-
utes that people acquire not through biological inheritance but by growing up
in a particular society in which they are exposed to a specific cultural tradi-
tion. Enculturation is the process by which a child learns his or her culture.

WHAT IS CULTURE?

Culture Is Learned

The ease with which children absorb any cultural tradition rests on the
uniquely elaborated human capacity to learn. Other animals may learn
from experience, so that, for example, they avoid fire after discovering that
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Cultures have strikingly different standards of personal space, such as how
far apart people should stand in normal encounters and interactions. Con-
trast the distance between the American businessmen with the closeness,
including touching, of the two rabbis in Jerusalem. Have you noticed
such differences in your own interactions with others?

it hurts. Social animals also learn from other members of their group.
Wolves, for instance, learn hunting strategies from other pack members.
Such social learning is particularly important among monkeys and apes,
our closest biological relatives. But our own cultural learning depends on
the uniquely developed human capacity to use symbols, signs that have no
necessary or natural connection to the things they stand for or signify.

On the basis of cultural learning, people create, remember, and deal
with ideas. They grasp and apply specific systems of symbolic meaning.
Anthropologist Clifford Geertz defines culture as ideas based on cultural
learning and symbols. Cultures have been characterized as sets of “control
mechanisms—plans, recipes, rules, instructions, what computer engineers
call programs for the governing of behavior” (Geertz 1973, p. 44). These pro-
grams are absorbed by people through enculturation in particular tra-
ditions. People gradually internalize a previously established system of
meanings and symbols, which helps guide their behavior and perceptions
throughout their lives.

Every person begins immediately, through a process of conscious and
unconscious learning and interaction with others, to internalize, or incor-
porate, a cultural tradition through the process of enculturation. Some-
times culture is taught directly, as when parents tell their children to say
“thank you” when someone gives them something or does them a favor.

Culture is also transmitted through observation. Children pay attention
to the things that go on around them. They modify their behavior not just
because other people tell them to but as a result of their own observations
and growing awareness of what their culture considers right and wrong.
Culture is also absorbed unconsciously. North Americans acquire their
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culture’s notions about how far apart people should stand when they talk
(see the box at the end of this chapter), not by being directly told to main-
tain a certain distance but through a gradual process of observation, expe-
rience, and conscious and unconscious behavior modification. No one tells
Latins to stand closer together than North Americans do, but they learn to
do so as part of their cultural tradition.

Culture Is Shared

Culture is an attribute not of individuals per se but of individuals as mem-
bers of groups. Culture is transmitted in society. Don’t we learn our culture
by observing, listening, talking, and interacting with many other people?
Shared beliefs, values, memories, and expectations link people who grow up
in the same culture. Enculturation unifies people by providing us with com-
mon experiences.

People in the United States sometimes have trouble understanding the
power of culture because of the value that American culture places on the idea
of the individual. Americans are fond of saying that everyone is unique and
special in some way. However, in American culture individualism itself is a
distinctive shared value. Individualism is transmitted through hundreds of
statements and settings in our daily lives. From TV’s the late Mr. Rogers to
parents, grandparents, and teachers, our enculturative agents insist that we
are all “someone special.”

Today’s parents were yesterday’s children. If they grew up in North
America, they absorbed certain values and beliefs transmitted over the gen-
erations. People become agents in the enculturation of their children, just as
their parents were for them. Although a culture constantly changes, certain
fundamental beliefs, values, worldviews, and child-rearing practices endure.
Consider a simple American example of enduring shared enculturation. As
children, when we didn’t finish a meal, our parents may have reminded us of
starving children in some foreign country, just as our grandparents might
have done a generation earlier. The specific country changes (China, India,
Bangladesh, Ethiopia, Somalia, Rwanda—what was it in your home?). Still,
American culture goes on transmitting the idea that by eating all our brus-
sels sprouts or broccoli, we can justify our own good fortune, compared to a
hungry child in an impoverished or war-ravaged country.

Culture Is Symbolic

Symbolic thought is unique and crucial to humans and to cultural learning.
A symbol is something verbal or nonverbal, within a particular language or
culture, that comes to stand for something else. Anthropologist Leslie White
defined culture as

dependent upon symbolling. ... Culture consists of tools, implements,
utensils, clothing, ornaments, customs, institutions, beliefs, rituals, games,
works of art, language, etc. (White 1959, p. 3)
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For White, culture originated when our ancestors acquired the ability to use
symbols, that is, to originate and bestow meaning on a thing or event, and,
correspondingly, to grasp and appreciate such meanings (White 1959, p. 3).

There need be no obvious, natural, or necessary connection between the
symbol and what it symbolizes. The familiar pet that barks is no more nat-
urally a dog than it is a chien, Hund, or mbwa, the words for “dog” in
French, German, and Swahili, respectively. Language is one of the distinc-
tive possessions of Homo sapiens. No other animal has developed anything
approaching the complexity of language, with its multitude of symbols.

Symbols often are linguistic. There are also myriad nonverbal symbols,
such as flags, which stand for various countries, and the arches that sym-
bolize a particular hamburger chain. Holy water is a potent symbol in
Roman Catholicism. As is true of all symbols, the association between a
symbol (water) and what is symbolized (holiness) is arbitrary and conven-
tional. Water probably is not intrinsically holier than milk, blood, or other
natural liquids. Nor is holy water chemically different from ordinary water.
Holy water is a symbol within Roman Catholicism, which is part of an in-
ternational cultural system. A natural thing has been associated arbitrarily
with a particular meaning for Catholics, who share common beliefs and
experiences that are based on learning and that are transmitted across the
generations.

For hundreds of thousands of years, humans have shared the abilities
on which culture rests—the abilities to learn, to think symbolically, to ma-
nipulate language, and to use tools and other cultural products in organiz-
ing their lives and coping with their environments. Every contemporary
human population has the ability to use symbols and thus to create and
maintain culture. Our nearest relatives—chimpanzees and gorillas—have
rudimentary cultural abilities. However, no other animal has elaborated cul-
tural abilities to the extent that Homo has.

Culture and Nature

Culture takes the natural biological urges we share with other animals and
teaches us how to express them in particular ways. People have to eat, but
culture teaches us what, when, and how. In many cultures people have their
main meal at noon, but most North Americans prefer a large dinner. English
people eat fish for breakfast, but North Americans prefer hot cakes and cold
cereals. Brazilians put hot milk into strong coffee, whereas many North
Americans pour cold milk into a weaker brew. Midwesterners dine at five or
six, Spaniards at ten.

Cultural habits, perceptions, and inventions mold “human nature” into
many forms. People have to eliminate wastes from their bodies. But some
cultures teach people to defecate standing, while others tell them to do it sit-
ting down. Frenchmen aren’t embarrassed to urinate in public, stepping
into barely shielded outdoor pissoirs. Peasant women in the Andean high-
lands squat in the streets and urinate, getting all the privacy they need from
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their massive skirts. All these habits are parts of cultural traditions that have
converted natural acts into cultural customs.

Our culture—and cultural changes—affect how we perceive nature,
human nature, and “the natural.” Through science, invention, and dis-
covery, cultural advances have overcome many “natural” limitations. We
prevent and cure diseases such as polio and smallpox, which felled our an-
cestors. We use Viagra to enhance or restore sexual potency. Through
cloning, scientists have challenged the way we think about biological iden-
tity and the meaning of life itself. Culture, of course, does not always protect
us from natural threats. Hurricanes, floods, earthquakes, and other natural
forces regularly overthrow our wishes to modify the environment through
building, development, and expansion. Can you think of other ways in
which nature strikes back at culture?

Culture Is All-Encompassing

For anthropologists, culture includes much more than refinement, good
taste, sophistication, education, and appreciation of the fine arts. Not only
college graduates but all people are “cultured.” The most interesting and
significant cultural forces are those that affect people every day of their
lives, particularly those that influence children during enculturation.

Culture, as defined anthropologically, encompasses features that are
sometimes regarded as trivial or unworthy of serious study, such as those of
“popular” culture. To understand contemporary North American culture,
we must consider television, fast-food restaurants, sports, and games. As a
cultural manifestation, a rock star may be as interesting as a symphony con-
ductor (or vice versa); a comic book may be as significant as a book-award
winner.

Culture Is Integrated

Cultures are not haphazard collections of customs and beliefs. Cultures are
integrated, patterned systems. If one part of the system (the overall econ-
omy, for instance) changes, other parts change as well. For example, during
the 1950s most American women planned domestic careers as homemakers
and mothers. Most of today’s college women, by contrast, expect to get
paying jobs when they graduate.

What are some of the social repercussions of this particular economic
change? Attitudes and behavior regarding marriage, family, and children
have changed. Late marriage, “living together,” and divorce have become
more common. The average age at first marriage for American women rose
from 20 in 1955 to 25 in 2002. The comparable figures for men were 23 and
27 (U.S. Census Bureau 2004). The number of currently divorced Americans
quadrupled from 4 million in 1970 to more than 19 million in 2001 (Lugaila
1999; Kreider and Fields 2002). Work competes with marriage and family
responsibilities and reduces the time available to invest in child care.
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Cultures are integrated systems, so that when one behavior pattern changes,
others also change. During the 1950s most American women expected to have
domestic careers. But as more and more women entered the labor force, atti-
tudes toward work and family changed. Contrast the 1950s homemaker Mom
(top) with Washington State’s Governor, Christine Gregoire (center) and two
U.S. senators Maria Cantwell (left) and Patty Murray (right).
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Cultures are integrated not simply by their dominant economic activ-
ities and related social patterns but also by sets of values, ideas, symbols,
and judgments. Cultures train their individual members to share certain
personality traits. A set of characteristic core values (key, basic, central
values) integrates each culture and helps distinguish it from others. For
instance, the work ethic and individualism are core values that have inte-
grated American culture for generations. Different sets of dominant values
influence the patterns of other cultures.

Culture Can Be Adaptive and Maladaptive

Humans have both biological and cultural ways of coping with environmen-
tal stresses. Besides our biological means of adaptation, we also use “cultural
adaptive kits,” which contain customary activities and tools that aid us.
Although humans continue to adapt biologically, reliance on social and cul-
tural means of adaptation has increased during human evolution and plays
a crucial role.

Sometimes, adaptive behavior that offers short-term benefits to particu-
lar subgroups or individuals may harm the environment and threaten the
group’s long-term survival. Economic growth may benefit some people
while it depletes resources needed for society at large or for future genera-
tions. Thus, cultural traits, patterns, and inventions can also be maladaptive,
threatening the group’s continued existence (survival and reproduction). Air
conditioners help us deal with heat, as fires and furnaces protect us against
the cold. Automobiles permit us to make a living by getting us from home to
workplace. But the by-products of such “beneficial” technology often create
new problems. Chemical emissions increase air pollution, deplete the ozone
layer, and contribute to global warming. Many cultural patterns such as
overconsumption and pollution appear to be maladaptive in the long run.
Can you think of others?

Culture and the Individual: Agency and Practice

Generations of anthropologists have theorized about the relationship be-
tween the “system,” on one hand, and the “person” or “individual” on the
other. The system can refer to various concepts, including culture, society,
social relations, or social structure. Individual human beings always make
up, or constitute, the system. But, living within that system, humans also
are constrained (to some extent, at least) by its rules and by the actions of
other individuals. Cultural rules provide guidance about what to do and
how to do it, but people don’t always do what the rules say should be
done. People use their culture actively and creatively, rather than blindly fol-
lowing its dictates. Humans aren’t passive beings who are doomed to follow
their cultural traditions like programmed robots. Instead, people learn, in-
terpret, and manipulate the same rule in different ways—or they emphasize
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different rules that better suit their interests. Culture is contested: Different
groups in society struggle with one another over whose ideas, values, goals,
and beliefs will prevail. Even common symbols may have radically different
meanings to different individuals and groups in the same culture. Golden
arches may cause one person to salivate while another plots a vegetarian
protest. The same flag may be waved to support or oppose a given war.

Even when they agree about what should be done, people don't always
do as their culture directs or as other people expect. Many rules are violated,
some very often (for example, automobile speed limits). Some anthro-
pologists find it useful to distinguish between ideal and real culture. The
ideal culture consists of what people say they should do and what they say
they do. Real culture refers to their actual behavior as observed by the
anthropologist.

Culture is both public and individual, both in the world and in people’s
minds. Anthropologists are interested not only in public and collective be-
havior but also in how individuals think, feel, and act. The individual and
culture are linked because human social life is a process in which individu-
als internalize the meanings of public (i.e., cultural) messages. Then, alone
and in groups, people influence culture by converting their private (and often
divergent) understandings into public expressions (D’Andrade 1984).

Conventionally culture has been seen as social glue transmitted across
the generations, binding people through their common past, rather than as
something being continually created and reworked in the present. The ten-
dency to view culture as an entity rather than as a process is changing. Con-
temporary anthropologists now emphasize how day-to-day action, practice,
or resistance can make and remake culture (Gupta and Ferguson, eds.
1997b). Agency refers to the actions that individuals take, both alone and in
groups, in forming and transforming cultural identities.

The approach to culture known as practice theory (Ortner 1984) recog-
nizes that individuals within a society or culture have diverse motives and
intentions and different degrees of power and influence. Such contrasts may
be associated with gender, age, ethnicity, class, and other social variables.
Practice theory focuses on how such varied individuals—through their
ordinary and extraordinary actions and practices—manage to influence, cre-
ate, and transform the world they live in. Practice theory appropriately rec-
ognizes a reciprocal relation between culture (the system—see above) and
the individual. The system shapes how individuals experience and respond
to external events, but individuals also play an active role in how society
functions and changes. Practice theory recognizes both constraints on indi-
viduals and the flexibility and changeability of cultures and social systems.

Levels of Culture

We distinguish between different levels of culture: national, international,
and subcultural. In today’s world these distinctions are increasingly impor-
tant. National culture embodies those beliefs, learned behavior patterns,
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values, and institutions that are shared by citizens of the same nation.
International culture extends beyond and across national boundaries.
Because culture is transmitted through learning rather than genetically,
cultural traits can spread through borrowing or diffusion from one group to
another.

Through diffusion or migration, sometimes via multinational organiza-
tions, or because of a common history or focus of interest, many cultural
traits and patterns acquire international scope. The contemporary United
States, Canada, Great Britain, and Australia share cultural traits they have
inherited from their common linguistic and cultural ancestors in Great
Britain. Roman Catholics in many different countries share beliefs, sym-
bols, experiences, and values transmitted by their church. The World Cup
has become an international cultural event, as people in many countries
know the rules of, play, and follow soccer.

Cultures can also be smaller than nations. Although people who live in
the same country share a national cultural tradition, all cultures also con-
tain diversity. Individuals, families, communities, regions, classes, and other
groups within a culture have different learning experiences as well as
shared ones. Subcultures are different symbol-based patterns and traditions

Ilustrating the international level of culture, Roman Catholics in different na-
tions share knowledge, symbols, beliefs, and values transmitted by their church.
Here we see a prayer vigil in Seoul, Korea. In addition to religious conversion,
what other forces work to spread international culture?
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associated with particular groups in the same complex society. In large or
diverse nations such as the United States or Canada, a variety of subcultures
originate in region, ethnicity, language, class, and religion. The religious
backgrounds of Jews, Baptists, and Roman Catholics create subcultural dif-
ferences between them. While sharing a common national culture, U.S.
northerners and southerners also differ in their beliefs, values, and custom-
ary behavior as a result of national and regional history. French-speaking
Canadians sometimes pointedly contrast with English-speaking people in
the same country. Italian Americans have ethnic traditions different from
those of Irish, Polish, and African Americans.

Nowadays, many anthropologists are reluctant to use the term sub-
culture. They feel that the prefix sub-is offensive because it means “below.”
Subcultures thus may be perceived as “less than” or somehow inferior to a
dominant, elite, or national culture. In this discussion of levels of culture, 1
intend no such implication. My point is simply that nations may contain
many different culturally defined groups. As mentioned earlier, culture is
contested. Various groups may strive to promote the correctness and value
of their own practices, values, and beliefs in comparison with those of other
groups or the nation as a whole.

Ethnocentrism, Cultural Relativism, and Human Rights

Ethnocentrism is the tendency to view one’s own culture as superior and
to apply one’s own cultural values in judging the behavior and beliefs of
people raised in other cultures. Ethnocentrism contributes to social soli-
darity, a sense of value and community, among people who share a cultural
tradition. People everywhere think that the familiar explanations, opinions,
and customs are true, right, proper, and moral. They regard different be-
havior as strange, immoral, or savage. Often other societies are not consid-
ered fully human. Their members may be castigated as cannibals, thieves,
or people who do not bury their dead.

Among several tribes in the Trans-Fly region of Papua New Guinea ho-
mosexuality was valued over heterosexuality (see the chapter in this book
on gender). Men who grew up in the Etoro tribe (Kelly 1976) favored oral
sex between men, while their neighbors the Marind-anim encouraged men
to engage in anal sex. (In both groups heterosexual coitus was stigmatized
and allowed only for reproduction.) Etoro men considered Marind-anim
anal sex to be disgusting, while seeing nothing abnormal about their own
oral homosexual practices.

Opposing ethnocentrism is cultural relativism, the viewpoint that be-
havior in one culture should not be judged by the standards of another cul-
ture. This position also can present problems. At its most extreme, cultural
relativism argues that there is no superior, international, or universal moral-
ity, that the moral and ethical rules of all cultures deserve equal respect. In
the extreme relativist view, Nazi Germany would be evaluated as nonjudg-
mentally as Athenian Greece.
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In today’s world, human rights advocates challenge many of the tenets
of cultural relativism. For example, several societies in Africa and the
Middle East have traditions of female genital modification. Clitoridectomy is
the removal of a girl’s clitoris. Infibulation involves sewing the lips (labia) of
the vagina, to constrict the vaginal opening. Both procedures reduce female
sexual pleasure, and, it is believed in some cultures, the likelihood of adul-
tery. Such practices, characterized as female genital mutilation, have been
opposed by human rights advocates, especially women’s rights groups. The
idea is that the tradition infringes on a basic human right—disposition over
one’s body and one’s sexuality. Some African countries have banned or oth-
erwise discouraged the procedures, as have Western nations that receive
immigration from such cultures. Similar issues arise with circumcision and
other male genital operations. Is it right for a baby boy to be circumcised
without his permission, as has been routinely done in the United States? Is
it proper to require adolescent boys to undergo collective circumcision to
fulfill cultural tradition, as is done traditionally in parts of Africa and
Australia?

The idea of human rights challenges cultural relativism by invoking a
realm of justice and morality beyond and superior to the laws and customs
of particular countries, cultures, and religions (see R. Wilson, ed. 1996).
Human rights include the right to speak freely, to hold religious beliefs with-
out persecution, and to not be murdered, injured, or enslaved or imprisoned
without charge. Such rights are seen as inalienable (nations cannot abridge
or terminate them) and international (larger than and superior to individual
nations and cultures). Four United Nations documents describe nearly all
the human rights that have been internationally recognized. Those
documents are the U.N. Charter; the Universal Declaration of Human
Rights; the Covenant on Economic, Social and Cultural Rights; and the
Covenant on Civil and Political Rights.

Alongside the human rights movement has arisen an awareness of the
need to preserve cultural rights. Unlike human rights, cultural rights are
vested not in individuals but in groups, such as religious and ethnic minori-
ties and indigenous societies. Cultural rights include a group’s ability to
preserve its culture, to raise its children in the ways of its forebears, to con-
tinue its language, and not to be deprived of its economic base by the nation
in which it is located (Greaves 1995). The related notion of indigenous
intellectual property rights (IPR) has arisen in an attempt to conserve
each society’s cultural base—its core beliefs, knowledge, and practices.
Much traditional cultural knowledge has commercial value. Examples
include ethnomedicine (traditional medical knowledge and techniques),
cosmetics, cultivated plants, foods, folklore, arts, crafts, songs, dances, cos-
tumes, and rituals. According to the IPR concept, a particular group may
determine how indigenous knowledge and its products may be used and
distributed and the level of compensation required.

The notion of cultural rights is related to the idea of cultural relativism,
and the problem discussed previously arises again. What does one do about
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cultural rights that interfere with human rights? I believe that anthropol-
ogy’s main job is to present accurate accounts and explanations of cultural
phenomena. The anthropologist doesn’t have to approve infanticide, canni-
balism, or torture to record their existence and determine their causes.
However, each anthropologist has a choice about where he or she will do
field work. Some anthropologists choose not to study a particular culture
because they discover in advance or early in field work that behavior they
consider morally repugnant is practiced there. Anthropologists respect
human diversity. Most ethnographers try to be objective, accurate, and sen-
sitive in their accounts of other cultures. However, objectivity, sensitivity,
and a cross-cultural perspective don’t mean that anthropologists have to
ignore international standards of justice and morality. What do you think?

UNIVERSALITY, GENERALITY, AND PARTICULARITY

Anthropologists agree that cultural learning is uniquely elaborated among
humans and that all humans have culture. Anthropologists also accept a
doctrine termed in the 19th century “the psychic unity of man.” This means
that although individuals differ in their emotional and intellectual tenden-
cies and capacities, all human populations have equivalent capacities for
culture. Regardless of their genes or their physical appearance, people can
learn any cultural tradition.

To understand this point, consider that contemporary Americans and
Canadians are the genetically mixed descendants of people from all over the
world. Our ancestors were biologically varied, lived in different countries
and continents, and participated in hundreds of cultural traditions. How-
ever, early colonists, later immigrants, and their descendants all have
become active participants in American and Canadian life. All now share a
common national culture.

To recognize biopsychological equality is not to deny differences among
populations. In studying human diversity in time and space, anthro-
pologists distinguish among the universal, the generalized, and the par-
ticular. Certain biological, psychological, social, and cultural features are
universal, found in every culture. Others are merely generalities, common
to several but not all human groups. Still other traits are particularities,
unique to certain cultural traditions.

Universals and Generalities

Biologically based universals include a long period of infant dependency,
year-round (rather than seasonal) sexuality, and a complex brain that en-
ables us to use symbols, languages, and tools. Among the social universals is
life in groups and in some kind of family (see Brown 1991). Generalities
occur in certain times and places but not in all cultures. They may be wide-
spread, but they are not universal. One cultural generality that is present in
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many but not all societies is the nuclear family, a kinship group consisting of
parents and children. Although many middle-class Americans ethnocen-
trically view the nuclear family as a proper and “natural” group, it is not uni-
versal. It is absent, for example, among the Nayars, who live on the Malabar
Coast of India. The Nayars live in female-headed households, and husbands
and wives do not live together. In many other societies, the nuclear family is
submerged in larger kin groups, such as extended families, lineages, and
clans.

Particularity: Patterns of Culture

A cultural particularity is a trait or feature of culture that is not generalized
or widespread; rather it is confined to a single place, culture, or society. Yet
because of cultural diffusion, which has accelerated through modern
transportation and communication systems, traits that once were limited in
their distribution have become more widespread. Traits that are useful, that
have the capacity to please large audiences, and that don’t clash with the cul-
tural values of potential adopters are more likely to diffuse than others are.
Still, certain cultural particularities persist. One example would be a partic-
ular food dish (e.g., pork barbeque with a mustard-based sauce available
only in South Carolina, or the pastie—beef stew baked in pie dough charac-
teristic of Michigan's upper peninsula). Besides diffusion which, for exam-
ple, has spread McDonald’s food outlets, once confined to San Bernadino,
California, across the globe, there are other reasons why cultural particular-
ities are increasingly rare. Many cultural traits are shared as cultural uni-
versals and as a result of independent invention. Facing similar problems,
people in different places have come up with similar solutions. Again and
again, similar cultural causes have produced similar cultural results.

At the level of the individual cultural trait or element (e..g, bow and
arrow, hot dog, MTV), particularities may be getting rarer. But at a higher
level, particularity is more obvious. Different cultures emphasize different
things. Cultures are integrated and patterned differently and display
tremendous variation and diversity. When cultural traits are borrowed, they
are modified to fit the culture that adopts them. They are reintegrated—
patterned anew—to fit their new setting. MTV in Germany or Brazil isn't at
all the same thing as MTV in the United States. As was stated in the earlier
section “Culture Is Integrated,” patterned beliefs, customs, and practices
lend distinctiveness to particular cultural traditions.

Consider universal life-cycle events, such as birth, puberty, marriage,
parenthood, and death, that many cultures observe and celebrate. The occa-
sions (e.g., marriage, death) may be the same and universal, but the patterns
of ceremonial observance may be dramatically different. Cultures vary in
just which events merit special celebration. Americans, for example, regard
expensive weddings as more socially appropriate than lavish funerals. How-
ever, the Betsileo of Madagascar take the opposite view. The marriage cere-
mony is a minor event that brings together just the couple and a few close
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relatives. However, a funeral is a measure of the deceased person’s social
position and lifetime achievement, and it may attract a thousand people.
Why use money on a house, the Betsileo say, when one can use it on the tomb
where one will spend eternity in the company of dead relatives? How unlike
contemporary Americans’ dreams of home ownership and preference for
quick and inexpensive funerals. Cremation, an increasingly common option
in the United States, would horrify the Betsileo, for whom ancestral bones
and relics are important ritual objects.

Cultures vary tremendously in their beliefs, practices, integration, and
patterning. By focusing on and trying to explain alternative customs,
anthropology forces us to reappraise our familiar ways of thinking. In a
world full of cultural diversity, contemporary American culture is just one
cultural variant, more powerful perhaps, but no more natural, than the
others.

MECHANISMS OF CULTURAL CHANGE

Why and how do cultures change? One way is diffusion or borrowing of
traits between cultures. Such exchange of information and products has
gone on throughout human history because cultures never have been truly
isolated. Contact between neighboring groups has always existed and has
extended over vast areas (Boas 1940/1966). Diffusion is direct when two cul-
tures trade with, intermarry among, or wage war on one another. Diffusion
is forced when one culture subjugates another and imposes its customs on
the dominated group. Diffusion is indirect when items or traits move from
group A to group C via group B without any firsthand contact between A and
C. In this case, group B might consist of traders or merchants who take prod-
ucts from a variety of places to new markets. Or group B might be geo-
graphically situated between A and C, so that what it gets from A eventually
winds up in C, and vice versa. In today’s world, much international diffusion
is indirect—culture spread by the mass media and advanced information
technology.

Acculturation, a second mechanism of cultural change, is the exchange
of cultural features that results when groups have continuous firsthand con-
tact. The cultures of either or both groups may be changed by this contact
(Redfield, Linton, and Herskovits 1936). With acculturation, parts of the cul-
tures change, but each group remains distinct. One example of acculturation
is a pidgin, a mixed language that develops to ease communication between
members of different cultures in contact. This usually happens in situations
of trade or colonialism. Pidgin English, for example, is a simplified form of
English. It blends English grammar with the grammar of a native language.
Pidgin English was first used for commerce in Chinese ports. Similar pidgins
developed later in Papua New Guinea and West Africa. In situations of con-
tinuous contact, cultures have also exchanged and blended foods, recipes,
music, dances, clothing, tools, and technologies.
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Independent invention—the process by which humans innovate, cre-
atively finding solutions to problems—is a third mechanism of cultural
change. Faced with comparable problems and challenges, people in differ-
ent societies have innovated and changed in similar ways, which is one rea-
son cultural generalities exist. One example is the independent invention of
agriculture in the Middle East and Mexico. Over the course of human his-
tory, major innovations have spread at the expense of earlier ones. Often a
major invention, such as agriculture, triggers a series of subsequent interre-
lated changes. These economic revolutions have social and cultural reper-
cussions. Thus in both Mexico and the Middle East, agriculture led to many
social, political, and legal changes, including notions of property and dis-
tinctions in wealth, class, and power (see Naylor 1996).

GLOBALIZATION

The term globalization encompasses a series of processes, including
diffusion and acculturation, working to promote change in a world in
which nations and people are increasingly interlinked and mutually de-
pendent. Promoting such linkages are economic and political forces, as
well as modern systems of transportation and communication. The forces
of globalization include international commerce and finance, travel and
tourism, transnational migration, the media, and various high-tech infor-
mation flows (see Appadurai, ed. 2001; Ong and Collier, eds. 2005; Scholte
2000). During the Cold War, which ended with the fall of the Soviet Union,
the basis of international alliance was political, ideological, and military.
More recent international pacts have shifted toward trade and economic
issues. New economic unions (which have met considerable resistance in
their member nations) have been created through the North American
Free Trade Agreement (NAFTA), the World Trade Organization (WTO),
and the European Union (EU).

Long-distance communication is easier, faster, and cheaper than ever, and
extends to remote areas. I can now e-mail or call families in Arembepe, Brazil,
which lacked phones or even postal service when I first began to study the
community. The mass media help propel a globally spreading culture of con-
sumption. Within nations and across their borders, the media spread informa-
tion about products, services, rights, institutions, lifestyles, and the perceived
costs and benefits of globalization. Emigrants transmit information and
resources transnationally, as they maintain their ties with home (phoning, fax-
ing, e-mailing, making visits, sending money). In a sense such people live
multilocally—in different places and cultures at once. They learn to play
various social roles and to change behavior and identity depending on the
situation.

Local people must increasingly cope with forces generated by progres-
sively larger systems—region, nation, and world. An army of outsiders now
intrudes on people everywhere. Tourism has become the world’s number one
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industry. Economic development agents and the media promote the idea
that work should be for cash rather than mainly for subsistence. Indigenous
peoples and traditional societies have devised various strategies to deal with
threats to their autonomy, identity, and livelihood (Maybury-Lewis 2002).
New forms of political mobilization and cultural expression, including the
rights movements discussed previously, are emerging from the interplay of
local, regional, national, and international cultural forces.

Comparing the United States to Brazil—
or virtually any Latin nation—we can
see a striking cultural contrast between
a culture that discourages physical con-
tact and demonstrations of affection and
one in which the contrary is true.

“Don’t touch me.” “Take your hands
off me.” Such statements are not un-
common in North America, but they are
virtually never heard in Brazil, the West-
ern Hemisphere’s second most populous
country. Brazilians like to be touched
(and kissed) more than North Ameri-
cans do. The world’s cultures have strik-
ingly different notions about displays of
affection and about matters of personal
space. When North Americans talk,
walk, and dance, they maintain a cer-
tain distance from others—their per-
sonal space. Brazilians, who maintain
less physical distance, interpret this as a
sign of coldness. When conversing with
a North American, the Brazilian charac-
teristically moves in as the North
American “instinctively” retreats. In
these body movements, neither Brazil-
ian nor North American is trying con-
sciously to be especially friendly or un-
friendly. Each is merely executing a
program written on the self by years of
exposure to a particular cultural tradi-
tion. Because of different ideas about
proper social space, cocktail parties in
international meeting places such as the
United Nations can resemble an elabo-
rate insect mating ritual as diplomats

from different cultures advance, with-
draw, and sidestep.

One easily evident cultural differ-
ence between Brazil and the United
States involves kissing, hugging, and
touching. Middle-class Brazilians teach
their kids—both boys and girls—to kiss
(on the cheek, two or three times, com-
ing and going) every adult relative they
ever see. Given the size of Brazilian
extended families, this can mean hun-
dreds of people. Females continue kiss-
ing throughout their lives. They kiss
male and female kin, friends, relatives of
friends, friends of relatives, friends of
friends, and, when it seems appropriate,
more casual acquaintances. Males go on
kissing their female relatives and
friends. Until they are adolescents, boys
also kiss adult male relatives. Brazilian
men, brothers, cousins, nephews and
uncles, and friends, typically greet each
other with hearty handshakes and a tra-
ditional male hug (abrago). The closer
the relationship, the tighter and longer-
lasting the embrace. Many Brazilian
men keep on kissing their fathers and
uncles throughout their lives. Could it be
that homophobia (fear of homosexual-
ity) prevents American men from engag-
ing in such displays of affection with
other men? Are American women more
likely to show affection toward each
other than American men are?

Like other North Americans who
spend time in a Latin culture, I miss the
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numerous kisses and handshakes when I
get back to the United States. After
several months in Brazil, I find North
Americans rather cold and impersonal.
Many Brazilians share this opinion. I
have heard similar feelings expressed by
Italian Americans as they compare
themselves with North Americans of dif-
ferent ethnic backgrounds.

According to clinical psychologist
David E. Klimek, who has written about
intimacy and marriage in the United
States, “in American society, if we go
much beyond simple touching, our be-
havior takes on a minor sexual twist”
(Slade 1984). North Americans define
demonstrations of affection between
males and females with reference to
marriage. Love and affection are sup-
posed to unite the married pair, and they
blend into sex. When a wife asks her
husband for “a little affection,” she may
mean, or he may think she means, sex.

A certain lack of clarity in North
American definitions of love, affection,

a7

and sex is evident on Valentine’s
Day, which used to be just for lovers.
Valentines used to be sent to wives,
husbands, girlfriends, and boyfriends.
Now, after years of promotion by the
greeting card industry, they also go to
mothers, fathers, sons, daughters,
aunts, and uncles. There is a blurring
of sexual and nonsexual affection. In
Brazil, Lovers’ Day retains its auton-

omy. Mother, father, and children
each have their own separate days of
recognition.

It’s true, of course, that in a good
marriage love and affection exist along-
side sex. Nevertheless, affection does
not necessarily imply sex. The Brazilian
culture shows that there can be ram-
pant kissing, hugging, and touching
without sex—or fears of improper
sexuality. In Brazilian culture, physical
demonstrations help cement many kinds
of close personal relationships that have
no sexual component.

Summary

1. Culture refers to customary behavior and beliefs that are passed on
through enculturation. Culture rests on the human capacity for
cultural learning. Culture encompasses shared rules for conduct that
are internalized in human beings. Such rules lead people to think and

act in characteristic ways.

2. Other animals learn, but only humans have cultural learning,
dependent on symbols. Humans think symbolically—arbitrarily
bestowing meaning on things and events. By convention, a symbol
stands for something with which it has no necessary or natural
relation. Symbols have special meaning for people who share
memories, values, and beliefs because of common enculturation.
People absorb cultural lessons consciously and unconsciously.

3. Cultural traditions mold biologically based desires and needs in

particular directions. Everyone is cultured, not just people with elite
educations. Cultures may be integrated and patterned through
economic and social forces, key symbols, and core values. Cultural
rules don’t rigidly dictate our behavior. There is room for creativity,
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flexibility, diversity, and disagreement within societies. Cultural means
of adaptation have been crucial in human evolution. Aspects of culture
can also be maladaptive.

4. There are levels of culture, which can be larger or smaller than a
nation. Diffusion and migration carry cultural traits and patterns to
different areas. Such traits are shared across national boundaries.
Nations also include cultural differences associated with ethnicity,
region, and social class.

5. Using a comparative perspective, anthropology examines biological,
psychological, social, and cultural universals and generalities. There
are also unique and distinctive aspects of the human condition. North
American cultural traditions are no more natural than any others.
Mechanisms of cultural change include diffusion, acculturation, and
independent invention. Globalization describes a series of processes
that promote change in our world in which nations and people are
increasingly interlinked and mutually dependent.

Key Terms
acculturation - independent invention
core values ‘ ~intellectual property rights
cultural relativism . PR
cultural rights ~ international culture
diffusion ' ~ national culture
enculturation , particularities
ethnocentrism - subcultures
generalities . ~ symbols
globalization . universal

human rights
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We know from the last chapter that culture is learned, shared, symbolic, in-
tegrated, and all-encompassing. Now we consider the relation between cul-
ture and ethnicity. Ethnicity is based on cultural similarities and differences
in a society or nation. The similarities are with members of the same ethnic
group; the differences are between that group and others. Ethnic groups
must deal with other such groups in the nation or region they inhabit, so
that interethnic relations are important in the study of that nation or region.
(Table 4-1 lists American ethnic groups, based on July 2004 figures.)

ETHNIC GROUPS AND ETHNICITY

As with any culture, members of an ethnic group share certain beliefs, val-
ues, habits, customs, and norms because of their common background.
They define themselves as different and special because of cultural features.
This distinction may arise from language, religion, historical experience,
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Claimed Identity Millions of People Percentage

Hispanic 413 14.1%

Asian 12.1 4.1
Two or more races 3.9 1.3
Pacific Islander 0.4 0.1
American Indian 2.2 0.8
Black 36.0 122
White 197.8 67.4
Total population 2937 100.0%

Source: Files 2005.

geographic isolation, kinship, or “race.” Markers of an ethnic group may in-
clude a collective name, belief in common descent, a sense of solidarity, and
an association with a specific territory, which the group may or may not
hold (Ryan 1990, pp. xiii, xiv).

According to Fredrik Barth (1969), ethnicity can be said to exist when
people claim a certain identity for themselves and are defined by others as
having that identity. Ethnicity means identification with, and feeling part
of, an ethnic group and exclusion from certain other groups because of this
affiliation. Ethnic feelings and associated behavior vary in intensity within
ethnic groups and countries and over time. A change in the degree of im-
portance attached to an ethnic identity may reflect political changes (Soviet
rule ends—ethnic feeling rises) or individual life-cycle changes (young
people relinquish, or old people reclaim, an ethnic background).

We saw in the last chapter that people participate in various levels of
culture. Groups within a culture (including ethnic groups in a nation) have
different learning experiences as well as shared ones. Subcultures originate
in ethnicity, class, region, and religion. Individuals often have more than
one group identity. People may be loyal (depending on circumstances) to
their neighborhood, school, town, state or province, region, nation, conti-
nent, religion, ethnic group, or interest group (Ryan 1990, p. xxii). In a
complex society such as the United States or Canada, people constantly
negotiate their social identities. All of us “wear different hats,” presenting
ourselves sometimes as one thing, sometimes as another.

In daily conversation, we hear the term “status” used as a synonym for
prestige. In this context, “She’s got a lot of status” means she’s got a lot of
prestige; people look up to her. Among social scientists, that’s not the pri-
mary meaning of “status.” Social scientists use stafus more neutrally—for
any position, no matter what the prestige, that someone occupies in society.
In this sense, status encompasses the various positions that people occupy
in society. Parent is a social status. So are professor, student, factory worker,
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( Dormitory |
\ resident

FIGURE 4-1 Social Statuses The person in this figure—“ego,” or
“I"—occupies many social statuses. The gray circles indicate ascribed
statuses; the white circles represent achieved statuses.

Democrat, shoe salesperson, homeless person, labor leader, ethnic-group
member, and thousands of others. People always occupy multiple statuses
(e.g., Hispanic, Catholic, infant, brother). Among the statuses we occupy,
particular ones dominate in particular settings, such as son or daughter at
home and student in the classroom.

Some statuses are ascribed: People have little or no choice about occu-
pying them. Age is an ascribed status; we can’t choose not to age. Race and
gender usually are ascribed; people are born members of a certain group
and remain so all their lives. Achieved statuses, by contrast, aren’t auto-
matic; they come through choices, actions, efforts, talents, or accomplish-
ments, and they may be positive or negative (Figure 4-1). Examples of
achieved statuses include physician, senator, salesperson, union member,
father, college student, terrorist, and convicted felon.

Status Shifting

Sometimes statuses, particularly ascribed ones, are mutually exclusive. It’s
hard to bridge the gap between black and white, or male and female. Some-
times, taking a status or joining a group requires a conversion experience,
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acquiring a new and overwhelming primary identity, such as becoming a
“born again” Christian.

Some statuses aren’t mutually exclusive, but contextual. People can be
both black and Hispanic, or both a mother and a senator. One identity is
used in certain settings, another in different ones. We call this the situa-
tional negotiation of social identity. When ethnic identity is flexible and situ-
ational, it can become an achieved status (Leman 2001; Moerman 1965).

Hispanics, for example, may move through levels of culture (shifting
ethnic affiliations) as they negotiate their identities. “Hispanic” is an ethnic
category based mainly on language. It includes whites, blacks, and “racially”
mixed Spanish speakers and their ethnically conscious descendants. (There
are also Native American and even Asian Hispanics.) “Hispanic,” represent-
ing the fastest growing ethnic group in the United States, lumps together
millions of people of diverse geographic origin—Puerto Rico, Mexico,
Cuba, El Salvador, Guatemala, the Dominican Republic, and other Spanish-
speaking countries of Central and South America and the Caribbean.
“Latino” is a broader category, which can also include Brazilians (who
speak Portuguese). The national origins of American Hispanics/Latinos in
2002 were as shown in Table 4-2.

Mexican Americans (Chicanos), Cuban Americans, and Puerto Ricans may
mobilize to promote general Hispanic issues (e.g., opposition to “English-
only” laws) but act as three separate interest groups in other contexts.
Cuban Americans are richer on average than Chicanos and Puerto Ricans
are, and their class interests and voting patterns differ. Cubans often vote
Republican, but Puerto Ricans and Chicanos are more likely to favor De-
mocrats. Some Mexican Americans whose families have lived in the United
States for generations have little in common with new Hispanic immi-
grants, such as those from Central America. Many Americans (especially
those fluent in English) claim Hispanic ethnicity in some contexts but shift
to a general “American” identity in others.

In many societies an ascribed status is associated with a position in the
social-political hierarchy. Certain groups, called minority groups, are sub-
ordinate. They have inferior power and less secure access to resources than

Source: Ramirez and de la Cruz, 2003.
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The ethnic label “Hispanic” lumps together millions of people of diverse
racial types and countries of origin. People of diverse national backgrounds
may mobilize to promote general Hispanic issues (such as opposition to
“English-only” laws), but act as separate interest groups in other contexts.
Shown here are Salvadorians in downtown Los Angeles watching a Central
American Independence Day parade on September 19, 2004.

do majority groups (which are superordinate, dominant, or controlling).
Often ethnic groups are minorities. When an ethnic group is assumed to
have a biological basis (distinctively shared “blood” or genes), it is called a
race. Discrimination against such a group is called racism (Cohen 1998:
Montagu 1997; Scupin 2003; Shanklin 1995; Wade 2002).

RACE

Race, like ethnicity in general, is a cultural category rather than a biological
reality. That is, ethnic groups, including “races,” derive from contrasts per-
ceived and perpetuated in particular societies, rather than from scientific
classifications based on common genes (see Wade 2002).

It is not possible to define races biologically. Only cultural constructions
of race are possible—even though the average person conceptualizes “race”
in biological terms. The belief that races exist and are important is much
more common among the public than it is among scientists. Most Americans,
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for example, believe that their population includes biologically based races to
which various labels have been applied. These labels include “white,” “black,”
“vellow,” “red,” “Caucasoid,” “Negroid,” “Mongoloid,” “Amerindian,” “Euro-
American,” “African American,” “Asian American,” and “Native American.”

We hear the words ethnicity and race frequently, but American cul-
ture doesn’t draw a very clear line between them. As illustration, consider
two articles in The New York Times of May 29, 1992. One, discussing the
changing ethnic composition of the United States, explains (correctly) that
Hispanics “can be of any race” (Barringer 1992, p. A12). In other words,
“Hispanic” is an ethnic category that cross-cuts racial contrasts such as
that between “black” and “white.” The other article reports that during the
Los Angeles riots of spring 1992, “hundreds of Hispanic residents were
interrogated about their immigration status on the basis of their race
alone [emphasis added]” (Mydans 1992a, p. A8). Use of “race” here seems
inappropriate because “Hispanic” is usually perceived as referring to a lin-
guistically based (Spanish-speaking) ethnic group, rather than a biologi-
cally based race. Since these Los Angeles residents were being interrogated
because they were Hispanic, the article is actually reporting on ethnic, not
racial, discrimination. However, given the lack of a precise distinction
between race and ethnicity, it is probably better to use the term “ethnic
group” instead of “race” to describe any such social group, for example,
African Americans, Asian Americans, Irish Americans, Anglo Americans, or
Hispanics.

THE SOCIAL CONSTRUCTION OF RACE

Races are ethnic groups assumed (by members of a particular culture)
to have a biological basis, but actually race is socially constructed. The
“races” we hear about every day are cultural, or social, rather than biologi-
cal categories. In Charles Wagley's terms (Wagley 1959/1968), they are
social races (groups assumed to have a biological basis but actually defined
in a culturally arbitrary, rather than a scientific, manner). Many Americans
mistakenly assume that whites and blacks, for example, are biologically dis-
tinct and that these terms stand for discrete races. But these labels, like
racial terms used in other societies, really designate culturally perceived
rather than biologically based groups.

Hypodescent: Race in the United States

How is race culturally constructed in the United States? In American culture,
one acquires his or her racial identity at birth, as an ascribed status, but race
isn’t based on biology or on simple ancestry. Take the case of the child of a
“racially mixed” marriage involving one black and one white parent. We know
that 50 percent of the child’s genes come from one parent and 50 percent
from the other. Still, American culture overlooks heredity and classifies this
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child as black. This rule is arbitrary. On the basis of genotype (genetic com-
position), it would be just as logical to classify the child as white.

American rules for assigning racial status can be even more arbitrary.
In some states, anyone known to have any black ancestor, no matter how
remote, is classified as a member of the black race. This is a rule of descent
(it assigns social identity on the basis of ancestry), but of a sort that is rare
outside the contemporary United States. It is called hypodescent (Harris
and Kottak 1963) because it automatically places the children of a union be-
tween members of different groups in the minority group (hypo means
“lower”). Hypodescent divides American society into groups that have been
unequal in their access to wealth, power, and prestige.

The following case from Louisiana is an excellent illustration of the
arbitrariness of the hypodescent rule and of the role that governments
(federal or, in this case, state) play in legalizing, inventing, or eradicating
race and ethnicity (B. Williams 1989). Susie Guillory Phipps, a light-skinned
woman with Caucasian features and straight black hair, discovered as an
adult that she was black. When Phipps ordered a copy of her birth certifi-
cate, she found her race listed as “colored.” Since she had been “brought up
white and married white twice,” Phipps challenged a 1970 Louisiana law de-
claring anyone with at least one-thirty-second “Negro blood” to be legally
black. Although the state’s lawyer admitted that Phipps “looks like a white
person,” the state of Louisiana insisted that her racial classification was
proper (Yetman, ed. 1991, pp. 3-4).

Cases like Phipps’s are rare because racial identity is usually ascribed at
birth and doesn’t change. The rule of hypodescent affects blacks, Asians,
Native Americans, and Hispanics differently. It’s easier to negotiate Indian
or Hispanic identity than black identity. The ascription rule isn’t as definite,
and the assumption of a biological basis isn’t as strong.

To be considered Native American, one ancestor out of eight (great-
grandparents) or four (grandparents) may suffice. This depends on whether
the assignment is by federal or state law or by an Indian tribal council. The
child of a Hispanic may (or may not, depending on context) claim Hispanic
identity. Many Americans with an Indian or Latino grandparent consider
themselves white and lay no claim to minority group status.

The U.S. Census Bureau has gathered data by race since 1790. Initially
this was done because the Constitution specified that a slave counted as
three-fifths of a white person, and because Indians were not taxed. The racial
categories included in the 1990 census were “White,” “Black or Negro,”
“Indian (American),” “Eskimo,” “Aleut or Pacific Islander,” and “Other.” A
separate question was asked about Spanish-Hispanic heritage. Check out
Figure 4-2 for the racial categories in the 2000 census.

An attempt by social scientists and interested citizens to add a “multira-
cial” census category has been opposed by the National Association for the
Advancement of Colored People (NAACP) and the National Council of La
Raza (a Hispanic advocacy group). Racial classification is a political issue
(Goldberg 2002) involving access to resources, including jobs, voting districts,
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- NOTE: Please answer BOTH Questions 5 and 6.
5. Is this person Spanish/Hispanic/Latino? Mark [X] the
“No” box if not Spanish/Hispanic/Latino.
[] No, not Spanish/Hispanic/Latino [] Yes, Puerto Rican
] Yes, Mexican, Mexican Am., Chicano  [] Yes, Cuban
[ Yes, other Spanish/Hispanic/Latino —Print group. »

D 8 A e 7 2 8

6. What is this person’s race? Mark [X] one or more races to
indicate what this person considers himself/berself to be.
[[] White
[] Black, African Am., or Negro
] American Indian or Alaska Native —Print name of enrolled or principal tribe. 2

0 D O

[] Asian Indian [] Japanese  [] Native Hawaiian

[] Chinese  [] Korean  [] Guamanian or Chamorro

[ Filipino  [] Vietnamese [_] Samoan

[] Other Asian —Print race. [] Other Pacific Islander —Print race.

i o - ol ol B 4 B

[] Some other race —Print race. 7

Y N 0 4 O Y L L Y

FIGURE 4-2 Reproduction of Questions on Race
and Hispanic Origin from Census 2000

Source: U.S. Census Bureau, Census 2000 questionnaire.

and federal funding of programs aimed at minorities. The hypodescent rule
results in all the population growth being attributed to the minority category.
Minorities fear their political clout will decline if their numbers go down.

But things are changing. Choice of “some other race” in the U.S. Census
more than doubled from 1980 (6.8 million) to 2000 (over 15 million)—
suggesting imprecision in and dissatisfaction with the existing categories
(Mar 1997). In the year 2002, 284.2 million Americans (out of 288.4 million
censused) reported they belonged to just one race.

Nearly 48 percent of Hispanics identified as white alone, and about
42 percent as “some other race” alone. In the 2000 census, 2.4 percent of
Americans, or 6.8 million people, chose a first-ever option of identifying them-
selves as belonging to more than one race. About 6 percent of Hispanics re-
ported two or more races, compared with less than 2 percent of non-Hispanics
(http://www.census.gov/Press-Release/www/200 1/cb01cn61.html).

The number of interracial marriages and children is increasing, with
implications for the traditional system of American racial classification.
“Interracial,” “biracial,” or “multiracial” children who group up with both
parents undoubtedly identify with particular qualities of either parent. It is
troubling for many of them to have so important an identity as race dic-
tated by the arbitrary rule of hypodescent. It may be especially discordant
when racial identity doesn’t parallel gender identity, for instance, a boy
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with a white father and a black mother, or a girl with a white mother and a
black father.

Not Us: Race in Japan

American culture ignores considerable diversity in biology, language, and
geographic origin as it socially constructs race in the United States. North
Americans also overlook diversity by seeing Japan as a nation that is homo-
geneous in race, ethnicity, language, and culture—an image the Japanese
themselves cultivate. Thus in 1986 former Prime Minister Nakasone created
an international furor by contrasting his country’s supposed homogeneity
(responsible, he suggested, for Japan’s success at that time in international
business) with the ethnically mixed United States.

Japan is hardly the uniform entity Nakasone described. Scholars esti-
mate that 10 percent of Japan’s national population are minorities of vari-
ous sorts. These include aboriginal Ainu, annexed Okinawans, outcast
burakumin, children of mixed marriages, and immigrant nationalities,
especially Koreans, who number more than 700,000 (De Vos, Wetherall, and
Stearman 1983; Lie 2001).

To describe racial attitudes in Japan, Jennifer Robertson (1992) uses
Kwame Anthony Appiah’s (1990) term “intrinsic racism”—the belief that a
(perceived) racial difference is a sufficient reason to value one person less
than another. In Japan the valued group is majority (“pure”) Japanese, who
are believed to share “the same blood.” Thus, the caption to a printed photo
of a Japanese American model reads: “She was born in J apan but raised in
Hawaii. Her nationality is American but no foreign blood flows in her veins”
(Robertson 1992, p. 5). Something like hypodescent also operates in Japan,
but less precisely than in the United States, where mixed offspring auto-
matically become members of the minority group. The children of
mixed marriages between majority Japanese and others (including Euro-
Americans) may not get the same “racial” label as their minority parent, but
they are still stigmatized for their non-Japanese ancestry (De Vos and
Wagatsuma 1966).

How is race culturally constructed in Japan? The (majority) Japanese
define themselves by opposition to others, whether minority groups in their
own nation or outsiders—anyone who is “not us.” The “not us” should stay
that way; assimilation is generally discouraged. Cultural mechanisms, espe-
cially residential segregation and taboos on “interracial” marriage, work to
keep minorities “in their place.”

In its construction of race, Japanese culture regards certain ethnic groups
as having a biological basis, when there is no evidence that they do. The best
example is the burakumin, a stigmatized group of at least 4 million outcasts,
sometimes compared to India’s untouchables. The burakumin are physically
and genetically indistinguishable from other Japanese. Many of them “pass”
as (and marry) majority Japanese, but a deceptive marriage can end in
divorce if burakumin identity is discovered (Aoki and Dardess, eds. 1981).
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Burakumin are perceived as standing apart from majority Japanese.
Through ancestry, descent (and thus, it is assumed, “blood,” or genetics)
burakumin are “not us.” Majority Japanese try to keep their lineage pure by
discouraging mixing. The burakumin are residentially segregated in neigh-
borhoods (rural or urban) called buraku, from which the racial label is
derived. Compared with majority Japanese, the burakumin are less likely to
attend high school and college. When burakumin attend the same schools as
majority Japanese, they face discrimination. Majority children and teachers
may refuse to eat with them because burakumin are considered unclean.

In applying for university admission or a job and in dealing with the
government, Japanese must list their address, which becomes part of a
household or family registry. This list makes residence in a buraku, and
likely burakumin social status, evident. Schools and companies use this in-
formation to discriminate. (The best way to pass is to move so often that the
buraku address eventually disappears from the registry.) Majority Japanese
also limit “race” mixture by hiring marriage mediators to check out the fam-
ily histories of prospective spouses. They are especially careful to check for
burakumin ancestry (De Vos et al. 1983).

The origin of the burakumin lies in a historical tiered system of strati-
fication (from the Tokugawa period—1603-1868). The top four ranked

Japan’s stigmatized burakumin are physically and genetically indistinguishable
from other Japanese. In response to burakumin political mobilization, Japan
has dismantled the legal structure of discrimination against burakumin. This
Sports Day for burakumin children is one kind of mobilization.
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categories were warrior-administrators (samurai), farmers, artisans, and
merchants. The ancestors of the burakumin were below this hierarchy, an
outcast group who did unclean jobs such as animal slaughter and disposal
of the dead. Burakumin still do similar jobs, including work with leather
and other animal products. The burakumin are more likely than majority
Japanese to do manual labor (including farm work) and to belong to the
national lower class. Burakumin and other Japanese minorities are also
more likely to have careers in crime, prostitution, entertainment, and sports
(De Vos et al. 1983).

Like blacks in the United States, the burakumin are class-stratified.
Because certain jobs are reserved for the burakumin, people who are
successful in those occupations (e.g., shoe factory owners) can be wealthy.
Burakumin have also found jobs as government bureaucrats. Financially
successful burakumin can temporarily escape their stigmatized status by
travel, including foreign travel.

Discrimination against the burakumin is strikingly like the discrimina-
tion that blacks have experienced in the United States. The burakumin often
live in villages and neighborhoods with poor housing and sanitation. They
have limited access to education, jobs, amenities, and health facilities. In re-
sponse to burakumin political mobilization, Japan has dismantled the legal
structure of discrimination against burakumin and has worked to improve
conditions in the buraku. Still, Japan has yet to institute American-style
affirmative action programs for education and jobs. Discrimination against
nonmajority Japanese is still the rule in companies. Some employers say that
hiring burakumin would give their company an unclean image and thus cre-
ate a disadvantage in competing with other businesses (De Vos et al. 1983).

Phenotype and Fluidity: Race in Brazil

There are more flexible, less exclusionary ways of constructing social race
than those used in the United States and Japan. Along with the rest of Latin
America, Brazil has less exclusionary categories, which permit individuals
to change their racial classification. Brazil shares a history of slavery with
the United States, but it lacks the hypodescent rule. Nor does Brazil have
racial aversion of the sort found in Japan.

Brazilians use many more racial labels—over 500 have been reported
(Harris 1970)—than Americans or Japanese do. In northeastern Brazil, I
found 40 different racial terms in use in Arembepe, a village of only 750 peo-
ple (Kottak 2006). Through their classification system Brazilians recognize
and attempt to describe the physical variation that exists in their population.
The system used in the United States, by recognizing only three or four races,
blinds Americans to an equivalent range of evident physical contrasts. The
system Brazilians use to construct social race has other special features. In
the United States one’s race is an ascribed status; it is assigned automatically
by hypodescent and usually doesn’t change. In Brazil racial identity is more
flexible, more of an achieved status. Brazilian racial classification pays
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These photos, taken in Brazil by the author in 2003 and 2004, give just a glimpse
of the spectrum of phenotypical diversity encountered among contemporary

Brazilians.
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attention to phenotype. Phenotype refers to an organism’s evident traits, its
“manifest biology”—physiology and anatomy, including skin color, hair
form, facial features, and eye color. A Brazilian’s phenotype and racial label
may change because of environmental factors, such as the tanning rays of
the sun or the effects of humidity on the hair.

As physical characteristics change (sunlight alters skin color, humidity
affects hair form), so do racial terms. Furthermore, racial differences may
be so insignificant in structuring community life that people may forget the
terms they have applied to others. Sometimes they even forget the ones
they've used for themselves. In Arembepe, I made it a habit to ask the same
person on different days to tell me the races of others in the village (and my
own). In the United States I am always “white” or “Euro-American,” but in
Arembepe I got lots of terms besides branco (“white”). I could be claro
(“light”), louro (“blond”), sarard (“light-skinned redhead”), mulato claro
(“light mulatto”), or mulato (“mulatto”). The racial term used to describe me
or anyone else varied from person to person, week to week, even day to day.
My best informant, a man with very dark skin color, changed the term he
used for himself all the time—from escuro (“dark”) to preto (“black”) to
moreno escuro (“dark brunet”).

The American and Japanese racial systems are creations of particular
cultures, rather than scientific—or even accurate—descriptions of human
biological differences. Brazilian racial classification is also a cultural con-
struction, but Brazilians have developed a way of describing human biolog-
ical diversity that is more detailed, fluid, and flexible than the systems used
in most cultures. Brazil lacks Japan’s racial aversion, and it also lacks a rule
of descent like that which ascribes racial status in the United States (Degler
1970; Harris 1964).

For centuries the United States and Brazil have had mixed populations,
with ancestors from Native America, Europe, Africa, and Asia. Although
races have mixed in both countries, Brazilian and American cultures have
constructed the results differently. The historical reasons for this contrast
lie mainly in the different characteristics of the settlers of the two countries.
The mainly English early settlers of the United States came as women, men,
and families, but Brazil's Portuguese colonizers were mainly men—
merchants and adventurers. Many of these Portuguese men married Native
American women and recognized their racially mixed children as their
heirs. Like their North American counterparts, Brazilian plantation owners
had sexual relations with their slaves. But the Brazilian landlords more
often freed the children that resulted—for demographic and economic rea-
sons. (Sometimes these were their only children.) Freed offspring of master
and slave became plantation overseers and foremen and filled many inter-
mediate positions in the emerging Brazilian economy. They were not
classed with the slaves, but were allowed to join a new intermediate cate-
gory. No hypodescent rule ever developed in Brazil to ensure that whites
and blacks remained separate (see Degler 1970; Harris 1964).
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ETHNIC GROUPS, NATIONS, AND NATIONALITIES

The term nation was once synonymous with tribe or ethnic group. All three
of these terms referred to a single culture sharing a single language, reli-
gion, history, territory, ancestry, and kinship. Thus one could speak
interchangeably of the Seneca (American Indian) nation, tribe, or ethnic
group. Now nation has come to mean state—an independent, centrally or-
ganized political unit, or a government. Nation and state have become syn-
onymous. Combined in nation-state they refer to an autonomous political
entity, a country—like the United States, “one nation, indivisible” (see
Gellner 1997; Hastings 1997).

Because of migration, conquest, and colonialism (see below), most
nation-states are not ethnically homogeneous. Of 132 nation-states existing
in 1971, Connor (1972) found just 12 (9 percent) to be ethnically homoge-
neous. In another 25 (19 percent) a single ethnic group accounted for more
than 90 percent of the population. Forty percent of the countries contained
more than five significant ethnic groups. In a later study, Nielsson (1985)
found that in only 45 of 164 states did one ethnic group account for more
than 95 percent of the population.

Nationalities and Imagined Communities

Ethnic groups that once had, or wish to have or regain, autonomous political
status (their own country) are called nationalities. In the words of Benedict
Anderson (1991), they are “imagined communities.” Even when they become
nation-states, they remain imagined communities because most of their
members, though feeling comradeship, will never meet (Anderson 1991,
pp. 6-10). They can only imagine they all participate in the same unit.

Anderson traces Western European nationalism, which arose in impe-
rial powers such as England, France, and Spain, back to the 18th century.
He stresses that language and print played a crucial role in the growth of
European national consciousness. The novel and the newspaper were “two
forms of imagining” communities (consisting of all the people who read the
same sources and thus witnessed the same events) that flowered in the 18th
century (Anderson 1991, pp. 24-25).

Over time, political upheavals, wars, and migration have divided many
imagined national communities that arose in the 18th and 19th centuries.
The German and Korean homelands were artificially divided after wars, and
according to communist and capitalist ideologies. World War I split the
Kurds, who remain an imagined community, forming a majority in no state.
Kurds are a minority group in Turkey, Iran, Iraq, and Syria.

In creating multitribal and multiethnic states, colonialism often erected
boundaries that corresponded poorly with preexisting cultural divisions.
But colonial institutions also helped created new “imagined communities”
beyond nations. A good example is the idea of négritude (“Black identity”)
developed by African intellectuals in Francophone (French-speaking) West
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Africa. Négritude can be traced to the association and common experience
of youths from Guinea, Mali, the Ivory Coast, and Senegal at the William
Ponty school in Dakar, Senegal (Anderson 1991, pp. 123-124).

ETHNIC TOLERANCE AND ACCOMMODATION

Ethnic diversity may be associated with positive group interaction and
coexistence or with conflict (discussed shortly). There are nation-states in
which multiple cultural groups live together in reasonable harmony, includ-
ing some less developed countries.

Assimilation

Assimilation describes the process of change that a minority ethnic group
may experience when it moves to a country where another culture domi-
nates. By assimilating, the minority adopts the patterns and norms of its
host culture. It is incorporated into the dominant culture to the point that it
no longer exists as a separate cultural unit. Some countries, such as Brazil,
are more assimilationist than others. Germans, Italians, J apanese, Middle
Easterners, and East Europeans started migrating to Brazil late in the 19th
century. These immigrants have assimilated to a common Brazilian culture,
which has Portuguese, African, and Native American roots. The descen-
dants of these immigrants speak the national language (Portuguese) and
participate in the national culture. (During World War II, Brazil, which was
on the Allied side, forced assimilation by banning instruction in any lan-
guage other than Portuguese—especially in German.)

The Plural Society

Assimilation isn't inevitable, and there can be ethnic harmony without it.
Ethnic distinctions can persist despite generations of interethnic contact.
Through a study of three ethnic groups in Swat, Pakistan, Fredrik Barth
(1958/1968) challenged an old idea that interaction always leads to assimi-
lation. He showed that ethnic groups can be in contact for generations with-
out assimilating and can live in peaceful coexistence.

Barth (1958/1968, p. 324) defines plural society (an idea he extends
from Pakistan to the entire Middle East) as a society combining ethnic con-
trasts, ecological specialization (i.e., use of different environmental re-
sources by each ethnic group), and the economic interdependence of those
groups. Consider his description of the Middle East (in the 1950s): “The
‘environment’ of any one ethnic group is not only defined by natural condi-
tions, but also by the presence and activities of the other ethnic groups on
which it depends. Each group exploits only part of the total environment,
and leaves large parts of it open for other groups to exploit.” The ecological
interdependence (or, at least, the lack of competition) between ethnic
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groups may be based on different activities in the same region or on long-
term occupation of different regions in the same nation-state.

In Barth’s view, ethnic boundaries are most stable and enduring when
the groups occupy different ecological niches. That is, they make their living
in different ways and don’t compete. Ideally, they should depend on each
other’s activities and exchange with one another. When different ethnic
groups exploit the same ecological niche, the militarily more powerful group
will normally replace the weaker one. If they exploit more or less the same
niche, but the weaker group is better able to use marginal environments,
they may also coexist (Barth 1958/1968, p. 331). Given niche specialization,
ethnic boundaries, distinctions, and interdependence can be maintained, al-
though the specific cultural features of each group may change. By shifting
the analytic focus from individual cultures or ethnic groups to relationships
between cultures or ethnic groups, Barth (1958/1968, 1969) has made im-
portant contributions to ethnic studies.

Multiculturalism and Ethnic Identity

The view of cultural diversity in a country as something good and desirable
is called multiculturalism (see Kottak and Kozaitis 2007). The multicul-
tural model is the opposite of the assimilationist model, in which minorities
are expected to abandon their cultural traditions and values, replacing them
with those of the majority population. The multicultural view encourages
the practice of cultural-ethnic traditions. A multicultural society socializes
individuals not only into the dominant (national) culture but also into an
ethnic culture. Thus in the United States millions of people speak both English
and another language, eat both “American” (apple pie, steak, hamburgers)
and “ethnic” foods, and celebrate both national (July 4, Thanksgiving) and
ethnic-religious holidays.

In the United States and Canada multiculturalism is of growing im-
portance. This reflects an awareness that the number and size of ethnic
groups have grown dramatically in recent years. If this trend continues,
the ethnic composition of the United States will change dramatically. (See
Figure 4-3.)

Because of immigration and differential population growth, whites are
now outnumbered by minorities in many urban areas. For example, of the
8,008,278 people living in New York City in 2000, 27 percent were black,
27 percent Hispanic, 10 percent Asian, and 36 percent other—including non-
Hispanic whites. The comparable figures for Los Angeles (3,694,820 people)
were 11 percent black, 47 percent Hispanic, 9 percent Asian, and 33 percent
other—including non-Hispanic whites (U.S. Census Bureau 2000).

One response to ethnic diversification and awareness has been for many
whites to reclaim ethnic identities (Italian, Albanian, Serbian, Lithuanian,
etc.) and to joint ethnic associations (clubs, gangs). Some such groups are
new. Others have existed for decades, although they lost members during
the assimilationist years of the 1920s through the 1950s.
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U.S. Population by Race/Ethnicity
2004 2050
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FIGURE 4-3 Ethnic Composition of the United States
The proportion of the American population that is white
and non-Hispanic is declining. The projection for 2050
shown here comes from a U.S. Census Bureau report
issued in March 2004. Note especially the dramatic rise in
the Hispanic portion of the American population between
2004 and 2050.

Sources: Based on data from U.S. Census Bureau, International Data
Base, Table 094, http://www.census.gov/ipc/www.idbprint.html;
Files 2005.

Multiculturalism seeks ways for people to understand and interact
that dont depend on sameness but rather on respect for differences.
Multiculturalism stresses the interaction of ethnic groups and their contri-
bution to the country. It assumes that each group has something to offer
and learn from the others.

Several forces have propelled North America away from the assimila-
tionist model toward multiculturalism. First, multiculturalism reflects the
fact of recent large-scale migration, particularly from the “less developed
countries” to the “developed” nations of North America and Western
Europe. The global scale of modern migration introduces unparalleled
ethnic variety to host nations. Multiculturalism is related to globalization:
People use modern means of transportation to migrate to nations whose
lifestyles they learn about through the media and from tourists who in-
creasingly visit their own countries.

Migration is also fueled by rapid population growth, coupled with
insufficient jobs (both for educated and uneducated people), in the less
developed countries. As traditional rural economies decline or mechanize,
displaced farmers move to cities, where they and their children are often
unable to find jobs. As people in the less developed countries get better edu-
cations, they seek more skilled employment. They hope to partake of an
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In the United States and Canada, multiculturalism is of growing importance,
especially in large cities. People of diverse backgrounds attend ethnic fairs
and festivals and feast on ethnic foods. Toronto’s Chinatown is home to
Canada’s largest Asian community and is the largest Chinese district in North
America. What are some expressions of multiculturalism in the community
where you live?

international culture of consumption that includes such modern amenities
as refrigerators, televisions, and automobiles (Ahmed 2004).

In a world with growing rural-urban and transnational migration, eth-
nic identities are used increasingly to form self-help organizations focused
mainly on enhancing the group’s economic competitiveness (Williams
1989). People claim and express ethnic identities for political and economic
reasons. Michel Laguerre’s (1984, 1998) studies of Haitian immigrants in
the United States show that they mobilize to deal with the discriminatory
structure (racist in this case, since Haitians tend to be black) of American
society. Ethnicity (their common Haitian creole language and cultural back-
ground) is a basis for their mobilization. Haitian ethnicity helps distinguish
them from African Americans and other ethnic groups.

In the face of globalization, much of the world, including the entire “dem-
ocratic West,” is experiencing an “ethnic revival.” The new assertiveness of
long-resident ethnic groups extends to the Basques and Catalans in Spain, the
Bretons and Corsicans in France, and the Welsh and Scots in the United
Kingdom. The United States and Canada are becoming increasingly multi-
cultural, focusing on their internal diversity (see Laguerre 1999). “Melting
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pots” no longer, they are better described as ethnic “salads” (each ingredient
remains distinct, although in the same bowl, with the same dressing).

ROOTS OF ETHNIC CONFLICT

Ethnicity, based on perceived cultural similarities and differences in a soci-
ety or nation, can be expressed in peaceful multiculturalism or in discrimi-
nation or violent interethnic confrontation. Culture can be both adaptive
and maladaptive. The perception of cultural differences can have disastrous
effects on social interaction.

The roots of ethnic differentiation—and therefore, potentially, of ethnic
conflict—can be political, economic, religious, linguistic, cultural, or racial.
Why do ethnic differences often lead to conflict and violence? The causes
include a sense of injustice because of resource distribution, economic or
political competition, and reaction to discrimination, prejudice, and other ex-
pressions of threatened or devalued identity (see Friedman 2003; Ryan 1990,
p- Xxvii).

Prejudice and Discrimination

Ethnic conflict often arises in reaction to prejudice (attitudes and judg-
ments) or discrimination (action). Prejudice means devaluing (looking
down on) a group because of its assumed behavior, values, capabilities, or
attributes. People are prejudiced when they hold stereotypes about groups
and apply them to individuals. (Stereotypes are fixed ideas—often
unfavorable—about what the members of a group are like.) Prejudiced peo-
ple assume that members of the group will act as they are “supposed to act”
(according to the stereotype) and interpret a wide range of individual be-
haviors as evidence of the stereotype. They use this behavior to confirm
their stereotype (and low opinion) of the group.

Discrimination refers to policies and practices that harm a group and
its members. Discrimination may be de facto (practiced, but not legally
sanctioned) or de jure (part of the law). An example of de facto discrimina-
tion is the harsher treatment that American minorities (compared with
other Americans) tend to get from the police and the judicial system. This
unequal treatment isn't legal, but it happens anyway. Segregation in the
southern United States and apartheid in South Africa provide two examples
of de jure discrimination, which are no longer in existence. In both systems,
by law, blacks and whites had different rights and privileges. Their social
interaction (“mixing) was legally curtailed.

Chips in the Mosaic

Although the multicultural model is increasingly prominent in North
America, ethnic competition and conflict are also evident. There is conflict
between newer arrivals, for instance, Central Americans and Koreans, and
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longer-established ethnic groups, such as African Americans. Ethnic antag-
onism flared in South-Central Los Angeles in spring 1992 in rioting that
followed the acquittal of four white police officers who were tried for the
videotaped beating of Rodney King (see Abelmann and Lie 1995).

Angry blacks attacked whites, Koreans, and Latinos. This violence
expressed frustration by African Americans about their prospects in an in-
creasingly multicultural society. A New York Times CBS News Poll con-
ducted May 8, 1992, just after the Los Angeles riots, found that blacks had a
bleaker outlook than whites about the effects of immigration on their lives.
Only 23 percent of the blacks felt they had more opportunities than recent
immigrants, compared with twice that many whites (Toner 1992).

Korean stores were hard hit during the 1992 riots, and more than a third
of the businesses destroyed were Latino-owned. A third of those who died in
the riots were Latinos. These mainly recent migrants lacked deep roots
to the neighborhood and, as Spanish speakers, faced language barriers
(Newman 1992). Many Koreans also had trouble with English.

Koreans interviewed on ABC’s Nightline on May 6, 1992, recognized that
blacks resented them and considered them unfriendly. One man explained,
“It’s not part of our culture to smile.” African Americans interviewed on the
same program did complain about Korean unfriendliness. “They come into
our neighborhoods and treat us like dirt.” These comments suggest a short-
coming of the multicultural perspective: Ethnic groups (blacks here) expect
other ethnic groups in the same nation-state to assimilate to some extent to
a shared (national) culture. The African Americans’ comments invoked a
general American value system that includes friendliness, openness, mutual
respect, community participation, and “fair play.” Los Angeles blacks
wanted their Korean neighbors to act more like generalized Americans—
and good neighbors.

Aftermaths of Oppression

Fueling ethnic conflict are such forms of discrimination as forced assimila-
tion, ethnocide, and cultural colonialism. A dominant group may try to de-
stroy the cultures of certain ethnic groups (ethnocide) or force them to
adopt the dominant culture (forced assimilation). Many countries have pe-
nalized or banned the language and customs of an ethnic group (including
its religious observances). One example of forced assimilation is the anti-
Basque campaign that the dictator Francisco Franco (who ruled between
1939 and 1975) waged in Spain. Franco banned Basque books, journals,
newspapers, signs, sermons, and tombstones and imposed fines for using
the Basque language in schools. His policies led to the formation of a
Basque terrorist group and spurred strong nationalist sentiment in the
Basque region (Ryan 1990).

A policy of ethnic expulsion aims at removing groups who are culturally
different from a country. There are many examples, including Bosnia-
Herzegovina in the 1990s. Uganda expelled 74,000 Asians in 1972. The
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neofascist parties of contemporary Western Europe advocate repatriation
(expulsion) of immigrant workers (West Indians in England, Algerians in
France, and Turks in Germany) (see Friedman 2003; Ryan 1990, p. 9).

A policy of expulsion may create refugees—people who have been
forced (involuntary refugees) or who have chosen (voluntary refugees) to
flee a country, to escape persecution or war.

Colonialism, another form of oppression, refers to the political, social,
economic, and cultural domination of a territory and its people by a foreign
power for an extended time (Bell 1981). The British and French colonial em-
pires are familiar examples of colonialism, but we can extend the term to
the former Soviet empire, formerly known as the “Second World.”

Using the labels “First World,” “Second World,” and “Third World” is a
common, although clearly ethnocentric, way of categorizing nations. The First
World refers to the democratic West—traditionally conceived in opposition
to a Second World ruled by communism. The First World includes Canada,
the United States, Western Europe, Japan, Australia, and New Zealand. The
Second World refers to the Warsaw Pact nations, including the former Soviet
Union and the Socialist and once-Socialist countries of Eastern Europe and
Asia. Proceeding with this classification, the “less developed countries” or
“developing nations” make up the Third World.

The frontiers imposed by colonialism weren’t usually based on, and
often didn't reflect, preexisting cultural units. In many countries, colonial
nation-building left ethnic strife in its wake. Thus, over a million Hindus
and Muslims were killed in the violence that accompanied the division of
the Indian subcontinent into India and Pakistan. Problems between Arabs
and Jews in Palestine began during the British mandate period.

Multiculturalism may be growing in the United States and Canada, but
the opposite is happening in the disintegrating Second World, where ethnic
groups (nationalities) want their own nation-states. The flowering of ethnic
feeling and conflict as the Soviet empire disintegrated illustrates that years
of political repression and ideology provide insufficient common ground for
lasting unity.

Cultural colonialism refers to internal domination—by one group and
its culture or ideology over others. One example is the domination over the
former Soviet empire by Russian people, language, and culture, and by
communist ideology. The dominant culture makes itself the official culture.
This is reflected in schools, the media, and public interaction. Under Soviet
rule ethnic minorities had very limited self-rule in republics and regions
controlled by Moscow. All the republics and their peoples were to be united
by the oneness of “socialist internationalism.” One common technique in
cultural colonialism is to flood ethnic areas with members of the dominant
ethnic group. Thus, in the former Soviet Union, ethnic Russian colonists
were sent to many areas, to diminish the cohesion and clout of the local
people.

The Commonwealth of Independent States (CIS), founded in 1991 and
headquartered in Minsk, Belarus, is what remains of the once-powerful
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Soviet Union. In Russia and other formerly Soviet nations, ethnic groups
(nationalities) have sought, and continue to seek, to forge separate and vi-
able nation-states based on cultural boundaries. This celebration of ethnic
autonomy is part of an ethnic florescence that—as surely as globalization
and transnationalism—is a trend of the late 20th and early 21st centuries.

Having maintained a strong ethnic iden-
tity, perhaps for millennia, the Basques
of France and Spain are linguistically
unique; their language is unrelated to any
other known language. Their homeland
lies in the western Pyrenees Mountains,
straddling the French-Spanish border
(Figure 4-4). Of the seven Basque
provinces, three are in France and four
are in Spain. Although these provinces
have not been unified politically for
nearly a millennium, the Basques remain
one of Europe’s most distinctive ethnic
groups.

The French Revolution of 1789
ended the political autonomy of the
three Basque provinces in France. Dur-
ing the 19th century in Spain the
Basques fought on the losing side in two
internal wars, yielding much of their po-
litical autonomy in defeat. When the
Spanish Civil War broke out in 1936 the
Basques remained loyal to the republic,
opposing the eventual Spanish dictator,
Francisco Franco, who eventually de-
feated them. Under Francos rule
(1936-1975), Basques were executed,
imprisoned, and exiled, and Basque cul-
ture was systematically repressed.

In the late 1950s disaffected Basque
youths founded ETA (Euskadi Ta Azkata-
suna, or “Basque Country and Free-
dom”). Its goal was complete independ-
ence from Spain. Its opposition to
Franco escalated into violence, which
continues today among ETA members
who seek full independence (see Zulaika
1988). Franco’s death in 1975 ushered in

an era of democracy in Spain. Mainline
Basque nationalists collaborated in
framing a new constitution which gave
considerable autonomy to the Basque
regions (Trask 1996).

Since 1979 three Spanish Basque
provinces have been united as the
more or less self-governing Basque Au-
tonomous Region. The Basque language
is co-official with Spanish in this terri-
tory. Spain’s fourth Basque province,
Navarra, formed its own autonomous
region, where the Basque language has a
degree of official standing. In France,
like other regional languages, Basque
has been victimized for centuries by
laws hostile to languages other than
French (Trask 1996). After generations
of decline, the number of Basque speak-
ers is increasing today. Much education,
publishing, and broadcasting now pro-
ceeds in Basque in the Autonomous
Region. Still, Basque faces the same
pressures that all other minority lan-
guages do: Knowledge of the national
language (Spanish or French) is essen-
tial, and most education, publishing,
and broadcasting is in the national lan-
guage (Trask 1996).

How long have the Basques been in
their homeland? Archaeological evidence
suggests that a single group of people
lived in the Basque country continuously
from late Paleolithic times through the
Bronze Age (about 3,000 years ago).
There is no evidence to suggest that any
new population entered the area after
that (La Fraugh n.d.).



Roots of Ethnic Conflict

81

Basque b
Autonomous
Region

ATLANTIC
OCEAN

apurdi

Benaparre /|
Zuberoa|

Navarra

FIGURE 4-4 Location of the Basque

homeland

Historically the Basques have been
farmers, herders, and fishers. (Today
most of them work in business and indus-
try.) The Basque basseria (family farm)
once thrived as a mixed-farming unit em-
phasizing self-sufficiency. The farm fam-
ily grew wheat, corn, vegetables, fruits,
and nuts and raised poultry, rabbits, pigs,
cows, and sheep. Subsistence pursuits in-
creasingly have been commercialized,
with the production of vegetables, dairy
products, and fish aimed at urban mar-
kets (Greenwood 1976).

Basque immigrants originally en-
tered North America as either Spanish
or French nationals. Basque Americans,
numbering some 50,000, now invoke
Basqueness as their primary ethnic

identity. They are concentrated in Califor-
nia, Idaho, and Nevada. First-generation
immigrants usually are fluent in Basque.
They are more likely to be bilingual in
Basque and English than to have their
parents’ fluency in Spanish or French
(Douglass 1992).

Building on a traditional occupa-
tion in Basque country, Basques in the
United States are notable for their
identification with sheep herding (see
Ott 1981). Most of them settled and
worked in the open-range livestock dis-
tricts of the 13 states of the American
West. Basques were among the Spanish
soldiers, explorers, missionaries, and ad-
ministrators in the American Southwest
and Spanish California. More Basques
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came during the California gold rush,
many from southern South America,
where they were established sheep
herders (Douglass 1992).

Restrictive immigration laws en-
acted in the 1920s, which had an anti-
southern European bias, limited Basque
immigration to the United States. Dur-
ing World War 1I, with the country in
need of shepherds, the U.S. government
exempted Basque herders from immi-
gration quotas. Between 1950 and 1975,
several thousand Basques entered the
United States on three-year contracts.
Later, the decline of the U.S. sheep in-
dustry would slow Basque immigration
dramatically (Douglass 1992).

Catering to Basque sheep herders,
western towns had one or more Basque
boardinghouses. The typical one had a
bar and a dining room, where meals were
served family-style at long tables. A sec-
ond floor of sleeping rooms was reserved
for permanent boarders. Also lodged
were herders in town for a brief visit, va-
cation, or employment layoff or in transit
to an employer (Echeverria 1999).

Initially, few Basques came to the
United States intending to stay. Most
early immigrants were young, unmar-
ried men. Their herding pattern, with
solitary summers in the mountains, did
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not fit well with family life. Eventually,
Basque men came with the intent to stay.
They either sent back or went back to
Europe for brides (few married non-
Basques). Many brides, of the “mail
order” sort, were sisters or cousins of an
acquaintance made in the United States.
Basque boardinghouses also became a
source of spouses. The boardinghouse
owners sent back to Europe for women
willing to come to America as domestics.
Few remained single for long (Douglass
1992). In these ways Basque Americans
drew on their homeland society and cul-
ture in establishing the basis of their
family and community life in North
America.

Basques have not escaped discrimi-
nation in the United States. In the Amer-
ican West, sheep herding is an occupa-
tion that carries some stigma. Mobile
sheep herders competed with settled
livestock interests for access to the
range. These were some of the sources of
anti-Basque sentiment and even legisla-
tion. More recently, newspaper coverage
of enduring conflict in the Basque coun-
try, particularly the activities of the ETA,
has made Basque Americans sensitive to
the possible charge of being terrorist
sympathizers (Douglass 1992; see also
Zulaika 1988).

Summary

1. An ethnic group refers to members of a particular culture in a nation
or region that contains others. Ethnicity is based on actual, perceived,
or assumed cultural similarities (among members of the same ethnic
group) and differences (between that group and others). Ethnic
distinctions can be based on language, religion, history, geography,
kinship, or race. A race is an ethnic group assumed to have a biological
basis. Usually race and ethnicity are ascribed statuses; people are born
members of a group and remain so all their lives.

2. Race is a cultural category, not a biological reality. Races derive from
contrasts perceived in particular societies, rather than from scientific
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classifications based on common genes. In the United States racial
labels such as “white” and “black” designate social races—categories
defined by American culture. American racial classification, governed
by the rule of hypodescent, is based neither on phenotype nor genes.
Children of mixed unions, no matter what their appearance, are
classified with the minority group parent.

3. Racial attitudes in Japan illustrate intrinsic racism—the belief that a
perceived racial difference is a sufficient reason to value one person
less than another. The valued group is majority (pure) J apanese, who
are believed to share the same blood. Majority Japanese define
themselves by opposition to others. These may be minority groups in
Japan or outsiders—anyone who is “not us.”

4. Such exclusionary racial systems are not inevitable. Although Brazil
shares a history of slavery with the United States, it lacks the
hypodescent rule. Brazilian racial identity is more of an achieved
status. It can change during someone’s lifetime, reflecting phenotypical
changes. Given the correlation between poverty and dark skin, the
class structure affects Brazilian racial classification. Someone with
light skin who is poor will be classified as darker than a comparably
colored person who is rich.

5. The term nation was once synonymous with ethnic group. Now nation
has come to mean a state—a centrally organized political unit.
Because of migration, conquest, and colonialism, most nation-states
are not ethnically homogeneous. Ethnic groups that seek autonomous
political status (their own country) are nationalities. Political
upheavals, wars, and migrations have divided many imagined national
communities.

6. Assimilation describes the process of change an ethnic group may
experience when it moves to a country where another culture
dominates. By assimilating, the minority adopts the patterns and
norms of its host culture. Assimilation isn’t inevitable, and there can be
ethnic harmony without it. A plural society combines ethnic contrasts
and economic interdependence between ethnic groups. The view of
cultural diversity in a nation-state as good and desirable is
multiculturalism. A multicultural society socializes individuals not
only into the dominant (national) culture but also into an ethnic one.

7. Ethnicity can be expressed in peaceful multiculturalism, or in
discrimination or violent confrontation. Ethnic conflict often arises in
reaction to prejudice (attitudes and judgments) or discrimination
(action). The most extreme form of ethnic discrimination is genocide,
the deliberate elimination of a group through mass murder. A
dominant group may try to destroy certain ethnic practices
(ethnocide), or to force ethnic group members to adopt the dominant




84 Chapter Four Ethnicity and Race

I

S

culture (forced assimilation). A policy of ethnic expulsion may create
refugees. Colonialism is the political, social, economic, and cultural
domination of a territory and its people by a foreign power for an
extended time. Cultural colonialism refers to internal domination—
by one group and its culture or ideology over others.
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Depending on where we live, North Americans have certain stereotypes
about how people in other regions talk. Some stereotypes, spread by the
mass media, are more generalized than others are. Most Americans think
they can imitate a “Southern accent.” We also have nationwide stereotypes
about speech in New York City (the pronunciation of coffee, for example)
and Boston (“I pahked the kah in Hahvahd Yahd”).

Regional patterns influence the way all Americans speak. In whichever
state, college students from out of state easily recognize that their in-state
classmates speak differently. In-state students, however, have difficulty hear-
ing their own speech peculiarities because they are accustomed to them and
view them as normal.

It is sometimes thought that midwesterners don’t have accents. This
belief stems from the fact that midwestern dialects don’t have many stigma-
tized linguistic variants—speech patterns that people in other regions rec-
ognize and look down on, such as rlessness and dem, dese, and dere (instead
of them, these, and there).
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Far from having no accents, midwesterners, even in the same high
school, exhibit linguistic diversity (see Eckert 1989, 2000). Dialect differences
are immediately obvious to people, like me, who come from other parts of
the country. One of the best examples of variable midwestern speech, in-
volving vowels, is pronunciation of the e sound (called the /e/ phoneme),
in such words as ten, rent, French, section, lecture, effect, best, and test. In
southeastern Michigan, where I live and teach, there are four different ways
of pronouncing this e sound. Speakers of Black English and immigrants
from Appalachia often pronounce ten as tin, just as Southerners habitually
do. Some Michiganders say ten, the correct pronunciation in Standard
English. However, two other pronunciations are more common. Instead of
ten, many Michiganders say tan, or tun (as though they were using the word
ton, a unit of weight).

My students often astound me with their pronunciation. One day I met
one of my Michigan-raised teaching assistants in the hall. She was deliri-
ously happy. When I asked why, she replied, “I've just had the best suction.”

“What?” I said.

She finally spoke more precisely. “I've just had the best saction.” She
considered this a clearer pronunciation of the word section.

Another TA complimented me, “You luctured to great effuct today.” After
an exam a student lamented that she had not done her “bust on the tust.”

The truth is, regional patterns affect the way we all speak.

LANGUAGE

Linguistic anthropology illustrates anthropology’s characteristic interests
in diversity, comparison, and change—but here the focus is on language.
Language, spoken (speech) and written (writing—which has existed for
about 6,000 years), is our primary means of communication. Like culture
in general, of which language is a part, language is transmitted through
learning as part of enculturation. Language is based on arbitrary, learned
associations between words and the things they stand for. Unlike the
communication systems of other animals, language allows us to discuss the
past and future, share our experiences with others, and benefit from their
experiences.

Anthropologists study language in its social and cultural context (see
Bonvillain 2003; Salzmann 2003). Some linguistic anthropologists recon-
struct ancient languages by comparing their contemporary descendants and
in so doing make discoveries about history. Others study linguistic differ-
ences to discover the varied worldviews and patterns of thought in a mul-
titude of cultures. Sociolinguists examine dialects and styles in a single
language to show how speech reflects social differences, as in the above dis-
cussion of regional speech contrasts. Linguistic anthropologists also ex-
plore the role of language in colonization and in the expansion of the world
economy (Geis 1987; Thomas 1999).
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NONVERBAL COMMUNICATION

Language is our principal means of communicating, but it isn’t the only one
we use. We communicate whenever we transmit information about our-
selves to others and receive such information from them. Our facial expres-
sions, bodily stances, gestures, and movements, even if unconscious, convey
information and are part of our communication styles. Deborah Tannen
(1990; ed. 1993) discusses differences in the communication styles of
American men and women, and her comments go beyond language. She
notes that girls and women tend to look directly at each other when they
talk, whereas boys and men do not. Males are more likely to look straight
ahead rather than to turn and make eye contact with someone, especially
another man, seated beside them. Also, in conversational groups, men tend
to relax and sprawl out. Women may adopt a similar relaxed posture in all-
female groups, but when they are with men they tend to draw in their limbs
and adopt a tighter stance.

Kinesics is the study of communication through body movements,
stances, gestures, and facial expressions. Related to kinesics is the examina-
tion in the chapter “Culture” of cultural differences in personal space and
displays of affection. Linguists pay attention not only to what is said but
to how it is said, and to features besides language itself that convey mean-
ing. We use gestures, such as a jab of the hand, for emphasis. A speaker’s
enthusiasm is conveyed not only through words, but also through facial
expressions, gestures, and other signs of animation. We use verbal and
nonverbal ways of communicating our moods—enthusiasm, sadness, joy,
regret. We vary our intonation and the pitch or loudness of our voices. We
communicate through strategic pauses and even by being silent. Culture
teaches us that certain manners and styles should accompany certain kinds
of speech. Our demeanor, verbal and nonverbal, when our favorite team is
winning would be out of place at a funeral, or when a somber subject is
being discussed.

Some of our facial expressions reflect our primate heritage. We can see
them in monkeys and especially in the apes. How “natural” and universal
are the meanings conveyed by facial expressions? Throughout the world
smiles, laughs, frowns, and tears tend to have similar meanings, but culture
does intervene. In some cultures, people smile less than in others. In a given
culture, men may smile less than women; and adults less than children. A
lifetime of smiling and frowning marks the face, so that smile lines and
frown furrows develop. In North America, smile lines may be more marked
in women than men.

Cross-culturally, nodding does not always mean affirmative, nor does
head shaking from side to side always mean negative. Brazilians wag a fin-
ger to mean no. Americans say “uh huh” to affirm, whereas in Madagascar
a similar sound is made to deny. Americans point with their fingers; the
people of Madagascar point with their lips. Body movements communicate
social differences. Lower-class Brazilians, especially women, offer limp
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handshakes to their social superiors. In Japan bowing is a regular part of
social interaction, but different bows are used depending on the social sta-
tus of the people who are interacting. In Madagascar and Polynesia, people
of lower status should not hold their heads above those of people of higher
status. When one approaches someone older or of higher status, one bends
one’s knees and lowers one’s head as a sign of respect. In Madagascar, one
always does this, for politeness, when passing between two people. Al-
though our gestures, facial expressions, and body stances have roots in our
primate heritage, and can be seen in the monkeys and the apes, they have
not escaped the cultural shaping described in previous chapters. Language,
which is so highly dependent on the use of symbols, is the domain of com-
munication in which culture plays the strongest role.

THE STRUCTURE OF LANGUAGE

The scientific study of a spoken language (descriptive linguistics) involves
several interrelated areas of analysis: phonology, morphology, lexicon, and
syntax. Phonology, the study of speech sounds, considers which sounds are
present and significant in a given language. Morphology studies the forms in
which sounds combine to form morphemes—words and their meaningful
parts. Thus, the word cats would be analyzed as containing two morphemes—
cat, the name for a kind of animal, and -s, a morpheme indicating plurality.
A language’s lexicon is a dictionary containing all its morphemes and their
meanings. Syntax refers to the arrangement and order of words in phrases
and sentences. For example, do nouns usually come before or after verbs?
Do adjectives normally precede or follow the nouns they modify?

Speech Sounds

From the movies and TV, and from meeting foreigners, we know something
about foreign accents and mispronunciations. We know that someone with
a marked French accent doesn’t pronounce r like an American does. But at
least someone from France can distinguish between “craw” and “claw,”
which someone from Japan may not be able to do. The difference between »
and ! makes a difference in English and in French, but it doesn’t in Japan-
ese. In linguistics we say that the difference between r and 1 is phonemic in
English and French but not in Japanese. In English and French r and [ are
phonemes but not in Japanese. A phoneme is a sound contrast that makes
a difference, that differentiates meaning.

We find the phonemes in a given language by comparing minimal pairs,
words that resemble each other in all but one sound. The words have differ-
ent meanings, but they differ in just one sound. The contrasting sounds are
therefore phonemes in that language. An example in English is the minimal
pair pit/bit. These two words are distinguished by a single sound contrast
between /p/ and /b/ (we enclose phonemes in slashes). Thus /p/ and /b/ are
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Tongue high
1 u
I (6) Mid
e - o
€ >
. i Tongue low
Tongue Congal , longue
front back

high front (spread) [il asin beat
lower high front (spread) Il asinbi
mid front (spread) le] asin bair
lower mid front (spread) [e] asin ber
low front [®] asinbar
central [o] asinburt
low back [a] asin por
lower mid back (rounded) [o]  asin bought
mid back (rounded) [o] asin boat
lower high back (rounded) [©] asinpur
high back (rounded) [u] asin boor

FIGURE 5-1 Vowel phonemes in Standard American English shown
according to height of tongue and tongue position at front, center, or back
of mouth. Phonetic symbols are identified by English words that include

them; note that most are minimal pairs.

Source: Adaptation of excerpt and Figure 2-1 from Aspects of Language, 3rd ed. by Dwight
Bolinger and Donald Sears, copyright © 1981 by Harcourt Brace Jovanovich, Inc., reprinted
by permission of the publisher.

phonemes in English. Another example is the different vowel sound of bit
and beat (Figure 5-1). This contrast serves to distinguish these two words
and the two vowel phonemes written /I/ and /i/ in English.

Standard (American) English (SE), the “region-free” dialect of TV
network newscasters, has about 35 phonemes—at least 11 vowels and
24 consonants. The number of phonemes varies from language to language—
from 15 to 60, averaging between 30 and 40. The number of phonemes also
varies between dialects of a given language. In North American English, for
example, vowel phonemes vary noticeably from dialect to dialect. Readers
should pronounce the words in Figure 5-1, paying attention to (or asking
someone else) whether they distinguish each of the vowel sounds. Most
North Americans don’t pronounce them all.

Phonetics is the study of speech sounds in general, what people actu-
ally say in various languages, like the differences in vowel pronunciation
described in the discussion of midwestern speech at the beginning of the
chapter. Phonemics studies only the significant sound contrasts (phonemes)
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of a given language. In English, like /r/ and /I/ (remember craw and claw), /bl
and /v/ are also phonemes, occurring in minimal pairs like bat and vat. In
Spanish, however, the contrast between [b] and [v] doesn’t distinguish
meaning, and they are therefore not phonemes (we enclose sounds that are
not phonemic in brackets). Spanish speakers normally use the [b] sound to
pronounce words spelled with either b or v.

In any language a given phoneme extends over a phonetic range. In
English the phoneme /p/ ignores the phonetic contrast between the [p"] in
pin and the [p] in spin. Most English speakers don’t even notice that there is
a phonetic difference. The [pP] is aspirated, so that a puff of air follows the
[p]. The [p] in spin is not. (To see the difference, light a match, hold it in
front of your mouth, and watch the flame as you pronounce the two words.)
The contrast between [p"] and [p] is phonemic in some languages, such as
Hindi (spoken in India). That is, there are words whose meaning is distin-
guished only by the contrast between an aspirated and an unaspirated [p].

Native speakers vary in their pronunciation of certain phonemes, such
as the /e/ phoneme in the midwestern United States. This variation is im-
portant in the evolution of language. With no shifts in pronunciation, there
can be no linguistic change. The section on sociolinguistics below considers
phonetic variation and its relationship to social divisions and the evolution
of language.

LANGUAGE, THOUGHT, AND CULTURE

The well-known linguist Noam Chomsky (1957) has argued that the human
brain contains a limited set of rules for organizing language, so that all lan-
guages have a common structural basis. (Chomsky calls this set of rules uni-
versal grammar.) That people can learn foreign languages and that words
and ideas translate from one language to another supports Chomsky’s posi-
tion that all humans have similar linguistic abilities and thought processes.
Another line of support comes from creole languages. Such languages de-
velop from pidgins, languages that form in situations of acculturation,
when different societies come into contact and must devise a system of com-
munication. Pidgins based on English and native languages developed
through trade and colonialism in China, Papua New Guinea, and West
Africa. Eventually, after generations of being spoken, pidgins may develop
into creole languages. These are more mature languages, with developed
grammatical rules and native speakers (that is, people who learn the lan-
guage as their primary means of communication during enculturation).
Creoles are spoken in several Caribbean societies. Gullah, which is spo-
ken by African Americans on coastal islands in South Carolina and Georgia,
is a creole language. Supporting the idea that creoles are based on universal
grammar is the fact that such languages all share certain features. Syntacti-
cally, all use particles (e.g., will, was) to form future and past tenses and
multiple negation to deny or negate (e.g., he don’t got none). Also, all form
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questions by changing inflection rather than by changing word order. For
example, “You're going home for the holidays?” (with a rising tone at the
end) rather than “Are you going home for the holidays?”

The Sapir-Whorf Hypothesis

Other linguists and anthropologists take a different approach to the relation
between language and thought. Rather than seeking universal linguistic
structures and processes, they believe that different languages produce
different ways of thinking. This position is sometimes known as the Sapir-
Whorf hypothesis after Edward Sapir (1931) and his student Benjamin Lee
Whorf (1956), its prominent early advocates. Sapir and Whorf argued that
the grammatical categories of particular languages lead their speakers to
think about things in different ways. For example, English divides time into
past, present, and future. Hopi, a language of the Pueblo region of the
Native American Southwest, does not. Rather, Hopi distinguishes between
events that exist or have existed (what we use present and past to discuss)
and those which don't or don't yet (our future events, along with imaginary
and hypothetical events). Whorf argued that this difference leads Hopi
speakers to think about time and reality in different ways than English
speakers do.

A similar example comes from Portuguese, which employs a future
subjunctive verb form, introducing a degree of uncertainty into discussions
of the future. In English we routinely use the future tense to talk about

Shown here in 1995 is Leigh Jenkins, who was or is director of
cultural preservation for the Hopi tribal council. Would the Hopi
language have to distinguish between was and is in that sentence?
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something we think will happen. We don't feel the need to qualify “The sun’ll
come out tomorrow,” by adding “if it doesn’t go supernova.” We don't hesi-
tate to proclaim “I'll see you next year,” even when we can’t be absolutely
sure we will. The Portuguese future subjunctive qualifies the future event,
recognizing that the future can’t be certain. Our way of expressing the future
as certain is so ingrained that we don't even think about it, just as the Hopi
don't see the need to distinguish between present and past, both of which
are real, while the future remains hypothetical. It seems, however, that
language does not tightly restrict thought, because cultural changes can
produce changes in thought and in language, as we'll see in the next section
(see also Gumperz and Levinson, eds. 1996).

Focal Vocabulary

A lexicon (or vocabulary) is a language’s dictionary, its set of names for
things, events, and ideas. Lexicon influences perception. Thus, Eskimos (or
Inuit) have several distinct words for different types of snow that in English
are all called snow. Most English speakers never notice the differences
between these types of snow and might have trouble seeing them even if
someone pointed them out. Eskimos recognize and think about differences
in snow that English speakers don't see because our language gives us just
one word.

Similarly, the Nuer of Sudan have an elaborate vocabulary to describe
cattle. Eskimos have several words for snow and Nuer have dozens for cat-
tle because of their particular histories, economies, and environments
(Brown 1958; Eastman 1975). When the need arises, English speakers can
also elaborate their snow and cattle vocabularies. For example, skiers name
varieties of snow with words that are missing from the lexicons of Florida
retirees. Similarly, the cattle vocabulary of a Texas rancher is much more
ample than that of a salesperson in a New York City department store. Such
specialized sets of terms and distinctions that are particularly important to
certain groups (those with particular foci of experience or activity) are
known as focal vocabulary.

Vocabulary is the area of language that changes most readily. New
words and distinctions, when needed, appear and spread. For example, who
would have “faxed” anything a generation ago? Names for items get simpler
as they become common and important. A television has become a TV, an
automobile a car, and a digital video disc a DVD.

Language, culture, and thought are interrelated. Opposing the Sapir-
Whorf hypothesis, however, it might be more accurate to say that changes
in culture produce changes in language and thought than to say the reverse.
Consider differences between female and male Americans regarding the
color terms they use (Lakoff 2004). Distinctions implied by such terms as
salmon, rust, peach, beige, teal, mauve, cranberry, and dusky orange aren'’t in
the vocabularies of most American men. However, many of them weren't
even in American women’s lexicons 50 years ago. These changes reflect
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A scene from the May, 2005, Ice Hockey World Championship finals in
Vienna, Austria. The Czech Republic beat Canada 3-0. How would a
hockey insider use focal vocabulary to describe this situation?

changes in American economy, society, and culture. Color terms and dis-
tinctions have increased with the growth of the fashion and cosmetic indus-
tries. A similar contrast (and growth) in Americans’ lexicons shows up in
football, basketball, and hockey vocabularies. Sports fans, more often males
than females, use more terms concerning, and make more elaborate dis-
tinctions between, the games they watch, such as hockey (see Table 5-1).
Thus, cultural contrasts and changes affect lexical distinctions (for instance,
peach versus salmon) within semantic domains (for instance, color termi-
nology). Semantics refers to a language’s meaning system.

The ways in which people divide up the world—the lexical contrasts they
perceive as meaningful or significant—reflect their experiences (see Bicker,
Sillitoe, and Pottier, eds. 2004). Anthropologists have discovered that certain
sets of vocabulary items evolve in a determined order. For example, after
studying more than 100 languages, Berlin and Kay (1969/1992) discovered
10 basic color terms: white, black, red, yellow, blue, green, brown, pink, orange,
and purple (they evolved in more or less that order). The number of terms
varied with cultural complexity. Representing one extreme were Papua New
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Guinea cultivators and Australian hunters and gatherers, who used only two
basic terms, which translate as black and white or dark and light. At the other
end of the continuum were European and Asian languages with all the color
terms. Color terminology was most developed in areas with a history of using
dyes and artificial coloring.

SOCIOLINGUISTICS

No language is a uniform system in which everyone talks just like everyone
else. The field of sociolinguistics investigates relationships between social
and linguistic variation (Romaine 2000; Trudgill 2000). How do different
speakers use a given language? How do linguistic features correlate with
social stratification, including class, ethnic, and gender differences (Tannen
1990; Tannen, ed. 1993)? How is language used to express, reinforce, or re-
sist power (Geis 1987; Lakoff 2000)?

Sociolinguists focus on features that vary systematically with social po-
sition and situation. To study variation, sociolinguists must do field work.
They must observe, define, and measure variable use of language in real
world situations. To show that linguistic features correlate with social, eco-
nomic, and political differences, the social attributes of speakers must also
be measured and related to speech (Fasold 1990; Labov 1972a).

Variation within a language at a given time is historical change in
progress. The same forces that, working gradually, have produced large-
scale linguistic change over the centuries are still at work today. Linguistic
change doesn’t occur in a vacuum but in society. When new ways of speak-
ing are associated with social factors, they are imitated, and they spread. In
this way, a language changes.

Linguistic Diversity within Nations

As an illustration of the linguistic variation encountered in all nations, con-
sider the contemporary United States. Ethnic diversity is revealed by the fact
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Ethnic and linguistic diversity characterize many
nations, especially in big cities, as is illustrated by this
California sign written in seven languages: Chinese,
Korean, Spanish, Vietnamese, Japanese, Tagalog, and
English.

that millions of Americans learn first languages other than English. Spanish
is the most common. Most of those people eventually become bilinguals,
adding English as a second language. In many multilingual (including colo-
nized) nations, people use two languages on different occasions—one in the
home, for example, and the other on the job or in public.

Whether bilingual or not, we all vary our speech in different contexts: we
engage in style shifts. In certain parts of Europe, people regularly switch di-
alects. This phenomenon, known as diglossia, applies to “high” and “low”
variants of the same language, for example, in German and Flemish (spoken
in Belgium). People employ the high variant at universities and in writing,
professions, and the mass media. They use the low variant for ordinary con-
versation with family members and friends.
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Just as social situations influence our speech, so do geographical, cul-
tural, and socioeconomic differences. Many dialects coexist in the United
States with Standard (American) English (SE). SE itself is a dialect that
differs, say, from “BBC English,” which is the preferred dialect in Great
Britain. Different dialects are equally effective as systems of communica-
tion, which is language’s main job. Our tendency to think of particular
dialects as cruder or more sophisticated than others is a social rather than
a linguistic judgment. We rank certain speech patterns as better or worse
because we recognize that they are used by groups that we also rank. Peo-
ple who say dese, dem, and dere instead of these, them, and there communicate
perfectly well with anyone who recognizes that the d sound systematically
replaces the th sound in their speech. However, this form of speech has
become an indicator of low social rank. We call it, like the use of ain?,
“uneducated speech.” The use of dem, dese, and dere is one of many phono-
logical differences that Americans recognize and look down on.

Gender Speech Contrasts

Comparing men and women, there are differences in phonology, grammar,
and vocabulary, and in the body stances and movements that accompany
speech (Eckert and McConnell-Ginet 2003; Lakoff 2004; Tannen 1990). In
phonology, American women tend to pronounce their vowels more periph-
erally (“rant,” “rint” when saying the word “rent”), whereas men tend to
pronounce theirs more centrally (“runt”). In public contexts, Japanese
women tend to adopt an artificially high voice, for the sake of politeness,
according to their traditional culture. Women tend to be more careful about
uneducated speech. This trend shows up in both the United States and
England. Men may adopt working-class speech because they associate it
with masculinity. Perhaps women pay more attention to the media, in
which standard dialects are employed.

According to Robin Lakoff (2004), the use of certain types of words
and expressions has been associated with women’s traditional lesser power
in American society (see also Coates 1986; Romaine 1999; Tannen 1990;
Tannen, ed. 1993). For example, Oh dear, Oh fudge, and Goodness! are less
forceful than Hell and Damn. Men’s customary use of “forceful” words
reflects their traditional public power and presence. Watch the lips of a
disgruntled athlete in a televised competition, such as a football game.
What's the likelihood he’s saying “Phooey on you”? Women, by contrast, are
more likely to use such adjectives as adorable, charming, sweet, cute, lovely,
and divine than men are.

Let’s return to sports and color terminology for additional illustration of
differences in lexical (vocabulary) distinctions that men and women make.
Men typically know more terms related to sports, make more distinctions
among them (e.g., runs versus points), and try to use the terms more pre-
cisely than women do. Correspondingly, influenced more by the fashion and
cosmetics industries than men are, women use more color terms and
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attempt to use them more specifically than men do. Thus, when I lecture on
sociolinguistics, and to make this point, I bring an off-purple shirt to class.
Holding it up, I first ask women to say aloud what color the shirt is. The
women rarely answer with a uniform voice, as they try to distinguish the
actual shade (mauve, lavender, lilac, violet, or some other purplish hue).
Then I ask the men, who consistently answer as one, “PURPLE.” Rare is the
man who on the spur of the moment can imagine the difference between
fuchsia and magenta.

Differences in the linguistic strategies and behavior of men and women
are examined in several books by the well-known sociolinguist Deborah
Tannen (1990; ed. 1993). Tannen uses the terms “rapport” and “report” to
contrast women’s and men’s overall linguistic styles. Women, says Tannen,
typically use language and the body movements that accompany it to build
rapport, social connections with others. Men, on the other hand, tend to
make reports, reciting information that serves to establish a place for them-
selves in a hierarchy, as they also attempt to determine the relative ranks of
their conversation mates.

Stratification and Symbolic Domination

We use and evaluate speech in the context of extralinguistic forces—social,
political, and economic. Mainstream Americans evaluate the speech of low-
status groups negatively, calling it “uneducated.” This is not because these
ways of speaking are bad in themselves but because they have come to sym-
bolize low status. Consider variation in the pronunciation of 7. In some parts
of the United States r is regularly pronounced, and in other (r less) areas it
is not. Originally, American rless speech was modeled on the fashionable
speech of England. Because of its prestige, rlessness was adopted in many
areas and continues as the norm around Boston and in the South.

New Yorkers sought prestige by dropping their #’s in the 19th century,
after having pronounced them in the 18th. However, contemporary
New Yorkers are going back to the 18th-century pattern of pronouncing ’s.
What matters, and what governs linguistic change, is not the reverberation
of a strong midwestern r but social evaluation, whether r’s happen to be “in”
or “out.”

Studies of r pronunciation in New York City have clarified the mecha-
nisms of phonological change. William Labov (1972b) focused on whether
r was pronounced after vowels in such words as car, floor, card, and fourth.
To get data on how this linguistic variation correlated with social class,
he used a series of rapid encounters with employees in three New York
City department stores, each of whose prices and locations attracted a dif-
ferent socioeconomic group. Saks Fifth Avenue (68 encounters) catered to
the upper middle class, Macy’s (125) attracted middle-class shoppers, and
S. Klein’s (71) had predominantly lower-middle-class and working-class
customers. The class origins of store personnel reflected those of their
customers.
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Having already determined that a certain department was on the fourth
floor, Labov approached ground-floor salespeople and asked where that
department was. After the salesperson had answered, “Fourth floor,” Labov
repeated his “Where?” in order to get a second response. The second reply
was more formal and emphatic, the salesperson presumably thinking that
Labov hadn’t heard or understood the first answer. For each salesperson,
therefore, Labov had two samples of /r/ pronunciation in two words.

Labov calculated the percentages of workers who pronounced /r/ at least
once during the interview. These were 62 percent at Saks, 51 percent at Macyss,
but only 20 percent at S. Klein’s. He also found that personnel on upper
floors, where he asked “What floor is this?” (and where more expensive items
were sold), pronounced » more often than ground-floor salespeople did.

In Labov’s study, r pronunciation was clearly associated with prestige.
Certainly the job interviewers who had hired the salespeople never counted
#'s before offering employment. However, they did use speech evaluations
to make judgments about how effective certain people would be in selling
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Proper language is a strategic resource, correlated with wealth,
prestige, and power. How is linguistic (and social) stratification
illustrated in this photo, including the handwritten comments
below it?
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particular kinds of merchandise. In other words, they practiced sociolin-
guistic discrimination, using linguistic features in deciding who got cer-
tain jobs.

Our speech habits help determine our access to employment and other
material resources. Because of this, “proper language” itself becomes a
strategic resource—and a path to wealth, prestige, and power (Gal 1989;
Thomas and Wareing, eds. 2004). Illustrating this, many ethnographers
have described the importance of verbal skill and oratory in politics
(Beeman 1986; Bloch, ed. 1975; Brenneis 1988; Geis 1987; Lakoff 2000).
Ronald Reagan, known as a “great communicator,” dominated American
society in the 1980s as a two-term president. Another twice-elected presi-
dent, Bill Clinton, despite his southern accent, was known for his verbal
skills in certain contexts (e.g., televised debates and town-hall meetings).
Communications flaws may have helped doom the presidencies of Gerald
Ford, Jimmy Carter, and George Bush the elder (“couldn’t do that” ; “wouldn’t
be prudent”). Does his use of language affect your perception of the current
president of the United States?

The French anthropologist Pierre Bourdieu views linguistic practices as
symbolic capital which properly trained people may convert into economic
and social capital. The value of a dialect—its standing in a “linguistic
market”—depends on the extent to which it provides access to desired posi-
tions in the labor market. In turn, this reflects its legitimation by formal
institutions—educational institutions, state, church, and prestige media.
Even people who don't use the prestige dialect accept its authority and cor-
rectness, its “symbolic domination” (Bourdieu 1982, 1984). Thus, linguistic
forms, which lack power in themselves, take on the power of the groups
they symbolize. The education system, however (defending its own worth),
denies linguistic relativity. It misrepresents prestige speech as being inher-
ently better. The linguistic insecurity often felt by lower-class and minority
speakers is a result of this symbolic domination.

Black English Vernacular (BEV), aka “Ebonics”

No one looks down on someone who says “runt” instead of “rent.” Other
forms of nonstandard speech carry greater stigma. Stigmatized speech may
be linked to region, class, educational background, gender, ethnicity, or
race. A national debate involving language, race, and education was trig-
gered by a vote on December 18, 1996, by the Oakland, California, school
board. The board declared that many black students did not speak Standard
English (SE) but instead spoke a distinct language called “ebonics” (from
“ebony” and “phonics”), with roots in West African languages. Soon disput-
ing this claim were the poet Maya Angelou, the Reverend Jesse Jackson, and
the Clinton administration. In fact, most professional linguists regard ebon-
ics as a dialect of English rather than a separate language. Linguists call
ebonics Black English Vernacular (BEV) or African American Vernacular
English (AAVE).
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Some saw the ebonics resolution as an attempt by Oakland to increase
its access to federal funds available for bilingual programs designed for
Low English Proficiency (LEP) students (mainly of Hispanic and Asian
background). Since funds were available to support the educations of im-
migrant LEP students in California (Golden 1997), some educators argued
that similar support should be available for African Americans. If ebonics
were accepted as a foreign language, teachers could receive merit pay for
studying Black English and for using their knowledge of it in their lessons
(Applebome 1996).

Early in 1997, responding to the widespread negative reaction to its orig-
inal resolution, the Oakland board advanced a new one requiring only the
recognition of language differences involving black students in order to im-
prove their proficiency in SE. School officials emphasized they had never in-
tended to teach black students in ebonics. They just wanted to employ some
of the same tools used with students brought up speaking a foreign language
to help black students improve their SE skills (Golden 1997). As John Rick-
ford (1997) reports, there is experimental evidence from the United States
and Europe that mastery of a standard language is most successful when
students’ vernaculars (casual everyday speech patterns) are taken into ac-
count and they are taught explicitly how to bridge the gap to the standard.

One example: At Aurora University, near Chicago, African American
inner-city students were taught using a Contrastive Analysis approach in
which Standard English (SE) and ebonics (BEV) features were contrasted
systematically through explicit instruction and drills. After 11 weeks the
students showed a 59 percent reduction in their use of ebonics features in
their SE writing. A control group taught by conventional methods had an
8.5 percent increase in ebonics features in their SE writing. Despite their
controversial original resolution, the worthy goal of the Oakland school
board was to help students increase their mastery of SE and do better in
school. The plan was to do this by extending Oakland’s Standard English
Proficiency program, a contrastive analysis approach widely used in Califor-
nia and already in use then in some Oakland schools. Such considerations
led the Linguistic Society of America (LSA) to endorse the Oakland proposal
as “linguistically and pedagogically sound” (Rickford 1997).

While recognizing ebonics (BEV) as a dialect of American English
rather than as a separate language, most linguists see nothing wrong with
the Oakland schools’ attempts to understand nonstandard speech patterns
and to use a systematic contrastive approach in teaching SE. Indeed, this
is policy and teaching strategy in many American school districts. The
Linguistic Society of America considers ebonics (BEV or AAVE) to be “sys-
tematic and rule-governed” (Applebome 1997). BEV is not an ungrammati-
cal hodgepodge but a complex linguistic system with its own rules, which
linguists have described in great detail (see Rickford 1997). The phonology
and syntax of BEV are similar in some ways to those of southern dialects.
This reflects generations of contact between southern whites and blacks,
with mutual influence on each other’s speech patterns.
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Linguists disagree about how BEV originated (Rickford 1999). Geneva
Smitherman (1977/1986) calls it an Africanized form of English reflecting
both an African heritage and the conditions of servitude in America. She
notes certain structural similarities between West African languages and
BEV. Their African linguistic backgrounds no doubt influenced how early
African Americans learned English. Did they restructure English to fit
African linguistic patterns? Or did they quickly learn English from whites,
with little continuing influence from the African linguistic heritage? An-
other possibility is that English was fused with African languages to form a
pidgin or creole in Africa or the Caribbean.

One way in which creole speech might have been introduced to the
American colonies is through the large numbers of enslaved people who
were imported in the 17th and 18th centuries from Caribbean colonies such
as Jamaica and Barbados, where creoles definitely did develop (Rickford
1997, 1999; Rickford and Rickford 2000). Also, people who came directly
from Africa may have brought with them pidgins or creoles that developed
around West African trading forts. There is no doubt that creoles (such as
Gullah/Geechee, spoken on the sea islands of South Carolina and Georgia)
also developed on American soil. The number of blacks in early Caribbean
populations was between 50 and 90 percent, compared with 40 percent
overall in the American south, rising to 61 percent in South Carolina
(Rickford 1997). Over the centuries, travelers commented on differences
between black and white speech, noting creolelike features in the former.
Certain features of ebonics also characterize the Gullah and Caribbean
English creoles (Rickford 1997). Although linguists continue to disagree
about its exact origin, they do agree on the systematic nature of ebonics,
and on the potential value of taking it into account in teaching ebonics
speakers to read and write SE.

Origins aside, there are clear phonological and grammatical differences
between ebonics and SE. One phonological difference is that BEV speakers
are less likely to pronounce r than SE speakers are. Actually, many SE
speakers don’t pronounce s that come right before a consonant (card) or at
the end of a word (car). But SE speakers do usually pronounce an 7 that
comes right before a vowel, either at the end of a word (four o’clock) or
within a word (Carol). BEV speakers, by contrast, are much more likely to
omit such intervocalic (between vowels) #’s. The result is that speakers of the
two dialects have different homonyms (words that sound the same but have
different meanings). BEV speakers who don’t pronounce intervocalic #’s
have the following homonyms: Carol/Cal; Paris/pass. BEV's phonological
rules also dictate that certain word-final consonants—such as t’s,d’s, and the
s in he's—be dropped.

Observing these phonological rules, BEV speakers pronounce certain
words differently than SE speakers do. Particularly in the elementary school
context, where the furor over ebonics has raged, the homonyms of BEV-
speaking students typically differ from those of SE-speaking teachers and
students. To evaluate reading accuracy, teachers should determine whether
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students are recognizing the different meanings of such BEV homonyms as
passed, past, and pass. Teachers need to make sure students understand what
they are reading, which is probably more important than whether they are
pronouncing words correctly according to the SE norm. Phonological rules
may lead BEV speakers to omit -ed as a past-tense marker and -s as a marker
of plurality. However, other speech contexts demonstrate that BEV speakers
do understand the difference between past and present verbs and between sin-
gular and plural nouns. Confirming this are irregular verbs (e.g., ell, told) and
irregular plurals (e.g., child, children), in which BEV works the same as SE.

SE is not superior to BEV as a linguistic system, but it does happen to
be the prestige dialect—the one used in the mass media, in writing, and in
most public and professional contexts. SE is the dialect that has the most
symbolic capital, discussed earlier. In areas of Germany where there is
diglossia, speakers of Plattdeusch (Low German) learn the High German
dialect to communicate appropriately in the national context. Similarly,
upwardly mobile BEV-speaking students learn SE. That goal is maximized,
the research shows, when students’ particular linguistic backgrounds are
taken into account in teaching them (see Christensen 2003).

HISTORICAL LINGUISTICS

Sociolinguists study contemporary variation in speech-language change in
progress. Historical linguistics deals with longer-term change. Historical
linguists can reconstruct many features of past languages by studying con-
temporary daughter languages. These are languages that descend from the
same parent language and that have been changing separately for hundreds
or even thousands of years. We call the original language from which
they diverge the protolanguage. Romance languages such as French and
Spanish, for example, are daughter languages of Latin, their common
protolanguage. German, English, Dutch, and the Scandinavian languages
are daughter languages of proto-Germanic. The Romance languages and
the Germanic languages all belong to the Indo-European language family.
Their common protolanguage is called Proto-Indo-European, PIE. Histori-
cal linguists classify languages according to their degree of relationship (see
Figure 5-2—PIE family tree).

Language changes over time. It evolves—varies, spreads, divides into
subgroups (languages within a taxonomy of related languages that are
most closely related). Dialects of a single parent language become distinct
daughter languages, especially if they are isolated from one another. Some
of them split, and new “granddaughter” languages develop. If people remain
in the ancestral homeland, their speech patterns also change. The evolving
speech in the ancestral homeland should be considered a daughter language
like the others.

A close relationship between languages doesn’t necessarily mean that
their speakers are closely related biologically or culturally, because people
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can adopt new languages. In the equatorial forests of Africa, “pygmy”
hunters have discarded their ancestral languages and now speak those of
the cultivators who have migrated to the area. Immigrants to the United
States spoke many different languages on arrival, but their descendants
now speak fluent English.

Knowledge of linguistic relationships is often valuable to anthropolo-
gists interested in history, particularly events during the past 5,000 years.
Cultural features may (or may not) correlate with the distribution of
language families. Groups that speak related languages may (or may not)
be more culturally similar to each other than they are to groups whose
speech derives from different linguistic ancestors. Of course, cultural simi-
larities aren’t limited to speakers of related languages. Even groups whose
members speak unrelated languages have contact through trade, intermar-
riage, and warfare. Ideas and inventions diffuse widely among human
groups. Many items of vocabulary in contemporary English come from
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French. Even without written documentation of France’s influence after
the Norman Conquest of England in 1066, linguistic evidence in contem-
porary English would reveal a long period of important firsthand contact
with France. Similarly, linguistic evidence may confirm cultural contact
and borrowing when written history is lacking. By considering which
words have been borrowed, we can also make inferences about the nature

of the contact.

Jestis Salinas Pedraza, a rural school-
teacher in the Mexican state of Hidalgo,
sat down to a word processor a few years
back and produced a monumental book,
a 250,000-word description of his own
Indian culture written in the Nahfiu
language. Nothing seems to be left out:
folktales and traditional religious be-
liefs, the practical uses of plants and
minerals, and the daily flow of life in
field and village.

Mr. Salinas is neither a professional
anthropologist nor a literary stylist. He is,
though, the first person to write a book in
Nahfiu (NYAW-hnyu), the native tongue
of several hundred thousand Indians but
a previously unwritten language.

Such a use of microcomputers and
desktop publishing for languages with
no literary tradition is now being en-
couraged by anthropologists for record-
ing ethnographies from an insider’s
perspective. They see this as a means of
preserving cultural diversity and a
wealth of human knowledge. With even
greater urgency, linguists are promoting
the techniques as a way of saving some
of the world’s languages from imminent
extinction.

Half of the world’s 6,000 languages
are considered by linguists to be endan-
gered. These are the languages spoken
by small societies that are dwindling
with the encroachment of larger, more
dynamic cultures. Young people feel
economic pressure to learn only the lan-

guage of the dominant culture, and as
the older people die, the nonwritten lan-
guage vanishes, unlike languages with a
history of writing, such as Latin.

Dr. H. Russell Bernard, the anthro-
pologist at the University of Florida at
Gainesville who taught Mr. Salinas to
read and write his native language,
said: “Languages have always come and
gone. . . . But languages seem to be dis-
appearing faster than ever before.”

Dr. Michael E. Krauss, the director
of the Alaska Native Language Center at
the University of Alaska in Fairbanks, es-
timates that 300 of the 900 indigenous
languages in the Americas are mori-
bund. That is, they are no longer being
spoken by children, and so could disap-
pear in a generation or two. Only two of
the 20 native languages in Alaska are
still being learned by children.

In an effort to preserve language
diversity in Mexico, Dr. Bernard and
Mr. Salinas decided in 1987 on a plan to
teach the Indian people to read and
write their own language using micro-
computers. They established a native
literacy center in Oaxaca, Mexico, where
others could follow in the footsteps of
Mr. Salinas and write books in other
Indian languages.

The Oaxaca center goes beyond
most bilingual education programs,
which concentrate on teaching people to
speak and read their native languages.
Instead, it operates on the premise that,
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as Dr. Bernard decided, what most na-

tive languages lack is native authors
who write books in their own languages.

The Oaxaca project’s influence is
spreading. Impressed by the work of
Mr. Salinas and others, Dr. Norman
Whitten, an anthropologist at the Uni-
versity of Illinois, arranged for school-

teachers from Ecuador to visit Oaxaca
and learn the techniques.

Now Ecuadorian Indians have
begun writing about their cultures in the
Quechua and Shwara languages. Others
from Bolivia and Peru are learning to

use the computers to write their lan-
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guages, including Quecha, the tongue of

the ancient Incas, still spoken by about

12 million Andean Indians. ~

~ Dr. Bernard emphasizes that these
native literacy programs are not intended
to discourage people from learning the
dominant language of their country as
well. “I see nothing useful or charming
about remaining monolingual in any In-
dian language if that results in being shut
out of the national economy,” he said.

Source: Excerpted from John Noble Wilford,

“In a Publishing Coup, Books in ‘Unwritten’

Languages,” The New York Times, December 31,
1991, pp. B5-B6. . ;

Summary

1. Humans use nonverbal communication, such as facial expressions,
gestures, and body stances and movements. But language is the main
system humans use to communicate.

2. No language uses all the sounds the human vocal tract can make.
Phonology—the study of speech sounds—focuses on sound contrasts
(phonemes) that distinguish meaning. The grammars and lexicons of
particular languages can lead their speakers to perceive and think in

certain ways.

3. Linguistic anthropologists share anthropology’s general interest in
diversity in time and space. Sociolinguistics investigates relationships
between social and linguistic variation by focusing on the actual use of
language. Only when features of speech acquire social meaning are
they imitated. If they are valued, they will spread. People vary their
speech, shifting styles, dialects, and languages.

4. As linguistic systems, all languages and dialects are equally complex,
rule-governed, and effective for communication. However, speech is
used, is evaluated, and changes in the context of political, economic,
and social forces. Often the linguistic traits of a low-status group are
negatively evaluated. This devaluation is not because of linguistic
features per se. Rather, it reflects the association of such features with
low social status. One dialect, supported by the dominant institutions
of the state, exercises symbolic domination over the others.

5. Historical linguistics is useful for anthropologists interested in
historical relationships among populations. Cultural similarities and
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differences often correlate with linguistic ones. Linguistic clues can
suggest past contacts between cultures. Related languages—members
of the same language family—descend from an original protolanguage.
Relationships between languages don't necessarily mean there are
biological ties between their speakers because people can learn new

languages.

Key Terms
daughter languages phonetics
diglossia phonology
focal vocabulary protolanguage
historical linguistics Sapir-Whorf hypothesis
kinesics semantics
lexicon sociolinguistics
morphology style shifts
phoneme subgroups

phonemics ' syntax
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Box: Scarcity and the Betsileo

In today’s world, communities and societies are being incorporated, at an
accelerating rate, into larger systems. The origin (around 10,000 years ago)
and spread of food production (plant cultivation and animal domestication)
led to the formation of larger and more powerful social and political sys-
tems. Food production led to major changes in human life. The pace of
cultural transformation increased enormously. This chapter provides a
framework for understanding a variety of human adaptive strategies and
economic systems.

ADAPTIVE STRATEGIES

The anthropologist Yehudi Cohen (1974) used the term adaptive strategy to
describe a society’s system of economic production. Cohen argued that the
most important reason for similarities between two (or more) unrelated
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societies is their possession of a similar adaptive strategy. In other words,
similar economic causes have similar sociocultural effects. For example,
there are clear similarities among societies that have a foraging (hunting
and gathering) strategy. Cohen developed a typology of societies based on
correlations between their economies and their social features. His typology
includes these five adaptive strategies: foraging, horticulture, agriculture,
pastoralism, and industrialism. Industrialism is discussed in the chapter,
“The Modern World System.” The present chapter focuses on the first four
adaptive strategies.

Foraging

Until 10,000 years ago people everywhere were foragers. However, environ-
mental differences did create substantial contrasts among the world’s for-
agers. Some, like the people who lived in Europe during the ice ages, were
big-game hunters. Today, hunters in the Arctic still focus on large animals
and herd animals; they have much less vegetation and variety in their diets
than do tropical foragers. Moving from colder to hotter areas, the number
of species increases. The tropics contain tremendous biodiversity, and trop-
ical foragers typically hunt and gather a wide range of plant and animal
species. The same may be true in temperate areas. For example, on the
North Pacific Coast of North America, foragers could draw on varied sea,
river, and land species, such as salmon and other fish, sea mammals,
berries, and mountain goats. Despite differences caused by such environ-
mental variation, all foraging economies have shared one essential feature:
People rely on nature to make their living.

Animal domestication (initially of sheep and goats) and plant cultiva-
tion (of wheat and barley) began 10,000 to 12,000 years ago in the Middle
East. Cultivation based on different crops, such as corn (maize), manioc
(cassava), and potatoes, arose independently some 3,000 to 4,000 years later
in the Americas. In both hemispheres most foragers eventually turned to
food production. Today most foragers have at least some dependence on
food production or on food producers (Kent 1992).

The foraging way of life survived into modern times in certain forests,
deserts, islands, and very cold areas—places where food production was
not practicable with simple technology (see Lee and Daly 1999). In many
areas, foragers were exposed to the “idea” of food production but never
adopted it because their own economies provided a perfectly adequate
and nutritious diet—with a lot less work. In some places, people reverted to
foraging after trying food production and abandoning it. In most
areas where hunter-gatherers did survive, foraging should be described as
“recent” rather than “contemporary.” All modern foragers live in nation-
states and depend to some extent on government assistance. They are in con-
tact with food-producing neighbors as well as with missionaries and other
outsiders. We should not view contemporary foragers as isolated or pris-
tine survivors of the Stone Age. Modern foragers are influenced by national
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and international policies and political and economic events in the world
system.

Although foraging is disappearing as a way of life, the outlines of
Africa’s two broad belts of recent foraging remain evident. One is the
Kalahari Desert of southern Africa. This is the home of the San (“Bush-
men”), who include the Ju/hoansi (see Kent 1996; Lee 2003). The other
main African foraging area is the equatorial forest of central and eastern
Africa, home of the Mbuti, Efe, and other “pygmies” (Bailey et al. 1989;
Turnbull 1965).

People still do subsistence foraging in certain remote forests in Mada-
gascar, Southeast Asia, Malaysia, the Philippines, and on certain islands off
the Indian coast. Some of the best-known recent foragers are the aborigines
of Australia. Those Native Australians lived on their island continent for
more than 50,000 years without developing food production.

The Western Hemisphere also had recent foragers. The Eskimos, or
Inuit, of Alaska and Canada are well-known hunters. These (and other)
northern foragers now use modern technology, including rifles and snow-
mobiles, in their subsistence activities (Pelto 1973). The native populations
of California, Oregon, Washington, and British Columbia were all foragers,
as were those of inland subarctic Canada and the Great Lakes. For many
Native Americans fishing, hunting, and gathering remain important subsis-
tence (and sometimes commercial) activities.

Coastal foragers also lived near the southern tip of South America, in
Patagonia. On the grassy plains of Argentina, southern Brazil, Uruguay,
and Paraguay, there were other hunter-gatherers. The contemporary Aché of
Paraguay are usually called “hunter-gatherers” although they get just a third
of their livelihood from foraging. The Aché also grow crops, have domesti-
cated animals, and live in or near mission posts, where they receive food
from missionaries (Hawkes, O’Connell, and Hill 1982; Hill et al. 1987).

Throughout the world, foraging survived mainly in environments that
posed major obstacles to food production. (Some foragers took refuge in
such areas after the rise of food production, the state, colonialism, or the
modern world system.) The difficulties of cultivating at the North Pole are
obvious. In southern Africa the Dobe Ju/hoansi San area studied by
Richard Lee and others is surrounded by a waterless belt 43 to 124 miles
(70 to 200 kilometers) in breadth (Solway and Lee 1990).

Environmental obstacles to food production aren't the only reason for-
agers survived. Their niches have one thing in common—their marginality.
Their environments haven'’t been of immediate interest to farmers, herders,
or colonialists. The foraging way of life did persist in a few areas that could
be cultivated, even after contact with farmers. Those tenacious foragers, like
the indigenous peoples of what is now California and the Pacific Northwest,
did not turn to food production because they were supporting themselves
adequately by hunting and gathering. As the modern world system spreads,
the number of foragers continues to decline. See Figure 6-1 for the distri-
bution of recent hunter-gatherers.
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Historically Known Foragers (Hunter-gatherers)
1-Eskimos or Inuit 11-Fuegians 21-Kubu
2-Subarctic Indians 12-"Pygmies” 22-Semang
3-Northwest Coast Indians  13-Okiek 23-Andaman
4-Plateau Indians 14-Hadza Islanders
5-California Indians 15-San 24-Mlabri
6-Great Basin Indians 16-Native Australians 25-Vedda
7-Plains Indians 17-Maori 26-Kadar
8-Amazon Basin 18-Toala 27-Chenchu

Hunter-gatherers 19-Agta 28-Birhor
9-Gran Chaco Indians 20-Punan 29-Ainu
10-Tehuelche 30-Chukchi

FIGURE 6-1 Worldwide Distribution of Recent Hunter-Gatherers
Source: Adapted from a map by Ray Sim, in Géran Burenhult, ed., Encyclopedia of Humankind:
People of the Stone Age (McMahons Point, NSW, Australia: Weldon Owen Pty Ltd., 1993), p. 193.

Correlates of Foraging

Typologies, such as Cohen’s adaptive strategies, are useful because they sug-
gest correlations—that is, association or covariation between two or more
variables. (Correlated variables are factors that are linked and interrelated,
such as food intake and body weight, such that when one increases or
decreases, the other changes, too.) Ethnographic studies in hundreds of so-
cieties have revealed many correlations between the economy and social
life. Associated (correlated) with each adaptive strategy is a bundle of par-
ticular sociocultural features. Correlations, however, are rarely perfect.
Some foragers lack cultural features usually associated with foraging, and
some of those features are found in groups with other adaptive strategies.

What, then, are some correlates of foraging? People who subsist by
hunting and gathering often, but not always (see the section on potlatch-
ing), live in band-organized societies. Their basic social unit, the band, is a
small group of fewer than a hundred people, all related by kinship or mar-
riage. Among some foragers, band size stays about the same year-round. In
others, the band splits up for part of the year. Families leave to gather re-
sources that are better exploited by just a few people. Later, they regroup for
cooperative work and ceremonies.

One typical characteristic of the foraging life is mobility. In many
San groups, as among the Mbuti of Congo, people shift band membership
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several times in a lifetime. One may be born, for example, in a band in which
one’s mother has kin. Later, one’s family may move to a band in which the
father has relatives. Because bands are exogamous (people marry outside
their own band) one’s parents come from two different bands, and one’s
grandparents may come from four. People may join any band to which they
have kin or marital links. A couple may live in, or shift between, the hus-
band’s and the wife’s band.

All human societies have some kind of division of labor based on gender.
(See the chapter on gender for more on this.) Among foragers, men typically
hunt and fish while women gather and collect, but the specific nature of the
work varies among cultures. Sometimes women'’s work contributes most to
the diet. Sometimes male hunting and fishing predominate. Among foragers
in tropical and semitropical areas, gathering tends to contribute more to the
diet than hunting and fishing do.

All foragers make social distinctions based on age. Often old people re-
ceive great respect as guardians of myths, legends, stories, and traditions.
Younger people value the elders’ special knowledge of ritual and practical
matters. Most foraging societies are egalitarian. This means that contrasts in
prestige are minor and are based on age and gender.

When considering issues of “human nature,” we should remember
that the egalitarian band was a basic form of human social life for most of
our history. Food production has existed less than 1 percent of the time
Homo has spent on earth. However, it has produced huge social differ-
ences. We now consider the main economic features of food-producing
strategies.

CULTIVATION

In Cohen'’s typology, the three adaptive strategies based on food production
in nonindustrial societies are horticulture, agriculture, and pastoralism.
Just as they do in the United States and Canada, people in nonindustrial
societies carry out a variety of economic activities. Each adaptive strategy
refers to the main economic activity. Pastoralists (herders), for example,
consume milk, butter; blood, and meat from their animals as mainstays of
their diet. However, they also add grain to their diet by doing some cultivat-
ing or by trading with neighbors.

Horticulture

Horticulture and agriculture are two types of cultivation found in nonin-
dustrial societies. Both differ from the farming systems of industrial nations
like the United States and Canada, which use large land areas, machinery,
and petrochemicals. According to Cohen, horticulture is cultivation that
makes intensive use of none of the factors of production: land, labor, capi-
tal, and machinery. Horticulturalists use simple tools such as hoes and
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digging sticks to grow their crops. Their fields are not permanent property
and lie fallow for varying lengths of time.

Horticulture often involves slash-and-burn techniques. Here, horticul-
turalists clear land by cutting down (slashing) and burning forest or bush or
by setting fire to the grass covering the plot. The vegetation is broken down,
pests are killed, and the ashes remain to fertilize the soil. Crops are then
sown, tended, and harvested. Use of the plot is not continuous. Often it is
cultivated for only a year or two.

When horticulturalists abandon a plot because of soil exhaustion or a
thick weed cover, they clear another piece of land, and the original plot

In slash-and-burn horticulture, the land is
cleared by cutting down (slashing) and burning
trees and bush, using simple technology. After
such clearing, this woman uses a digging stick to
plant mountain rice in Madagascar. What might
be the environmental effects of slash-and-burn
cultivation?
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reverts to forest. After several years of fallowing, the cultivator returns to
farm the original plot again. Because the relationship between people and
land is not permanent, horticulture is also called shifting cultivation. Shift-
ing cultivation does not mean that whole villages must move when plots are
abandoned. Among the Kuikuru of the South American tropical forest, one
village of 150 people remained in the same place for 90 years (Carneiro
1956). Kuikuru houses are large and well made. Because the work involved
in building them is great, the Kuikuru would rather walk farther to their
fields than construct a new village. They shift their plots rather than their
settlements. On the other hand, horticulturalists in the montafia (Andean
foothills) of Peru live in small villages of about 30 people (Carneiro 1961/
1968). Their houses are small and simple. After a few years in one place,
these people build new villages near virgin land. Because their houses are so
simple, they prefer rebuilding to walking even a half mile to their fields.

Agriculture

Agriculture is cultivation that requires more labor than horticulture does
because it uses land intensively and continuously. The greater labor de-
mands associated with agriculture reflect its use of domesticated animals,
irrigation, or terracing.

Domesticated Animals Many agriculturists use animals as means of
production—for transport, as cultivating machines, and for their manure.
Asian farmers typically incorporate cattle and/or water buffalo into agri-
cultural economies based on rice production. Rice farmers may use cattle to
trample pre-tilled flooded fields, thus mixing soil and water, before trans-
planting. Many agriculturists attach animals to plows and harrows for field
preparation before planting or transplanting. Also, agriculturists typically
collect manure from their animals, using it to fertilize their plots, thus
increasing yields. Animals are attached to carts for transport and also to
implements of cultivation.

[rrigation While horticulturalists must await the rainy season, agricultur-
ists can schedule their planting in advance because they control water. Like
other irrigation experts in the Philippines, the Ifugao water their fields with
canals from rivers, streams, springs, and ponds. Irrigation makes it possible
to cultivate a plot year after year. Irrigation enriches the soil because the
irrigated field is a unique ecosystem with several species of plants and
animals, many of them minute organisms, whose wastes fertilize the land.

An irrigated field is a capital investment that usually increases in value.
It takes time for a field to start yielding; it reaches full productivity only after
several years of cultivation. The Ifugao, like other irrigators, have farmed
the same fields for generations. In some agricultural areas, including the
Middle East, however, salts carried in the irrigation water can make fields
unusable after 50 or 60 years.
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Agriculture requires more labor than horticulture does and uses land intensively
and continuously. Labor demands associated with agriculture reflect its use of
domesticated animals, irrigation, and terracing. Shown here, irrigated rice
terraces in southern China.

Terracing Terracing is another agricultural technique the Ifugao have
mastered. Their homeland has small valleys separated by steep hillsides.
Because the population is dense, people need to farm the hills. However, if
they simply planted on the steep hillsides, fertile soil and crops would be
washed away during the rainy season. To prevent this, the Ifugao cut into
the hillside and build stage after stage of terraced fields rising above the
valley floor. Springs located above the terraces supply their irrigation water.
The labor necessary to build and maintain a system of terraces is great.
Terrace walls crumble each year and must be partially rebuilt. The canals
that bring water down through the terraces also demand attention.

Costs and Benefits of Agriculture Agriculture requires human labor to build
and maintain irrigation systems, terraces, and other works. People must feed,
water, and care for their animals. But agricultural land can yield one or two
crops annually for years, or even generations. An agricultural field does not
necessarily produce a higher single-year yield than does a horticultural plot.
The first crop grown by horticulturalists on long-idle land may be larger than
that from an agricultural plot of the same size. Furthermore, because agri-
culturists work harder than horticulturalists do, agriculture’s yield relative to
the labor invested is also lower. Agriculture’s main advantage is that the long-
term yield per area is far greater and more dependable. Because a single field
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sustains its owners year after year, there is no need to maintain a reserve of
uncultivated land as horticulturalists do. This is why agricultural societies tend
to be more densely populated than horticultural ones are.

Agricultural Intensification: People and the Environment

The range of environments available for food production has widened as
people have increased their control over nature. For example, in arid areas
of California, where Native Americans once foraged, modern irrigation
technology now sustains rich agricultural estates. Agriculturalists live in
many areas that are too arid for nonirrigators or too hilly for nonterracers.
Increasing labor intensity and permanent land use have major demo-
graphic, social, political, and environmental consequences.

Thus, because of their permanent fields, agriculturists are sedentary.
People live in larger and more permanent communities located closer to
other settlements. Growth in population size and density increases contact
between individuals and groups. There is more need to regulate inter-
personal relations, including conflicts of interest. Economies that support
more people usually require more coordination in the use of land, labor, and
other resources.

Intensive agriculture has significant environmental effects. Irrigation
ditches and paddies (fields with irrigated rice) become repositories for
organic wastes, chemicals (such as salts), and disease microorganisms.
Intensive agriculture typically spreads at the expense of trees and forests,
which are cut down to be replaced by fields. Accompanying such defor-
estation is loss of environmental diversity (see Srivastava, Smith, and
Forno 1999). Agricultural economies grow increasingly specialized. They
focus on one or a few caloric staples, such as rice, and on the animals that
are raised and tended to aid the agricultural economy. Because tropical
horticulturalists typically cultivate dozens of plant species simultaneously,
a horticultural plot mirrors the botanical diversity that is found in a tropi-
cal forest. Agricultural plots, by contrast, reduce ecological diversity by
cutting down trees and concentrating on just a few staple foods. Such crop
specialization is true of agriculturists both in the tropics (e.g., Indonesian
paddy farmers) and outside the tropics (e.g., Middle Eastern irrigation
farmers).

Agriculturists attempt to reduce risk in production by favoring stability
in the form of a reliable annual harvest and long-term production. Tropical
foragers and horticulturalists, by contrast, attempt to reduce risk by relying
on multiple species and benefiting from ecological diversity. The agricul-
tural strategy is to put all one’s eggs in one big and very dependable basket.
The strategy of tropical foragers and horticulturalists is to have several
smaller baskets, a few of which may fail without endangering subsistence.
The agricultural strategy makes sense when there are lots of children to
raise and adults to be fed. Foraging and horticulture, of course, are associ-
ated with smaller, sparser, and more mobile populations.
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Agricultural economies also pose a series of regulatory problems—
which central governments often have arisen to solve. How is water to be
managed? How are disputes about access to and distribution of water to be
resolved? With more people living closer together on more valuable land,
agriculturists are more likely to come into conflict than foragers and horti-
culturalists are. The social and political implications of food production and
intensification are examined more fully in the chapter “Political Systems.”

PASTORALISM

Pastoralists live in North Africa, the Middle East, Europe, Asia, and sub-
Saharan Africa. These herders are people whose activities focus on such do-
mesticated animals as cattle, sheep, goats, camels, yak, and reindeer. East
African pastoralists, like many others, live in symbiosis with their herds.
(Symbiosis is an obligatory interaction between groups—here humans and
animals—that is beneficial to each.) Herders attempt to protect their ani-
mals and to ensure their reproduction in return for food and other products,
such as leather. Herds provide dairy products and meat.

People use livestock in various ways. Natives of North America’s Great
Plains, for example, didn’t eat, but only rode, their horses. (Europeans rein-
troduced horses to the Western Hemisphere; the native American horse had
become extinct thousands of years earlier.) For Plains Indians horses served
as “tools of the trade,” means of production used to hunt buffalo, a main tar-
get of their economies. So the Plains Indians were not true pastoralists but
hunters who used horses—as many agriculturists use animals—as means of
production.

Unlike the use of animals merely as productive machines, pastoralists
typically make direct use of their herds for food. They consume their meat,
blood, and milk, from which they make yogurt, butter, and cheese. Although
some pastoralists rely on their herds more completely than others do, it is
impossible to base subsistence solely on animals. Most pastoralists therefore
supplement their diet by hunting, gathering, fishing, cultivating, or trading.

The Samis (also known as Lapps or Laplanders) of Norway, Sweden, and
Finland domesticated the reindeer, which their ancestors used to hunt, in the
16th century. Like other herders, they follow their animals as they make an
annual trek, in this case from coast to interior. Today’s Samis use modern
technology, such as snowmobiles and four-wheel-drive vehicles, to accom-
pany their herds on their annual nomadic trek. Although their environment
is harsher, the Samis, like other herders, live in nation-states and must deal
with outsiders, including government officials, as they follow their herds and
make their living through animal husbandry, trade, and sales (Hoge 2001).

Unlike foraging and cultivation, which existed throughout the world
before the Industrial Revolution, pastoralism was confined almost totally to
the Old World. Before European conquest, the only pastoralists in the Amer-
icas lived in the Andean region of South America. They used their llamas
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and alpacas for food and wool and in agriculture and transport. Much
more recently, Navajo of the southwestern United States developed a pas-
toral economy based on sheep, which were brought to North America by
Europeans. The populous Navajo are now the major pastoral population in
the Western Hemisphere.

Two patterns of movement occur with pastoralism: nomadism and trans-
humance. Both are based on the fact that herds must move to use pasture
available in particular places in different seasons. In pastoral nomadism,
the entire group—women, men, and children—moves with the animals
throughout the year. The Middle East and North Africa provide numerous
examples of pastoral nomads. In Iran, for example, the Basseri and the
Qashgqai ethnic groups traditionally followed a nomadic route more than
300 miles (480 kilometers) long (see Salzman 2004).

With transhumance, part of the group moves with the herds, but most
people stay in the home village. There are examples from Europe and Africa.
In Europe’s Alps it is just the shepherds and goatherds—not the whole
village—who accompany the flocks to highland meadows in summer. Among
the Turkana of Uganda, men and boys accompany the herds to distant pas-
tures, while much of the village stays put and does some horticultural farm-
ing. During their annual trek, pastoral nomads trade for crops and other
products with more sedentary people. Transhumants don’t have to trade for
crops. Because only part of the population accompanies the herds, transhu-
mants can maintain year-round villages and grow their own crops.

ECONOMIC SYSTEMS

An economy is a system of production, distribution, and consumption of
resources; economics is the study of such systems. Economists focus
on modern nations and capitalist systems. Anthropologists have broad-
ened understanding of economic principles by gathering data on nonindus-
trial economies. Economic anthropology studies economics in a comparative
perspective (see Gudeman, ed. 1999; Plattner, ed. 1989; Sahlins, 2004;
Wilk 1996).

A mode of production is a way of organizing production—*“a set of so-
cial relations through which labor is deployed to wrest energy from nature
by means of tools, skills, organization, and knowledge” (Wolf 1982, p. 75).
In the capitalist mode of production, money buys labor power, and there is
a social gap between the people (bosses and workers) involved in the pro-
duction process. By contrast, in nonindustrial societies, labor usually is not
bought but is given as a social obligation. In such a kin-based mode of pro-
duction, mutual aid in production is one among many expressions of a
larger web of social relations.

Societies representing each of the adaptive strategies just discussed
(e.g., foraging) tend to have a similar mode of production. Differences in
the mode of production within a given strategy may reflect differences
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What kind of agricultural division of labor is suggested by this photo of
women transplanting rice in a paddy near Kanchipuram, India. Does this
scene fit the description in the text of rice agriculture in Madagascar?

in environments, target resources, or cultural traditions (Kelly 1995). Thus
a foraging mode of production may be based on individual hunters or
teams, depending on whether the game is a solitary or a herd animal. Gath-
ering is usually more individualistic than hunting, although collecting
teams may assemble when abundant resources ripen and must be harvested
quickly. Fishing may be done alone (as in ice or spear fishing) or in crews (as
with open sea fishing and hunting of sea mammals).

Production in Nonindustrial Societies

Although some kind of division of economic labor related to age and gender
is a cultural universal, the specific tasks assigned to each sex and to people
of different ages vary (see the chapter “Gender”). Many horticultural soci-
eties assign a major productive role to women, but some make men’s work
primary. Similarly, among pastoralists men generally tend large animals,
but in some societies women do the milking. Jobs accomplished through
teamwork in some cultivating societies are done in other societies by
smaller groups or by individuals working over a longer period.

The Betsileo of Madagascar have two stages of teamwork in rice culti-
vation: transplanting and harvesting. Both feature a traditional division of
labor by age and gender which is well known to all Betsileo and is repeated
across the generations. The first job in transplanting is the trampling of a
previously tilled flooded field by young men driving cattle, in order to mix
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earth and water. They bring cattle to trample the fields just before trans-
planting. The young men yell at and beat the cattle, striving to drive them
into a frenzy so that they will trample the fields properly. Trampling breaks
up clumps of earth and mixes irrigation water with soil to form a smooth
mud into which women transplant seedlings. Once the tramplers leave the
field, older men arrive. With their spades they break up the clumps that the
cattle missed. Meanwhile, the owner and other adults uproot rice seedlings
and bring them to the field. Women plant the seedlings.

At harvest time, four or five months later, young men cut the rice off the
stalks. Young women carry it to the clearing above the field. Older women
arrange and stack it. The oldest men and women then stand on the stack,
stomping and compacting it. Three days later, young men thresh the rice,
beating the stalks against a rock to remove the grain. Older men then attack
the stalks with sticks to make sure all the grains have fallen off.

Means of Production

In nonindustrial societies there is a more intimate relationship between the
worker and the means of production than there is in industrial na-
tions. Means, or factors, of production include land (territory), labor, and
technology.

Land Among foragers, ties between people and land are less permanent
than they are among food producers. Although many bands have territories,
the boundaries usually are not marked, and there is no way they can be
enforced. The hunter’s stake in an animal is more important than where the
animal finally dies. A person acquires the rights to use a band’s territory by
being born in the band or by joining it through a tie of kinship, marriage, or
fictive kinship. In Botswana in southern Africa, Ju/hoansi San women,
whose work provides over half the food, habitually use specific tracts of
berry-bearing trees. When a woman changes bands, she immediately
acquires a new gathering area.

Among food producers, rights to the means of production also come
through kinship and marriage. Descent groups (groups whose members
claim common ancestry) are common among nonindustrial food produc-
ers, and those who descend from the founder share the group’s territory and
resources. If the adaptive strategy is horticulture, the estate includes garden
and fallow land for shifting cultivation. As members of a descent group, pas-
toralists have access to animals to start their own herds, to grazing land, to
garden land, and to other means of production.

Labor, Tools, and Specialization I ike land, labor is a means of production.
In nonindustrial societies, access to both land and labor comes through
social links such as kinship, marriage, and descent. Mutual aid in production
is merely one aspect of ongoing social relations that are expressed on many
other occasions.
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Nonindustrial societies contrast with industrial nations regarding an-
other means of production—technology. In bands and tribes manufacturing
is often linked to age and gender. Women may weave and men may make
pottery, or vice versa. Most people of a particular age and gender share the
technical knowledge associated with that age and gender. If married women
customarily make baskets, most married women know how to make bas-
kets. Neither technology nor technical knowledge is as specialized as it is
in states.

Some tribal societies, however, do promote specialization. Among the
Yanomami of Venezuela and Brazil, for instance, certain villages manufac-
ture clay pots and others make hammocks. They don't specialize, as one
might suppose, because certain raw materials happen to be available near
particular villages. Clay suitable for pots is widely available. Everyone
knows how to make pots, but not everybody does so. Craft specialization re-
flects the social and political environment rather than the natural environ-
ment. Such specialization promotes trade, which is the first step in creating
an alliance with enemy villages (Chagnon 1997).

Alienation in Industrial Economies

There are some significant contrasts between industrial and nonindustrial
economies. When factory workers produce for sale and for their employer’s
profit, they may be alienated from the items they make. Such alienation
means they don't feel strong pride in or personal identification with their
products. They see their product as belonging to someone else, not to the
man or woman whose labor actually produced it. In nonindustrial societies,
by contrast, people usually see their work through from start to finish and
have a sense of accomplishment in the product.

In nonindustrial societies the economic relation between coworkers is
just one aspect of a more general social relation. They aren'’t just coworkers
but kin, in-laws, or celebrants in the same ritual. In industrial nations, peo-
ple usually dont work with relatives and neighbors. If coworkers are
friends, the personal relationship usually develops out of their common em-
ployment rather than being based on a previous association.

Thus, industrial workers have impersonal relations with their products,
coworkers, and employers. People sell their labor for cash, and the eco-
nomic domain stands apart from ordinary social life. In nonindustrial soci-
eties, however, the relations of production, distribution, and consumption
are social relations with economic aspects. Economy is not a separate entity
but is embedded in the society.

A Case of Industrial Alienation For decades, the government of Malaysia
has promoted export-oriented industry, allowing transnational companies
to install labor-intensive manufacturing operations in rural Malaysia. The
industrialization of Malaysia is part of a global strategy. In search of
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cheaper labor, corporations headquartered in J apan, Western Europe, and
the United States have been moving labor-intensive factories to developing
countries. Malaysia has hundreds of Japanese and American subsidiaries,
which mainly produce garments, foodstuffs, and electronics components.
In electronics plants in rural Malaysia, thousands of young women from
peasant families now assemble microchips and microcomponents for
transistors and capacitors. Aihwa Ong (1987) did a study of electronics
assembly workers in an area where 85 percent of the workers were young
unmarried females from nearby villages.

Ong found that, unlike village women, female factory workers had to
cope with a rigid work routine and constant supervision by men. The disci-
pline that factories value was being taught in local schools, where uniforms
helped prepare girls for the factory dress code. Village women wear loose,
flowing tunics, sarongs, and sandals, but factory workers had to don tight
overalls and heavy rubber gloves, in which they felt constrained. Assembling
electronics components requires precise, concentrated labor. Demanding
and depleting, labor in these factories illustrates the separation of intellec-
tual and manual activity—the alienation that Karl Marx considered the
defining feature of industrial work. One woman said about her bosses,
“They exhaust us very much, as if they do not think that we too are human
beings” (Ong 1987, p. 202). Nor does factory work bring women a substan-
tial financial reward, given low wages, job uncertainty, and family claims on
wages. Young women typically work just a few years. Production quotas,
three daily shifts, overtime, and surveillance take their toll in mental and
physical exhaustion.

One response to factory relations of production has been spirit posses-
sion (factory women are possessed by spirits). Ong interprets this phenom-
enon as the women’s unconscious protest against labor discipline and male
control of the industrial setting. Sometimes possession takes the form of
mass hysteria. Spirits have simultaneously invaded as many as 120 factory
workers. Weretigers (the Malay equivalent of the werewolf) arrive to
avenge the construction of a factory on aboriginal burial grounds. Dis-
turbed earth and grave spirits swarm on the shop floor. First the women see
the spirits; then their bodies are invaded. The women become violent and
scream abuses. The weretigers send the women into sobbing, laughing, and
shrieking fits. To deal with possession, factories employ local medicine
men, who sacrifice chickens and goats to fend off the spirits. This solution
works only some of the time; possession still goes on. Factory women con-
tinue to act as vehicles to express their own frustrations and the anger of
avenging ghosts.

Ong argues that spirit possession expresses anguish at, and resistance
to, capitalist relations of production. By engaging in this form of rebellion,
however, factory women avoid a direct confrontation with the source of
their distress. Ong concludes that spirit possession, while expressing re-
pressed resentment, doesn’t do much to modify factory conditions. (Other
tactics, such as unionization, would do more.) Spirit possession may even
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help maintain the current system by operating as a safety valve for accumu-
lated tensions.

ECONOMIZING AND MAXIMIZATION

Economic anthropologists have been concerned with two main questions:

1. How are production, distribution, and consumption organized in differ-
ent societies? This question focuses on systems of human behavior and
their organization.

2. What motivates people in different societies to produce, distribute or ex-
change, and consume? Here the focus is not on systems of behavior but
on the individuals who participate in those systems.

Anthropologists view both economic systems and motivations in a cross-
cultural perspective. Motivation is a concern of psychologists, but it also has
been, implicitly or explicitly, a concern of economists and anthropologists.
American economists assume that producers and distributors make deci-
sions rationally, using the profit motive, as do consumers when they shop
around for the best value. Although anthropologists know that the profit mo-
tive is not universal, the assumption that individuals try to maximize profits
is basic to capitalism and to Western economic theory. In fact, the subject
matter of economics is often defined as economizing, or the rational alloca-
tion of scarce means (or resources) to alternative ends (or uses).

What does that mean? Classical economic theory assumes that our
wants are infinite and our means are limited. Since means are limited, peo-
ple must make choices about how to use their scarce resources—their time,
labor, money, and capital. (The box at the end of this chapter disputes the
idea that people always make economic choices based on scarcity.) Western
economists assume that when confronted with choices and decisions, peo-
ple tend to make the one that maximizes profit. This is assumed to be the
most rational choice.

The idea that individuals choose to maximize profits was a basic as-
sumption of the classical economists of the 19th century and one held by
many contemporary economists. However, certain economists now recog-
nize that individuals in Western societies, as in others, may be motivated by
many other goals. Depending on the society and the situation, people may
try to maximize profit, wealth, prestige, pleasure, comfort, or social har-
mony. Individuals may want to realize their personal or family ambitions or
those of another group to which they belong (see Sahlins 2004).

Alternative Ends

To what uses do people in various societies put their scarce resources?
Throughout the world, people devote some of their time and energy to
building up a subsistence fund (Wolf 1966). In other words, they have to
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work to eat, to replace the calories they use in their daily activity. People
must also invest in a replacement fund. They must maintain their tech-
nology and other items essential to production. If a hoe or plow breaks,
they must repair or replace it. They must also obtain and replace items that
are essential not to production but to everyday life, such as clothing and
shelter.

People everywhere also have to invest in a social fund. They have to
help their friends, relatives, in-laws, and neighbors. It is useful to distin-
guish between a social fund and a ceremonial fund. The latter term refers to
expenditures on ceremonies or rituals. To prepare a festival honoring one’s
ancestors, for example, requires time and the outlay of wealth.

Citizens of nonindustrial states must also allocate scarce resources to a
rent fund. We think of rent as payment for the use of property. Rent fund,
however, has a wider meaning. It refers to resources that people must ren-
der to an individual or agency that is superior politically or economically.
Tenant farmers and sharecroppers, for example, either pay rent or give
some of their produce to their landlords, as peasants did under feudalism.

Peasants are small-scale agriculturists who live in nonindustrial states
and have rent fund obligations (see Kearney 1996). They produce to feed
themselves, to sell their produce, and to pay rent. All peasants have two
things in common:

1. They live in state-organized societies.
They produce food without the elaborate technology—chemical fertiliz-
ers, tractors, airplanes to spray crops, and so on—of modern farming or
agribusiness.

Besides paying rent to landlords, peasants must satisfy government ob-
ligations, paying taxes in the form of money, produce, or labor. The rent
fund is not simply an additional obligation for peasants. Often it becomes
their foremost and unavoidable duty. Sometimes, to meet the obligation to
pay rent, their own diets suffer. The demands of social superiors may divert
resources from subsistence, replacement, social, and ceremonial funds.

Motivations vary from society to society, and people often lack freedom
of choice in allocating their resources. Because of obligations to pay rent,
peasants may allocate their scarce means toward ends that are not their
own but those of government officials. Thus, even in societies in which there
is a profit motive, people are often prevented from rationally maximizing
self-interest by factors beyond their control.

DISTRIBUTION, EXCHANGE

The economist Karl Polanyi (1968) stimulated the comparative study of ex-
change, and several anthropologists followed his lead. To study exchange
cross-culturally, Polanyi defined three principles orienting exchanges: the
market principle, redistribution, and reciprocity. These principles can all
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be present in the same society, but in that case they govern different kinds
of transactions. In any society, one of them usually dominates. The princi-
ple of exchange that dominates in a given society is the one that allocates
the means of production.

The Market Principle

In today’s world capitalist economy, the market principle dominates. It
governs the distribution of the means of production—land, labor, natural
resources, technology, and capital. With market exchange, items are
bought and sold, using money, with an eye to maximizing profit, and value
is determined by the law of supply and demand (things cost more the scarcer
they are and the more people want them). Bargaining is characteristic of
market-principle exchanges. The buyer and seller strive to maximize—to get
their “money’s worth.” Bargaining doesn't require that the buyer and seller
meet. Consumers bargain whenever they shop around or use advertise-
ments or the Internet in their decision making (see Madra 2004).

Redistribution

Redistribution operates when goods, services, or their equivalent move
from the local level to a center. The center may be a capital, a regional col-
lection point, or a storehouse near a chief’s residence. Products often move
through a hierarchy of officials for storage at the center. Along the way offi-
cials and their dependents may consume some of them, but the exchange
principle here is redistribution. The flow of goods eventually reverses
direction—out from the center, down through the hierarchy, and back to the
common people.

One example of a redistributive system comes from the Cherokee, the
original owners of the Tennessee Valley. Productive farmers who subsisted
on maize, beans, and squash, supplemented by hunting and fishing, the
Cherokee had chiefs. Each of their main villages had a central plaza, where
meetings of the chief’s council took place and where redistributive feasts
were held. According to Cherokee custom, each family farm had an area
where the family could set aside part of their annual harvest for the chief.
This supply of corn was used to feed the needy, as well as travelers and war-
riors journeying through friendly territory. This store of food was available
to all who needed it, with the understanding that it “belonged” to the chief
and was dispersed through his generosity. The chief also hosted the redis-
tributive feasts held in the main settlements (Harris 1978).

Reciprocity

Reciprocity is exchange between social equals, who normally are related
by kinship, marriage, or another close personal tie. Because it occurs
between social equals, it is dominant in the more egalitarian societies—
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among foragers, cultivators, and pastoralists. There are three degrees of
reciprocity: generalized, balanced, and negative (Sahlins 1968, 2004; Service
1966). These may be imagined as areas of a continuum defined by these
questions:

1. How closely related are the parties to the exchange?
2. How quickly and unselfishly are gifts reciprocated?

Generalized reciprocity, the purest form of reciprocity, is characteristic
of exchanges between closely related people. In balanced reciprocity, social
distance increases, as does the need to reciprocate. In negative reciprocity,
social distance is greatest and reciprocation is most calculated.

With generalized reciprocity, someone gives to another person and
expects nothing concrete or immediate in return. Such exchanges are not
primarily economic transactions but expressions of personal relationships.
Most parents don't keep accounts of every penny they spend on their chil-
dren. They merely hope that the children will respect their culture’s customs
involving love, honor, loyalty, and other obligations to parents.

Among foragers, generalized reciprocity tends to govern exchanges.
People routinely share with other band members (Bird-David 1992; Kent
1992). So strong is the ethic of reciprocal sharing that most foragers lack an
expression for “thank you.” To offer thanks would be impolite because it
would imply that a particular act of sharing, which is the keystone of egali-
tarian society, was unusual. Among the Semai, foragers of central Malaysia
(Dentan 1979), to express gratitude would suggest surprise at the hunter’s
generosity or success (Harris 1974).

Balanced reciprocity applies to exchanges between people who are
more distantly related than are members of the same band or household.
In a horticultural society, for example, a man presents a gift to someone in
another village. The recipient may be a cousin, a trading partner, or a
brother's fictive kinsman. The giver expects something in return. This may
not come immediately, but the social relationship will be strained if there is
no reciprocation.

Exchanges in nonindustrial societies may also illustrate negative
reciprocity, mainly in dealing with people outside or on the fringes of
their social systems. To people who live in a world of close personal rela-
tions, exchanges with outsiders are full of ambiguity and distrust. Ex-
change is one way of establishing friendly relations with outsiders, but
especially when trade begins, the relationship is still tentative. Often the
initial exchange is close to being purely economic; people want to get
something back immediately. Just as in market economies, but without
using money, they try to get the best possible immediate return for their
investment.

Generalized reciprocity and balanced reciprocity are based on trust
and a social tie. Negative reciprocity involves the attempt to get some-
thing for as little as possible, even if it means being cagey or deceitful or
cheating. Among the most extreme and “negative” examples of negative
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reciprocity was 19th-century horse thievery by North American Plains
Indians. Men would sneak into camps and villages of neighboring tribes to
steal horses. A similar pattern of livestock (cattle) raiding continues today
in East Africa, among tribes such as the Kuria (Fleisher 2000). In these
cases, the party that starts the raiding can expect reciprocity—a raid on
their own village—or worse. The Kuria hunt down cattle thieves and kill
them. It’s still reciprocity, governed by “Do unto others as they have done
unto you.”

One way of reducing the tension in situations of potential negative reci-
procity is to engage in “silent trade.” One example is the silent trade of the
Mbuti pygmy foragers of the African equatorial forest and their neighboring
horticultural villagers. There is no personal contact during their exchanges.
A Mbuti hunter leaves game, honey, or another forest product at a custom-
ary site. Villagers collect it and leave crops in exchange. Often the parties
bargain silently. If one feels the return is insufficient, he or she simply leaves
it at the trading site. If the other party wants to continue trade, it will be
increased.

Coexistence of Exchange Principles

In today’s North America, the market principle governs most exchanges,
from the sale of the means of production to the sale of consumer goods. We
also have redistribution. Some of our tax money goes to support the gov-
ernment, but some of it also comes back to us in the form of social services,
education, health care, and road building. We also have reciprocal ex-
changes. Generalized reciprocity characterizes the relationship between
parents and children. However, even here the dominant market mentality
surfaces in comments about the high cost of raising children and in the
stereotypical statement of the disappointed parent: “We gave you everything
money could buy.”

Exchanges of gifts, cards, and invitations exemplify reciprocity, usually
balanced. Everyone has heard remarks like “They invited us to their daugh-
ter’s wedding, so when ours gets married, we'll have to invite them” and
“They’ve been here for dinner three times and haven't invited us yet. I don’t
think we should ask them back until they do.” Such precise balancing of rec-
iprocity would be out of place in a foraging band, where resources are com-
munal (common to all) and daily sharing based on generalized reciprocity
is an essential ingredient of social life and survival.

Potlatching

One of the most famous cultural practices studied by ethnographers is the
potlatch. This is a festive event within a regional exchange system among
tribes of the North Pacific Coast of North America, including the Salish
and Kwakiutl of Washington and British Columbia. Some tribes still practice
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This historic photo shows Tlingit clan members attending a pot-
latch at Sitka, Alaska, in 1904. Such ancestral headdresses have
been repatriated recently from museums back to Tlingit clans.
Have you ever partaken in anything like a potlatch?

the potlatch, sometimes as a memorial to the dead (Kan 1986, 1989). At each
such event, assisted by members of their communities, potlatch sponsors
traditionally gave away food, blankets, pieces of copper, or other items. In re-
turn for this, they got prestige. To give a potlatch enhanced one’s reputation.
Prestige increased with the lavishness of the potlatch, the value of the goods
given away in it.

The potlatching tribes were foragers, but atypical ones for relatively
recent times. They were sedentary and had chiefs. And unlike the environ-
ments of most other recent foragers, theirs wasn’t marginal. They had
access to a wide variety of land and sea resources. Among their most im-
portant foods were salmon, herring, candlefish, berries, mountain goats,
seals, and porpoises (Piddocke 1969).

If the profit motive is universal, with the goal of maximizing material
benefits, how does one explain the potlatch, in which considerable wealth
is given away? Scholars once cited the potlatch as a classic case of econom-
ically wasteful behavior. In this view, potlatching was based on an econom-
ically irrational drive for prestige. This interpretation stressed the lavishness
and supposed wastefulness, especially of the Kwakiutl displays, to support
the contention that in some societies people strive to maximize prestige at
the expense of their material well-being. This interpretation has been chal-
lenged.

Ecological anthropology, also known as cultural ecology, is a theoretical
school that attempts to interpret cultural practices, such as the potlatch, in
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terms of their long-term role in helping humans adapt to their environments.
Consider an alternative interpretation of the potlatch proposed by the
ecological anthropologists Wayne Suttles (1960) and Andrew Vayda
(1961/1968). These scholars saw potlatching not in terms of its immediate
wastefulness, but in terms of its long-term role as a cultural adaptive mech-
anism. This view not only helps us understand potlatching, it also has
comparative value because it helps us understand similar patterns of lavish
feasting throughout the world. Here is the ecological interpretation: Customs
such as the potlatch are cultural adaptations to alternating periods of local
abundance and shortage.

How does this work? Although the natural environment of the North
Pacific Coast is favorable, resources do fluctuate from year to year and place
to place. Salmon and herring aren'’t equally abundant every year in a given
locality. One village can have a good year while another is experiencing a
bad one. Later their fortunes reverse. In this context, the potlatch cycle had
adaptive value, and the potlatch was not a competitive display that brought
no material benefit.

A village enjoying an especially good year had a surplus of subsistence
items, which it could trade for more durable wealth items, such as blankets,
canoes, or pieces of copper. Wealth, in turn, by being distributed, could be
converted into prestige. Members of several villages were invited to any pot-
latch and got to take home the resources that were given away. In this way,
potlatching linked villages together in a regional economy—an exchange
system that distributed food and wealth from wealthy to needy communi-
ties. In return, the potlatch sponsors and their villages got prestige. The de-
cision to potlatch was determined by the health of the local economy. If
there had been subsistence surpluses, and thus a buildup of wealth over sev-
eral good years, a village could afford a potlatch to convert its surplus food
and wealth into prestige.

The long-term adaptive value of intercommunity feasting becomes clear
when we consider what happened when a formerly prosperous village had a
run of bad luck. Its people started accepting invitations to potlatches in
villages that were doing better. The tables were turned as the temporarily
rich became temporarily poor and vice versa. The newly needy accepted
food and wealth items. They were willing to receive rather than bestow gifts
and thus to relinquish some of their stored-up prestige. They hoped their
luck would eventually improve so that resources could be recouped and
prestige regained.

The potlatch linked local groups along the North Pacific Coast into a
regional alliance and exchange network. Potlatching and intervillage ex-
change had adaptive functions, regardless of the motivations of the individ-
ual participants. The anthropologists who stressed rivalry for prestige were
not wrong. They were merely emphasizing motivations at the expense of an
analysis of economic and ecological systems.

The use of feasts to enhance individual and community reputations and
to redistribute wealth is not peculiar to populations of the North Pacific
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Coast. Competitive feasting is widely characteristic of nonindustrial food
producers. But among most surviving foragers, who live in marginal areas,
resources are too meager to support feasting on such a level. In such soci-
eties, sharing rather than competition prevails.

In the late 1960s my wife and I lived
among the Betsileo people of Madagas-
car, studying their economy and social
life (Kottak 1980). Soon after our arrival
we met two well-educated schoolteach-
ers (first cousins) who were interested in
our research. The woman'’s father was a
congressional representative who be-
came a cabinet minister during our stay.
Their family came from a historically
important and typical Betsileo village
called Ivato, which they invited us to
visit with them.

We had traveled to many other
Betsileo villages, where we often were
displeased with our reception. As we
drove up, children would run away
screaming. Women would hurry inside.
Men would retreat to doorways, where
they lurked bashfully. This behavior ex-
pressed the Betsileo’s great fear of the
mpakafo. Believed to cut out and devour
his victim’s heart and liver, the mpakafo
is the Malagasy vampire. These canni-
bals are said to have fair skin and to be
very tall. Because I have light skin and
stand over six feet tall, I was a natural
suspect. The fact that such creatures
were not known to travel with their
wives helped convince the Betsileo that
I wasn't really an mpakafo.

When we visited Ivato, its people
were different—friendly and hospitable.
Our very first day there we did a brief
census and found out who lived in
which households. We learned people’s
names and their relationships to our
schoolteacher friends and to each other.

We met an excellent informant who
knew all about the local history. In a
few afternoons I learned much more
than I had in the other villages in sev-
eral sessions.

Ivatans were so willing to talk be-
cause we had powerful sponsors, village
natives who had made it in the outside
world, people the Ivatans knew would
protect them. The schoolteachers
vouched for us, but even more signifi-
cant was the cabinet minister, who was
like a grandfather and benefactor to
everyone in town. The Ivatans had no
reason to fear us because their more in-
fluential native son had asked them to
answer our questions.

Once we moved to Ivato, the elders
established a pattern of visiting us every
evening. They came to talk, attracted by
the inquisitive foreigners but also by the
wine, tobacco, and food we offered. I
asked questions about their customs
and beliefs. I eventually developed inter-
view schedules about various subjects,
including rice production. I used these
forms in Ivato and in two other villages
I was studying less intensively. Never
have I interviewed as easily as I did in
Ivato.

As our stay neared its end, our
Ivatan friends lamented, saying, “We'll
miss you. When you leave, there won't
be any more cigarettes, any more wine,
or any more questions.” They wondered
what it would be like for us back in the
United States. They knew we had an
automobile and that we regularly




130

purchased things, including the wine,
cigarettes, and food we shared with
them. We could afford to buy products
they would never have. They com-
mented, “When you go back to your
country, you'll need a lot of money for
things like cars, clothes, and food. We
don't need to buy those things. We make
almost everything we use. We don't need
as much money as you, because we pro-
duce for ourselves.”

The Betsileo weren't unusual for
nonindustrial people. Strange as it may
seem to an American consumer, those
rice farmers actually believed they had
all they needed. The lesson from the
Betsileo of the 1960s is that scarcity,
which economists view as universal, is
variable. Although shortages do arise in
nonindustrial societies, the concept of
scarcity (insufficient means) is much
less developed in stable subsistence-
oriented societies than in the societies
characterized by industrialism, particu-
larly as the reliance on consumer goods
increases.

But, over the past several decades,
significant changes have affected the
Betsileo—and most nonindustrial peo-
ples. On my last visit to Ivato, in 1990,
the effects of cash and of rapid pop-
ulation increase were evident there—
and throughout Madagascar—where
the national growth rate has been about
3 percent per year. Madagascar’s popula-
tion doubled between 1966 and 1991—
from 6 to 12 million people. Today it
stands near 18 million (Kottak 2004).
One result of population pressure has
been agricultural intensification. In
Ivato, farmers who formerly had grown
only rice in their rice fields now were
using the same land for commercial
crops, such as carrots, after the annual
rice harvest. Another change affecting
Ivato in 1990 was the breakdown of
social and political order, fueled by in-
creasing demand for cash.

Cattle rustling was a growing
threat. Cattle thieves (sometimes from
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neighboring villages) were terrorizing
peasants who previously had felt secure
in their villages. Some of the rustled
cattle were being driven to the coasts for
commercial export to nearby islands.
Prominent among the rustlers were
relatively well-educated young men who
had studied long enough to be comfort-
able negotiating with outsiders, but who
had been unable to find formal work,
and who were unwilling to work the rice
fields like their peasant ancestors. The
formal education system had familiar-
ized them with external institutions and
norms, including the need for cash. The
concepts of scarcity, commerce, and
negative reciprocity now thrived among
the Betsileo.

I witnessed other striking evidence
of the new addiction to cash during
my 1990 visit to Betsileo country. Near
Ivato’s county seat, we met men selling
precious stones—tourmalines, which
had been found by chance in a local rice
field. Around the corner we saw an amaz-
ing sight: dozens of villagers destroying
an ancestral resource, digging up a large
rice field, seeking tourmalines—clear evi-
dence of the encroachment of cash on
the local subsistence economy.

Throughout the Betsileo homeland,
population growth and density were
propelling emigration. Locally, land,
jobs, and money were all scarce. One
woman with ancestors from Ivato,
herself now a resident of the national
capital (Antananarivo), remarked that
half the children of Ivato now lived in
that city. Although she was exaggerating,
a census of all the descendants of Ivato
surely would reveal a substantial emi-
grant and urban population.

Ivato's recent history is one of in-
creasing participation in a cash econ-
omy. That history, combined with the
pressure of a growing population on
local resources, has made scarcity not
just a concept but a reality for Ivatans
and their neighbors.



Summary 131

Summary

1. Cohen’s adaptive strategies include foraging (hunting and gathering),
horticulture, agriculture, pastoralism, and industrialism. Foraging was
the only human adaptive strategy until the advent of food production
(farming and herding) 10,000 years ago. Food production eventually
replaced foraging in most places. Almost all modern foragers have
some dependence on food production or food producers.

2. Horticulture doesn'’t use land or labor intensively. Horticulturalists
cultivate a plot for one or two years (sometimes longer) and then
abandon it. There is always a fallow period. Agriculturalists farm the
same plot of land continuously and use labor intensively. They use one
or more of the following: irrigation, terracing, domesticated animals
as means of production, and manuring.

3. The pastoral strategy is mixed. Nomadic pastoralists trade with
cultivators. Part of a transhumant pastoral population cultivates while
another part takes the herds to pasture. Except for some Peruvians and
the Navajo, who are recent herders, the New World lacks native
pastoralists.

4. Economic anthropology is the cross-cultural study of systems of
production, distribution, and consumption. In nonindustrial societies,
a kin-based mode of production prevails. One acquires rights to
resources and labor through membership in social groups, not
impersonally through purchase and sale. Work is just one aspect of
social relations expressed in varied contexts.

5. Economics has been defined as the science of allocating scarce means
to alternative ends. Western economists assume the notion of scarcity
is universal—which it isn't—and that in making choices, people strive
to maximize personal profit. In nonindustrial societies, indeed as in
our own, people often maximize values other than individual profit.

6. Innonindustrial societies, people invest in subsistence, replacement,
social, and ceremonial funds. States add a rent fund: People must
share their output with their social superiors. In states, the obligation
to pay rent often becomes primary.

7. Besides studying production, economic anthropologists study and
compare exchange systems. The three principles of exchange are the
market principle, redistribution, and reciprocity, which may coexist in
a given society. The primary exchange mode is the one that allocates
the means of production.

8. Patterns of feasting and exchanges of wealth among villages are
common among nonindustrial food producers, as among the
potlatching societies of North America’s North Pacific Coast. Such
systems help even out the availability of resources over time.
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Anthropologists and political scientists share an interest in political systems
and organization, but the anthropological approach is global and compara-
tive. Anthropological studies have revealed substantial variation in power,
authority, and legal systems in different societies. (Power is the ability to
exercise one’s will over others; authority is the socially approved use
of power.) (See Gledhill 2000; Kurtz 2001; Lewellen 2003: Nugent and
Vincent, eds. 2004; Wolf with Silverman 2001.)

WHAT IS “THE POLITICAL”?

Recognizing that political organization is sometimes just an aspect of social
organization, Morton Fried offered this definition:

Political organization comprises those portions of social organization that
specifically relate to the individuals or groups that manage the affairs of
public policy or seek to control the appointment or activities of those indi-
viduals or groups. (Fried 1967, pp. 20-21)

This definition certainly fits contemporary North America. Under “indi-
viduals or groups that manage the affairs of public policy” come federal,
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OUR QUALITY,
| OF LIFF

Citizens routinely use collective action to influence public policy. Shown here,
members of Citizens for Responsible Growth in Clemson, South Carolina, have
mobilized against the construction of a Wal-Mart Super Center on this 35-acre
(14-hectare) site. Have your actions ever influenced public policy?

state (provincial), and local (municipal) governments. Those who seek to
influence public policy include such interest groups as political parties,
unions, corporations, consumers, activists, action committees, religious
groups, and nongovernmental organizations (NGOs).

Fried’s definition is much less applicable to nonstates, where it was often
difficult to detect any “public policy.” For this reason, I prefer to speak of
sociopolitical organization in discussing the regulation or management of
relations among groups and their representatives. Political regulation in-
cludes such processes as decision making and conflict resolution. The study
of political regulation draws our attention to those who make decisions and
resolve conflicts (are there formal leaders?).

Ethnographic and archaeological studies in hundreds of places have
revealed many correlations between economy and social and political
organization.

TYPES AND TRENDS

Decades ago, the anthropologist Elman Service (1962) listed four types, or
levels, of political organization: band, tribe, chiefdom, and state. Today,
none of these political entities (polities) can be studied as a self-contained
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form of political organization, since all exist within the context of nation-
states and are subject to state control (see Ferguson 2002). There is archae-
ological evidence for early bands, tribes, and chiefdoms that existed before
the first states appeared. However, since anthropology came into being long
after the origin of the state, anthropologists have never been able to observe
“in the flesh” a band, tribe, or chiefdom outside the influence of some state.
There still may be local political leaders (e.g., village heads) and regional fig-
ures (e.g., chiefs) of the sort discussed in this chapter, but all now exist and
function within the context of state organization.

A band refers to a small kin-based group (all its members are related by
kinship or marriage) found among foragers. Tribes had economies based
on nonintensive food production (horticulture and pastoralism). Living in
villages and organized into kin groups based on common descent (clans and
lineages—see the next chapter), tribes lacked a formal government and had
no reliable means of enforcing political decisions. Chiefdom refers to a form
of sociopolitical organization intermediate between the tribe and the state.
In chiefdoms, social relations were based mainly on kinship, marriage, de-
scent, age, generation, and gender—just as they were in bands and tribes.
Although chiefdoms were kin-based, they featured differential access to
resources (some people had more wealth, prestige, and power than others)
and a permanent political structure. The state is a form of sociopolitical
organization based on a formal government structure and socioeconomic
stratification.

The four labels in Service’s typology are much too simple to account for
the full range of political diversity and complexity known to archaeology
and ethnography. We'll see, for instance, that tribes have varied widely in
their political systems and institutions. Nevertheless, Service’s typology
does highlight some significant contrasts in political organization, espe-
cially those between states and nonstates. For example, in bands and
tribes—unlike states, which have clearly visible governments—political or-
ganization did not stand out as separate and distinct from the total social
order. In bands and tribes, it was difficult to characterize an act or event as
political rather than merely social.

Service’s labels “band,” “tribe,” “chiefdom,” and “state” are categories or
types within a sociopolitical typology. These types are correlated with the
adaptive strategies (economic typology) discussed in the chapter “Making a
Living.” Thus, foragers (an economic type) tended to have band organization
(a sociopolitical type). Similarly, many horticulturalists and pastoralists
lived in tribal societies (or, more simply, tribes). Although most chiefdoms
had farming economies, herding was important in some Middle Eastern
chiefdoms. Nonindustrial states usually had an agricultural base.

With food production came larger, denser populations and more com-
plex economies than was the case among foragers. These features posed
new regulatory problems, which gave rise to more complex relations and
linkages. Many sociopolitical trends reflect the increased regulatory
demands associated with food production. Archaeologists have studied
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these trends through time, and cultural anthropologists have observed them
among contemporary groups.

BANDS AND TRIBES

This chapter examines a series of societies with different political systems.
A common set of questions will be addressed for each one. What kinds of so-
cial groups does the society have? How do the groups link up with larger
ones? How do the groups represent themselves to each other? How are their
internal and external relations regulated? To answer these questions, we
begin with bands and tribes and then move on to chiefdoms and states.

Foraging Bands

How representative are modern hunter-gatherers of Stone Age peoples, all
of whom were foragers? G. P. Murdock (1934) erroneously described living
hunter-gatherers as “our primitive contemporaries.” This label gave an
image of foragers as living fossils—frozen, primitive, unchanging social
forms that had managed to hang on in remote areas.

Later, many anthropologists followed the prolific ethnographer Richard
Lee (1984, 2003) in using the San (“Bushmen”) of the Kalahari Desert of
southern Africa to represent the hunting-gathering way of life and band
organization. But anthropologists increasingly wonder about just how
much contemporary foragers can tell us about the economic, social, and
political relations that characterized humanity before food production.
The traditional view of the San is that of an egalitarian, autonomous,
band-organized people who until recently were nomadic or seminomadic
(Lee 1979; Silberbauer 1981; Tanaka 1980). An opposing “revisionist” view
claims that the San tell us little about the ancient world in which all humans
were foragers, since the San have been linked to food producers for genera-
tions, and this contact has changed the basis of their culture (Wilmsen 1989).

Susan Kent (1992, 1996) notes a tendency to stereotype foragers, to
treat them as all alike. Foraging bands used to be stereotyped as isolated,
primitive survivors of the Stone Age. A new stereotype sees them as cultur-
ally deprived people forced by states, colonialism, or world events into mar-
ginal environments. Although this view often is exaggerated, it probably is
more accurate than the old one.

The traditionalist-revisionist debate, suggests Kent, is based largely on
failure to recognize the extent of diversity among the San themselves.
Researchers on both sides may be correct, depending on the group of San
being described and the time period of the research. San economic adapta-
tions range from hunting and gathering to fishing, farming, herding, and
wage work. Solway and Lee (1990) describe environmental degradation
caused by herding and population increase. These factors are depleting game
and forcing more and more San to give up foraging.
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Modern foragers are not Stone Age relics, living fossils, lost tribes, or
noble savages. Still, to the extent that foraging is the basis of their subsis-
tence, modern hunter-gatherers can illustrate links between a foraging
economy and other aspects of society and culture. For example, San groups
that are still mobile, or that were so until recently, emphasize social, politi-
cal, and gender equality. Social relations that stress kinship, reciprocity, and
sharing work well in an economy with limited resources and few people.
The nomadic pursuit of wild plants and animals tends to discourage per-
manent settlements, accumulation of wealth, and status distinctions.

Given the magnitude of change affecting the societies ethnographers tra-
ditionally studied, it’s difficult to know whether to use the present or the past
tense when discussing bands, tribes, and chiefdoms. Earlier we saw that
none of these political systems (polities) is totally autonomous, and we've
just seen that contemporary “foragers” derive less and less of their subsis-
tence from hunting and gathering and participate in larger sociopolitical sys-
tems. Many San have forsaken nomadic bands for settled villages.

Traditionally foragers have been seen as having two kinds of social
groups: the nuclear family and the band—nomadic or seminomadic. Bands
were impermanent, forming seasonally when component families got to-
gether. The particular combination of families in a band varied from year to
year. The main social building blocks were the personal relationships of in-
dividuals. Marriage and kinship created ties between members of different
bands. Trade and visiting also linked local groups.

Foraging bands were fairly egalitarian in terms of power and authority,
although particular talents did lead to special respect, for example, someone
who could sing or dance well, someone who was an especially good story-
teller, or someone who could go into a trance and communicate with spirits.
Band leaders were leaders in name only. They were first among equals.
Sometimes they gave advice or made decisions, but they had no way to en-
force their decisions.

Foragers lacked formal law in the sense of a legal code with trial and en-
forcement, but they did have methods of social control and dispute settle-
ment. The absence of law did not mean total anarchy. The aboriginal Inuit
(Hoebel 1954, 1954/1968) provide a good example of methods of settling
disputes in stateless societies. As described by E. A. Hoebel (1954) in a clas-
sic ethnographic study of conflict resolution, a sparse population of some
20,000 Inuit spanned 6,000 miles (9,500 kilometers) of the Arctic region.
The most significant social groups were the nuclear family and the band.
Personal relationships linked the families and bands. Some bands had
headmen. There were also shamans (part-time religious specialists). How-
ever, these positions conferred little power on those who occupied them.

Hunting and fishing by men were the primary Inuit subsistence activi-
ties. The diverse and abundant plant foods available in warmer areas, where
female labor in gathering is important, were absent in the Arctic. Traveling
on land and sea in a bitter environment, Inuit men faced more dangers than
women did. The traditional male role took its toll in lives, so that adult
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women outnumbered men. This permitted some men to have two or three
wives. The ability to support more than one wife conferred a certain amount
of prestige, but it also encouraged envy. (Prestige is esteem, respect, or
approval for culturally valued acts or qualities.) If a man seemed to be tak-
ing additional wives just to enhance his reputation, a rival was likely to steal
one of them. Most disputes were between men and originated over women,
caused by wife stealing or adultery. If a man discovered that his wife had
been having sexual relations without his permission, he considered himself
wronged.

The husband had several options. He could try to kill the wife stealer.
However, if he succeeded, one of his rival’s kinsmen would surely try to kill
him in retaliation. One dispute could escalate into several deaths as relatives
avenged a succession of murders. No government existed to intervene and
stop such a blood feud (a murderous feud between families). However, one
also could challenge a rival to a song battle. In a public setting, contestants
made up insulting songs about each other. At the end of the match, the au-
dience judged one of them the winner. However, if a man whose wife had
been stolen won, there was no guarantee she would return. Often she would
decide to stay with her abductor.

Thefts are common in societies with marked property differentials, like
our own, but thefts are uncommon among foragers. Each Inuit had access
to the resources needed to sustain life. Every man could hunt, fish, and
make the tools necessary for subsistence. Every woman could obtain the
materials needed to make clothing, prepare food, and do domestic work.
Inuit men could even hunt and fish in the territories of other local groups.
There was no notion of private ownership of territory or animals.

Tribal Cultivators

As is true of foraging bands, there are no totally autonomous tribes in
today’s world. Still, there are societies, for example, in Papua New Guinea
and in South America’s tropical forests, in which tribal principles continue
to operate. Tribes typically have a horticultural or pastoral economy and
are organized by village life or membership in descent groups (kin groups
whose members trace descent from a common ancestor). Tribes lack
socioeconomic stratification (i.e., a class structure) and a formal govern-
ment of their own. A few tribes still conduct small-scale warfare, in the form
of intervillage raiding. Tribes have more effective regulatory mechanisms
than foragers do, but tribal societies have no sure means of enforcing
political decisions. The main regulatory officials are village heads, “big men,”
descent-group leaders, village councils, and leaders of pantribal associa-
tions. All these figures and groups have limited authority.

Like foragers, horticulturalists tend to be egalitarian, although some
have marked gender stratification: an unequal distribution of resources,
power, prestige, and personal freedom between men and women (see the
chapter “Gender”). Horticultural villages usually are small, with low popu-
lation density and open access to strategic resources. Age, gender, and
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personal traits determine how much respect people receive and how much
support they get from others. Egalitarianism diminishes, however, as village
size and population density increase. Horticuitural villages usually have
headmen—rarely, if ever, headwomen.

The Village Head

The Yanomami (Chagnon 1997) are Native Americans who live in southern
Venezuela and the adjacent part of Brazil. Their tribal society has about
20,000 people living in 200 to 250 widely scattered villages, each with a pop-
ulation between 40 and 250. The Yanomami are horticulturalists who also
hunt and gather. Their staple crops are bananas and plantains (a banana-like
crop). There are more significant social groups among the Yanomami than
exist in a foraging society. The Yanomami have families, villages, and descent
groups. Their descent groups, which span more than one village, are patri-
lineal (ancestry is traced back through males only) and exogamous (people
must marry outside their own descent group). However, local branches of
two different descent groups may live in the same village and intermarry.

As has been true in many village-based tribal societies, the only leader-
ship position among the Yanomami is that of village head (always a man).
His authority, like that of a foraging band’s leader, is severely limited. If a
headman wants something done, he must lead by example and persuasion.
The headman lacks the right to issue orders. He can only persuade, ha-
rangue, and try to influence public opinion. For example, if he wants people
to clean up the central plaza in preparation for a feast, he must start sweep-
ing it himself, hoping his covillagers will take the hint and relieve him.

When contflict erupts within the village, the headman may be called on
as a mediator who listens to both sides. He will give an opinion and advice.
If a disputant is unsatisfied, the headman has no power to back his deci-
sions and no way to impose punishments. Like the band leader, he is first
among equals.

A Yanomami village headman also must lead in generosity. Because he
must be more generous than any other villager, he cultivates more land. His
garden provides much of the food consumed when his village holds a feast
for another village. The headman represents the village in its dealings with
outsiders. Sometimes he visits other villages to invite people to a feast.

The way a person acts as headman depends on his personal traits and the
number of supporters he can muster. One village headman, Kaobawa, inter-
vened in a dispute between a husband and a wife and kept him from killing
her (Chagnon 1983/1992). He also guaranteed safety to a delegation from a
village with which a covillager of his wanted to start a war. Kaobawa was a
particularly effective headman. He had demonstrated his fierceness in battle,
but he also knew how to use diplomacy to avoid offending other villagers. No
one in the village had a better personality for the headmanship. Nor (because
Kaobawa had many brothers) did anyone have more supporters. Among the
Yanomami, when a group is dissatisfied with a village headman, its members
can leave and found a new village; this is done from time to time.




140 Chapter Seven Political Systems

Yanomami society, with its many villages and descent groups, is
more complex than a band-organized society. The Yanomami also face
more regulatory problems. A headman sometimes can prevent a specific
violent act, but there is no government to maintain order. In fact, intervil-
lage raiding in which men are killed and women are captured has been a
feature of some areas of Yanomami territory, particularly those studied by
Chagnon (1997).

We also must stress that the Yanomami are not isolated from outside
events. They live in two nation-states, Venezuela and Brazil, and external
warfare waged by Brazilian ranchers and miners increasingly has threat-
ened them (Chagnon 1997; Cultural Survival Quarterly 1989; Ferguson
1995). During a Brazilian gold rush between 1987 and 1991, one Yanomami
died each day, on average, from external attacks. By 1991, there were some
40,000 Brazilian miners in the Yanomami homeland. Some Indians were
killed outright. The miners introduced new diseases, and the swollen
population ensured that old diseases became epidemic. In 1991, a commis-
sion of the American Anthropological Association reported on the plight
of the Yanomami (Anthropology Newsletter, September 1991). Brazilian
Yanomami were dying at a rate of 10 percent annually, and their fertility rate
had dropped to zero. Since then, both the Brazilian and the Venezuelan gov-
ernments have intervened to protect the Yanomami. One Brazilian presi-
dent declared a huge Yanomami territory off-limits to outsiders. Unfortu-
nately, local politicians, miners, and ranchers have increasingly evaded the
ban. The future of the Yanomami remains uncertain.

The “Big Man”

Many societies of the South Pacific, particularly in the Melanesian Islands
and Papua New Guinea, had a kind of political leader that we call the big
man. The big man (almost always a male) was an elaborate version of the
village head, but with one significant difference. The village head’s leader-
ship is within one village; the big man had supporters in several villages.
The big man therefore was a regulator of regional political organization.
Here we see the trend toward expansion in the scale of sociopolitical
regulation—from village to region.

The Kapauku Papuans live in Irian Jaya, Indonesia (which is on the
island of New Guinea). Anthropologist Leopold Pospisil (1963) studied the
Kapauku (45,000 people), who grow crops (with the sweet potato as their
staple) and raise pigs. Their economy is too complex to be described as sim-
ple horticulture. The only political figure among the Kapauku was the big
man, known as a fonowi. A tonowi achieved his status through hard work,
amassing wealth in the form of pigs and other native riches. Characteristics
that distinguished a big man from his fellows included wealth, generosity,
eloquence, physical fitness, bravery, and supernatural powers. Men became
big men because they had certain personalities. They amassed resources
during their own lifetimes; they did not inherit their wealth or position.
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A man who was determined enough could become a big man, creating
wealth through hard work and good judgment. Wealth resulted from suc-
cessful pig breeding and trading. As a man’s pig herd and prestige grew, he
attracted supporters. He sponsored ceremonial pig feasts in which pigs
were slaughtered, and their meat distributed to guests.

Unlike the Yanomami village head, a big man’s wealth exceeded that of
his fellows. His supporters, recognizing his past favors and anticipating fu-
ture rewards, recognized him as a leader and accepted his decisions as bind-
ing. The big man was an important regulator of regional events in Kapauku
life. He helped determine the dates for feasts and markets. He persuaded
people to sponsor feasts, which distributed pork and wealth. He initiated
economic projects requiring the cooperation of a regional community.

The Kapauku big man again exemplifies a generalization about leader-
ship in tribal societies: If someone achieves wealth and widespread respect

The big man persuades people to
organize feasts, which distribute pork
and wealth. Shown here is such a
regional event, drawing on several
villages, in Papua New Guinea. Big
men owe their status to their indi-
vidual personalities rather than to
inherited wealth or position. Does our
society have equivalents of big men?
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and support, he or she must be generous. The big man worked hard not to
hoard wealth but to be able to give away the fruits of his labor, to convert
wealth into prestige and gratitude. A stingy big man would lose his support,
his reputation plummeting. Selfish and greedy big men sometimes were
murdered by their fellows.

How are contemporary North American politicians like Melanesian big
men? Politically valuable attributes of a Melanesian big man included
wealth, generosity, eloquence, physical fitness, bravery, and supernatural
powers. Americans routinely use their own wealth to finance campaigns.
Big men get their loyalists to produce and deliver wealth in the form of pigs,
just as modern politicians persuade their supporters to make campaign con-
tributions. And, like big men, successful American politicians try to be gen-
erous with their supporters. Payback may take the form of a night in the
Lincoln bedroom, a strategic dinner invitation, an ambassadorship, or
largesse to a place that was particularly supportive.

Big men amass wealth, then give away pigs. Successful American politi-
cians give away “pork.” As with the big man, eloquence and communication
skills contribute to political success (e.g., Bill Clinton and Ronald Reagan),
although lack of such skills isn't necessarily fatal (e.g., either President
Bush). What about physical fitness? Hair, height, and health are still politi-
cal advantages. Bravery, for instance, demonstrated through distinguished
military service, also helps political careers (e.g., Wesley Clark and John
McCain), but it certainly isn’t required. Supernatural powers? Candidates
who proclaim themselves atheists are as rare as self-identified witches. Al-
most all political candidates claim to belong to a mainstream religion. Some
even present their candidacies as promoting divine wishes. On the other
hand, contemporary politics isn’t just about personality, as it is in big man
systems. We live in a state-organized, stratified society with inherited
wealth, power, and privilege, all of which have political implications. As is
typical of states, inheritance and kin connections play a role in political suc-
cess. Just think of Kennedys, Bushes, Clintons, Gores, and Gandhis.

Political figures such as the big man emerge as regulators both of popu-
lation growth and of economic complexity. Among the Kapauku, labor-
intensive cultivation in valleys involves mutual aid in turning the soil before
planting. The digging of long drainage ditches is even more complex.
Kapauku plant cultivation supports a larger and denser population than
does the simpler horticulture of the Yanomani. Kapauku society could not
survive in its current form without political regulation of the more complex
economic tasks.

Pantribal Sodalities and Age Grades

Big men could forge regional political organization, albeit temporarily, by
mobilizing people from several villages. Other social and political mecha-
nisms in tribal societies—such as a belief in common ancestry, kinship, or
descent—could be used to link local groups within a region. The same
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descent group, for example, might span several villages, and its dispersed
members might follow a descent group leader.

Principles other than kinship can also link local groups. In a modern
nation, a labor union, national sorority or fraternity, political party, or
religious denomination may provide such a nonkin-based link. In tribes,
nonkin groups called associations or sodalities may serve the same linking
function. Often, sodalities are based on common age or gender, with all-
male sodalities more common than all-female ones.

Pantribal sodalities (those that extend across the whole tribe, spanning
several villages) sometimes arose in areas where two or more different cul-
tures came into regular contact. Such sodalities were especially likely to de-
velop in the presence of warfare between tribes. Drawing their membership
from different villages of the same tribe, pantribal sodalities could mobilize
men in many local groups for attack or retaliation against another tribe.

In the cross-cultural study of nonkin groups, we must distinguish be-
tween those that are confined to a single village and those that span several
local groups. Only the latter, the pantribal groups, are important in general
military mobilization and regional political organization. Localized men’s
houses and clubs, limited to particular villages, are found in many horticul-
tural societies in tropical South America, Melanesia, and Papua New
Guinea. These groups may organize village activities and even intervillage
raiding. However, their leaders are similar to village heads and their politi-
cal scope is mainly local. The following discussion, which continues our
examination of the growth in scale of regional sociopolitical organization,
concerns pantribal groups.

The best examples of pantribal sodalities come from the Central Plains of
North America and from tropical Africa. During the 18th and 19th centuries,
Native American societies of the Great Plains of the United States and
Canada experienced a rapid growth of pantribal sodalities. This develop-
ment reflected an economic change that followed the spread of horses,
which had been reintroduced to the Americas by the Spanish, to the states
between the Rocky Mountains and the Mississippi River. Many Plains
Indian societies changed their adaptive strategies because of the horse. At
first they had been foragers who hunted bison (buffalo) on foot. Later they
adopted a mixed economy based on hunting, gathering, and horticulture.
Finally they changed to a much more specialized economy based on horse-
back hunting of bison (eventually with rifles).

As the Plains tribes were undergoing these changes, other Indians also
adopted horseback hunting and moved into the Plains. Attempting to oc-
cupy the same area, groups came into conflict. A pattern of warfare devel-
oped in which the members of one tribe raided another, usually for horses.
The new economy demanded that people follow the movement of the bison
herds. During the winter, when the bison dispersed, a tribe fragmented into
small bands and families. In the summer, as huge herds assembled on the
Plains, members of the tribe reunited. They camped together for social,
political, and religious activities, but mainly for communal bison hunting.
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Only two activities in the new adaptive strategy demanded strong lead-
ership: organizing and carrying out raids on enemy camps (to capture
horses) and managing the summer bison hunt. All the Plains societies
developed pantribal sodalities, and leadership roles within them, to police
the summer hunt. Leaders coordinated hunting efforts, making sure that
people did not cause a stampede with an early shot or an ill-advised action.
Leaders imposed severe penalties, including seizure of a culprit’s wealth, for
disobedience.

Some Plains sodalities were age sets of increasing rank. Each set
included all the men—from that tribe’s component bands-born during a
certain time span. Each set had its distinctive dance, songs, possessions,
and privileges. Members of each set had to pool their wealth to buy admis-
sion to the next higher level as they moved up the age hierarchy. Most Plains
societies had pantribal warrior associations whose rituals celebrated mili-
tarism. As noted previously, the leaders of these associations organized
bison hunting and raiding. They also arbitrated disputes during the sum-
mer, when many people came together.

Many tribes that adopted this Plains strategy of adaptation had once
been foragers for whom hunting and gathering had been individual or small-
group affairs. They had never come together previously as a single social
unit. Age and gender were available as social principles that could quickly
and efficiently forge unrelated people into pantribal groups.

Raiding of one tribe by another, this time for cattle rather than horses,
was also common in eastern and southeastern Africa, where pantribal
sodalities, including age sets, also developed. Among the pastoral Masai of
Kenya, men born during the same four-year period were circumcised
together and belonged to the same named group, an age set, throughout
their lives. The sets moved through age grades, the most important of which
was the warrior grade. Members of the set who wished to enter the warrior
grade were at first discouraged by its current occupants, who eventually
vacated the warrior grade and married. Members of a set felt a strong alle-
giance to one another and eventually had sexual rights to each other’s wives.
Masai women lacked comparable set organization, but they also passed
through culturally recognized age grades: the initiate, the married woman,
and the postmenopausal woman.

To understand the difference between an age set and an age grade, think
of a college class, the Class of 2009, for example, and its progress through
the university. The age set would be the group of people constituting the
Class of 2009, while the first (“freshman”), sophomore, junior, and senior
years would represent the age grades.

Not all societies with age grades also have age sets. When there are no
sets, men can enter or leave a particular grade individually or collectively,
often by going through a predetermined ritual. The grades most commonly
recognized in Africa are these:

1. Recently initiated youths.
2. Warriors.
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3. One or more grades of mature men who play important roles in pan-
tribal government.
4. Elders, who may have special ritual responsibilities.

In certain parts of West Africa and Central Africa, the pantribal sodali-
ties are secret societies, made up exclusively of men or women. Like our
college fraternities and sororities, these associations have secret initiation
ceremonies. Among the Mende of Sierra Leone, men’s and women’s secret
societies are very influential. The men’s group, the Poro, trains boys in social
conduct, ethics, and religion and supervises political and economic activi-
ties. Leadership roles in the Poro often overshadow village headship and
play an important part in social control, dispute management, and tribal
political regulation. Age, gender, and ritual can link members of different
local groups into a single social collectivity in tribal society and thus create
a sense of ethnic identity, of belonging to the same cultural tradition.

Nomadic Politics

Although many pastoralists, such as the Masai, live in tribes, a range of demo-
graphic and sociopolitical diversity occurs with pastoralism. A comparison of
pastoralists shows that as regulatory problems increase, political hierarchies
become more complex. Political organization becomes less personal, more
formal, and less kinship-oriented. The pastoral strategy of adaptation does
not dictate any particular political organization. Unlike the Masai and other
tribal herders, some pastoralists have chiefs and live in nation-states.

The scope of political authority among pastoralists expands consider-
ably as regulatory problems increase in densely populated regions. Con-
sider two Iranian pastoral nomadic tribes—the Basseri and the Qashqai
(Salzman 1974). Starting each year from a plateau near the coast, these
groups took their animals to grazing land 17,000 feet (5,400 meters) above
sea level. The Basseri and the Qashqai shared this route with one another
and with several other ethnic groups.

Use of the same pasture land at different times was carefully scheduled.
Ethnic-group movements were tightly coordinated. Expressing this sched-
ule is il-rah, a concept common to all Iranian nomads. A group’s il-rah is its
customary path in time and space. It is the schedule, different for each
group, of when specific areas can be used in the annual trek.

Each tribe had its own leader, known as the khan or il-khan. The Basseri
khan, because he dealt with a smaller population, faced fewer problems in
coordinating its movements than did the leaders of the Qashgai. Corre-
spondingly, his rights, privileges, duties, and authority were weaker. Never-
theless, his authority exceeded that of any political figure we have discussed
so far. However, the khan’s authority still came from his personal traits rather
than from his office. That is, the Basseri followed a particular khan not be-
cause of a political position he happened to fill but because of their personal
allegiance and loyalty to him as a man. The khan relied on the support of the
heads of the descent groups into which Basseri society was divided.
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In Qashgai society, however, allegiance shifted from the person to the
office. The Qashqai had multiple levels of authority and more powerful
chiefs or khans. Managing 400,000 people required a complex hierarchy.
Heading it was the il-khan, helped by a deputy, under whom were the heads
of constituent tribes, under each of whom were descent-group heads.

A case illustrates just how developed the Qashgai authority structure
was. A hailstorm prevented some nomads from joining the annual migra-
tion at the appointed time. Although everyone recognized that they were not
responsible for their delay, the il-khan assigned them less favorable grazing
land, for that year only, in place of their usual pasture. The tardy herders and
other Qashgai considered the judgment fair and didn’t question it. Thus,
Qashgqai authorities regulated the annual migration. They also adjudicated
disputes between people, tribes, and descent groups.

These Iranian cases illustrate the fact that pastoralism often is just one
among many specialized economic activities within complex nation-states
and regional systems. As part of a larger whole, pastoral tribes are constantly
pitted against other ethnic groups. In these nations, the state becomes a final
authority, a higher-level regulator that attempts to limit conflict between
ethnic groups. State organization arose not just to manage agricultural
economies but also to regulate the activities of ethnic groups within expand-
ing social and economic systems (see Das and Poole, eds. 2004).

CHIEFDOMS

Having looked at bands and tribes, we turn to more complex forms of
sociopolitical organization—chiefdoms and states. The first states emerged
in the Old World about 5,500 years ago. The first chiefdoms developed per-
haps a thousand years earlier, but few survive today. The chiefdom was a
transitional form of organization that emerged during the evolution of
tribes into states. State formation began in Mesopotamia (currently Iran
and Iraq). It next occurred in Egypt, the Indus Valley of Pakistan and
India, and northern China. A few thousand years later states also arose in
two parts of the Western Hemisphere—Mesoamerica (Mexico, Guatemala,
Belize) and the central Andes (Peru and Bolivia). Early states are known as
archaic states, or nonindustrial states, in contrast to modern industrial
nation-states. Robert Carneiro defines the state as “an autonomous political
unit encompassing many communities within its territory, having a central-
ized government with the power to collect taxes, draft men for work or war,
and decree and enforce laws” (Carneiro 1970, p. 733).

The chiefdom and the state, like many categories used by social scien-
tists, are ideal types. That is, they are labels that make social contrasts seem
sharper than they really are. In reality there is a continuum from tribe to
chiefdom to state. Some societies had many attributes of chiefdoms but
retained tribal features. Some advanced chiefdoms had many attributes of
archaic states and thus are difficult to assign to either category. Recognizing
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this “continuous change” (Johnson and Earle 2000), some anthropologists
speak of “complex chiefdoms” (Earle 1987, 1997), which are almost states.

Political and Economic Systems in Chiefdoms

Chiefdoms developed in several parts of the world, including the circum-
Caribbean (e.g., Caribbean islands, Panama, Colombia), lowland Amazonia,
what is now the southeastern United States, and Polynesia. Between the
emergence and spread of food production and the expansion of the Roman
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Stonehenge, England, and an educational display
designed for tourists and visitors. Chiefdoms cre-
ated the megalithic cultures of Europe, such as the
one that built Stonehenge over 5,000 years ago.
Between the emergence and spread of food pro-
duction and the expansion of the Roman empire,
much of Europe was organized at the chiefdom
level, to which it reverted after the fall of Rome.
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empire, much of Europe was organized at the chiefdom level. Europe re-
verted to this level for centuries after the fall of Rome in the fifth century A.D.
Chiefdoms created the megalithic cultures of Europe, such as the one that
built Stonehenge.

Much of our ethnographic knowledge about chiefdoms comes from
Polynesia, where they were common at the time of European exploration. In
chiefdoms, social relations are mainly based on kinship, marriage, descent,
age, generation, and gender—just as they are in bands and tribes. This is a
fundamental difference between chiefdoms and states. States bring nonrela-
tives together and oblige them all to pledge allegiance to a government.

Unlike bands and tribes, however, chiefdoms are characterized by perma-
nent political regulation of the territory they administer. They have a clear-cut
and enduring regional political system. Chiefdoms may include thousands of
people living in many villages or hamlets. Regulation is carried out by the
chief and his or her assistants, who occupy political offices. An office is a per-
manent position, which must be refilled when it is vacated by death or retire-
ment. Because offices are refilled systematically, the structure of a chiefdom
endures across the generations, ensuring permanent political regulation.

In the Polynesian chiefdoms, the chiefs were full-time political special-
ists in charge of regulating the economy—production, distribution, and
consumption. Polynesian chiefs relied on religion to buttress their authority.
They regulated production by commanding or prohibiting (using religious
taboos) the cultivation of certain lands and crops. Chiefs also regulated dis-
tribution and consumption. At certain seasons—often on a ritual occasion
such as a first-fruit ceremony—people would offer part of their harvest to
the chief through his or her representatives. Products moved up the hierarchy,
eventually reaching the chief. Conversely, illustrating obligatory sharing
with kin, chiefs sponsored feasts at which they gave back much of what they
had received.

Such a flow of resources to and then from a central office is known as
chiefly redistribution. Redistribution offers economic advantages. If the
different areas specialized in particular crops, goods, or services, chiefly
redistribution made those products available to the entire society. Chiefly
redistribution also played a role in risk management. It stimulated pro-
duction beyond the immediate subsistence level and provided a central
storehouse for goods that might become scarce at times of famine (Earle
1987, 1997). Chiefdoms and archaic states had similar economies, often
based on intensive cultivation, and both administered systems of regional
trade or exchange.

Social Status in Chiefdoms

Social status in chiefdoms was based on seniority of descent. Because rank,
power, prestige, and resources came through kinship and descent, Polynesian
chiefs kept extremely long genealogies. Some chiefs (without writing) man-
aged to trace their ancestry back 50 generations. All the people in the
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chiefdom were thought to be related to each other. Presumably, all were de-
scended from a group of founding ancestors.

The chief (usually a man) had to demonstrate seniority in descent.
Degrees of seniority were calculated so intricately on some islands that
there were as many ranks as people. For example, the third son would rank
below the second, who in turn would rank below the first. The children of an
eldest brother, however, would all rank above the children of the next
brother, whose children would in turn outrank those of younger brothers.
However, even the lowest-ranking person in a chiefdom was still the chief’s
relative. In such a kin-based context, everyone, even a chief, had to share
with his or her relatives.

Because everyone had a slightly different status, it was difficult to draw
a line between elites and common people. Other chiefdoms calculated sen-
iority differently and had shorter genealogies than did those in Polynesia.
Still, the concern for seniority and the lack of sharp gaps between elites and
commoners are features of all chiefdoms.

Status Systems in Chiefdoms and States

The status systems of chiefdoms and states are similar in that both are
based on differential access to resources. This means that some men and
women had privileged access to power, prestige, and wealth. They con-
trolled strategic resources such as land, water, and other means of produc-
tion. Earle characterizes chiefs as “an incipient aristocracy with advantages
in wealth and lifestyle” (1987, p. 290). Nevertheless, differential access in
chiefdoms was still very much tied to kinship. The people with privileged
access were generally chiefs and their nearest relatives and assistants.

Compared with chiefdoms, archaic states drew a much firmer line be-
tween elites and masses, distinguishing at least between nobles and com-
moners. Kinship ties did not extend from the nobles to the commoners
because of stratum endogamy—marriage within one’s own group. Common-
ers married commoners; elites married elites.

Such a division of society into socioeconomic strata contrasts strongly
with bands and tribes, whose status systems are based on prestige, rather
than on differential access to resources. The prestige differentials that do
exist in bands reflect special qualities and abilities. Good hunters get respect
from their fellows if they are generous. So does a skilled curer, dancer,
storyteller—or anyone else with a talent or skill that others appreciate.

In tribes, some prestige goes to descent-group leaders, to village heads,
and especially to the big man. All these figures must be generous, however.
If they accumulate more resources—such as property or food—than others
in the village, they must share them with the others. Since strategic re-
sources are available to everyone, social classes based on the possession of
unequal amounts of resources can never exist.

In many tribes, particularly those with patrilineal descent (descent traced
through males only), men have much greater prestige and power than women
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power —»  political status
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do. The gender contrast in rights may diminish in chiefdoms, where prestige
and access to resources are based on seniority of descent, so that some
women are senior to some men. Unlike big men, chiefs are exempt from or-
dinary work and have rights and privileges that are unavailable to the masses.
Like big men, however, they still return much of the wealth they take in.

The status system in chiefdoms, although based on differential access,
differed from the status system in states because the privileged few were
always relatives and assistants of the chief. However, this type of status
system didn't last very long. Chiefs would start acting like kings and try to
erode the kinship basis of the chiefdom. In Madagascar they would do this
by demoting their more distant relatives to commoner status and banning
marriage between nobles and commoners (Kottak 1980). Such moves, if
accepted by the society, created separate social strata—unrelated groups
that differ in their access to wealth, prestige, and power. (A stratum is one of
two or more groups that contrast in social status and access to strategic
resources. Each stratum includes people of both sexes and all ages.) The
creation of separate social strata is called stratification, and its emergence
signified the transition from chiefdom to state. The presence of stratification
is one of the key distinguishing features of a state.

The influential sociologist Max Weber (1922/1968) defined three related
dimensions of social stratification: (1) Economic status, or wealth, encom-
passes all a person’s material assets, including income, land, and other types
of property. (2) Power, the ability to exercise one’s will over others—to do
what one wants—is the basis of political status. (3) Prestige—the basis of
social status—refers to esteem, respect, or approval for acts, deeds, or qual-
ities considered exemplary. Prestige, or “cultural capital” (Bourdieu 1984),
gives people a sense of worth and respect, which they may often convert into
economic advantage (Table 7-1).

In archaic states—for the first time in human evolution—there were
contrasts in wealth, power, and prestige between entire groups (social
strata) of men and women. Each stratum included people of both sexes and
all ages. The superordinate (the higher or elite) stratum had privileged
access to wealth, power, and other valued resources. Access to resources by
members of the subordinate (lower or underprivileged) stratum was lim-
ited by the privileged group.

Socioeconomic stratification continues as a defining feature of all states,
archaic or industrial. The elites control a significant part of the means of
production, for example, land, herds, water, capital, farms, or factories.
Those born at the bottom of the hierarchy have reduced chances of social
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mobility. Because of elite ownership rights, ordinary people lack free access
to resources. Only in states do the elites get to keep their differential wealth.
Unlike big men and chiefs, they don’t have to give it back to the people
whose labor has built and increased it.

STATES

Table 7-2 summarizes the information presented so far on bands, tribes,
chiefdoms, and states. States, remember, are autonomous political units
with social classes and a formal government, based on law. States tend to be
large and populous, as compared to bands, tribes, and chiefdoms. Certain
statuses, systems, and subsystems with specialized functions are found in
all states (see Sharma and Gupta 2006). They include the following:

1. Population control: fixing of boundaries, establishment of citizenship
categories, and the taking of a census.
2. Judiciary: laws, legal procedure, and judges.

A Georgia family celebrates the winning of “Mega Millions” in January, 2005.
Wealth and prestige aren’t always correlated. Does the prestige of lottery winners
usually rise?
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3. Enforcement: permanent military and police forces.
4. Fiscal: taxation.

In archaic states, these subsystems were integrated by a ruling system or
government composed of civil, military, and religious officials (Fried 1960).

Population Control

To know whom they govern, states typically conduct censuses. States
demarcate boundaries that separate them from other societies. Customs
agents, immigration officers, navies, and coast guards patrol frontiers. Even
nonindustrial states have boundary-maintenance forces. In Buganda, an
archaic state on the shores of Lake Victoria in Uganda, the king rewarded
military officers with estates in outlying provinces. They became his
guardians against foreign intrusion.

States also control population through administrative subdivision:
provinces, districts, “states,” counties, subcounties, and parishes. Lower-
level officials manage the populations and territories of the subdivisions.

In nonstates, people work and relax with their relatives, in-laws, and
agemates—people with whom they have a personal relationship. Such a
personal social life existed throughout most of human history, but food
production spelled its eventual decline. After millions of years of human
evolution, it took a mere 4,000 years for the population increase and regu-
latory problems spawned by food production to lead from tribe to chief-
dom to state. With state organization, kinship’s pervasive role diminished.
Descent groups may continue as kin groups within archaic states, but their
importance in political organization declines.

States foster geographic mobility and resettlement, severing long-
standing ties among people, land, and kin (Smith 2003). Population
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displacements have increased in the modern world. War, famine, and job
seeking across national boundaries churn up migratory currents. People in
states come to identify themselves by new statuses, both ascribed and
achieved. These include ethnicity, residence, occupation, party, religion, and
team or club affiliation, rather than only as members of a descent group or
extended family.

States also manage their populations by granting different rights
and obligations to citizens and noncitizens. Status distinctions among citi-
zens are also common. Many archaic states granted different rights to
nobles, commoners, and slaves. Unequal rights within state-organized
societies persist in today’s world. In recent American history, before the
Emancipation Proclamation, there were different laws for enslaved and
free people. In European colonies, separate courts judged cases involving
only natives and cases involving Europeans. In contemporary America, a
military code of justice and court system continue to coexist alongside the
civil judiciary.

Judiciary

States have laws based on precedent and legislative proclamations. Without
writing, laws may be preserved in oral tradition, with justices, elders, and
other specialists responsible for remembering them. Oral traditions as
repositories of legal wisdom have continued in some nations with writing,
such as Great Britain. Laws regulate relations between individuals and
groups.

Crimes are violations of the legal code, with specified types of punish-
ment. However, a given act, such as killing someone, may be legally defined
in different ways (e.g., as manslaughter; justifiable homicide, or first-degree
murder). Furthermore, even in contemporary North America, where justice
is supposed to be “blind” to social distinctions, the poor are prosecuted
more often and more severely than are the rich.

To handle disputes and crimes, all states have courts and judges.
Precolonial African states had subcounty, county, and district courts, plus a
high court formed by the king or queen and his or her advisers. Most states
allow appeals to higher courts, although people are encouraged to solve
problems locally.

A striking contrast between states and nonstates is intervention in fam-
ily affairs. In states, aspects of parenting and marriage enter the domain of
public law. Governments step in to halt blood feuds and regulate previously
private disputes. States attempt to curb internal conflict, but they aren’t al-
ways successful. About 85 percent of the world’s armed conflicts since 1945
have begun within states—in efforts to overthrow a ruling regime or as dis-
putes over tribal, religious, and ethnic minority issues (see Chatterjee 2004).
Only 15 percent have been fights across national borders (Barnaby, ed.
1984). Rebellion, resistance, repression, terrorism, and warfare continue
(see Nordstrom 2004; Tishkov 2004). Indeed, recent states have perpetrated
some of history’s bloodiest deeds.
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Enforcement

All states have agents to enforce judicial decisions. Confinement requires
jailers. If there is a death penalty, it requires executioners. Agents of the
state have the power to collect fines and confiscate property.

As a relatively new form of sociopolitical organization, states have com-
peted successfully with nonstates throughout the world. A government sup-
presses internal disorder (with police) and guards the nation against external
threats (with the military). Military organization helps states subdue neigh-
boring nonstates, but this is not the only reason for the spread of state
organization. Although states impose hardships, they also offer advantages.
They provide protection from outsiders and preserve internal order. By
promoting internal peace, states enhance production. Their economies
support massive, dense populations, which supply armies and colonists to
promote expansion. A major concern of government is to defend hierarchy,
property, and the power of the law.

Fiscal Systems

A financial or fiscal system is needed in states to support rulers, nobles, of-
ficials, judges, military personnel, and thousands of other specialists. As
in the chiefdom, the state intervenes in production, distribution, and con-
sumption. The state may decree that a certain area will produce cer-
tain things or forbid certain activities in particular places. Although, like
chiefdoms, states also have redistribution (through taxation), generosity
and sharing are played down. Less of what comes in flows back to the
people.

In nonstates, people customarily share with relatives, but residents of
states face added obligations to bureaucrats and officials. Citizens must
turn over a substantial portion of what they produce to the state. Of the re-
sources that the state collects, it reallocates part for the general good and
uses another part (often larger) for the elite.

The state does not bring more freedom or leisure to the common people,
who usually work harder than do people in nonstates. They may be called
on to build monumental public works. Some of these projects, such as dams
and irrigation systems, may be economically necessary. People also build
temples, palaces, and tombs for the elites.

Markets and trade are usually under at least some state control, with
officials overseeing distribution and exchange, standardizing weights and
measures, and collecting taxes on goods passing into or through the state.
Taxes support government and the ruling class, which is clearly sep-
arated from the common people in regard to activities, privileges, rights,
and obligations. Taxes also support the many specialists—administrators,
tax collectors, judges, lawmakers, generals, scholars, and priests. As the
state matures, the segment of the population freed from direct concern with
subsistence grows.
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The elites of archaic states reveled in the consumption of sumptuary
goods—jewelry, exotic food and drink, and stylish clothing reserved for, or
affordable only by, the rich. Peasants’ diets suffered as they struggled to
meet government demands. Commoners perished in territorial wars that

had little relevance to their own needs.

When we think of politics, we think of
government, of federal and state institu-
tions, of Washington, Ottawa, or perhaps
our state or provincial capital, city
hall, or courthouse. We hear discussions
of public service, political offices, and
elections—and maybe the economic and
political power that goes along with hold-
ing office, or with influencing those who
hold office. Binding decisions get made at
the top levels of government. There are
also informal political institutions,
which aren't part of the governmental
apparatus, but which substantially influ-
ence it. Described here are the diwaniyas
of Kuwait—informal, local-level meeting
places where informal discussions can
have formal consequences. Much of
Kuwait's decision making, networking,
and influence peddling takes place in
diwaniyas.

In the historical fabric of Kuwait,
diwaniyas have been men-only political
salons—a local equivalent of neighbor-
hood pub and town-hall meeting com-
bined. They serve not only as parlors
for chit-chats, but governance, too.
Diwaniyas are so integral to Kuwaiti
culture that during election season, candi-
dates don'’t go door to door, but diwaniya
to diwaniya. This is where business deals
are made and marriages arranged. . . .
Traditionally, most men have an
open invitation to attend a diwaniya on
any given night, and wealthy families
have a large, long room adjacent to their
homes expressly for their diwaniya.

Some neighborhoods have a common
diwaniya, much like a community center.

At a typical men-only diwaniya . . .
the attendees lounge among the parti-
tions of a neverending couch that fol-
low the contours of the room in one giant
U. They usually gather once a week,
starting at 8 in the evening and some-
times going past midnight.

As they discuss issues . . . they twirl
smoothly polished beads around their
fingers and worry aloud whether change
has come to Kuwait too fast. The pres-
ence of malls and movies, they fret, is
breaking down social norms like the
taboo against premarital dating.

At the Al-Fanar Center, with its bevy
of Body Shops and Benettons, teenage
boys say they also have no interest in
chattering the night away when they
could be flirting. “We like to follow
around girls without hijab [veil],” says
teenager Abdul Rahman al-Tarket, roam-
ing the mall with his two friends. Mixed
[male and female] diwaniyas are still
an anomaly. “For me, the diwaniya is a
very comfortable place to have people
come and see me,” says artist Thoraya
al-Bagsami, who co-hosts one mixed
gathering. “I know many people don’t
like it, but we are in the 21st century
now,” she says as she gives a tour of her
adjacent gallery. . . .

Many women here say they’re happy
to leave the diwaniya to the domain of
men. But more problematic is that it is
the diwaniya at which much of the coun-
try’s decision making and networking
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takes place. It is also a forum where a

constituent can meet his parliamentary

representative and consult him about
major problems or minor potholes. The
importance of diwaniyas to Kuwaiti so-
ciety cannot be understated. Kuwait’s
parliament emerged from a 1921 pro-
posal by diwaniyas. And Sheik Jaber al-
Sabah, who dissolved the assembly in
1986, restored it in 1992 following pres-
sure from diwaniyas. .

And since that (politics) is a male-
only world, even liberal-minded youth
say they can't see allowing a woman to
represent them in office. A bill to give
women the right to vote and to run for
parliament lost by a narrow vote of 32 to
20 last November.

“I was stopped for driving without a
license, and a friend of my father’s got

Chapter Seven Political Systems

me released,” says one teenager. “If we
elected a woman, what would she do?
She can’t come to the diwaniya and she
can'’t have those kinds of contacts, so she
can’t represent us.”

Some here say they wouldn’t mind
seeing the decline of the diwaniya. Says
Kuwait University political scientist
Shamlan El-Issa: “The positive aspects
are that it helps democracy—men meet
every day and talk and complain for
two or three hours. The negative is
that it replaces the family—men go to
work and diwaniya, and never see their
wives.”

Source: Tlene R. Prusher, “Chat Rooms, Bedouin
Style,” Christian Science Monitor, April 26, 2000.

_ httpi/search.csmonitor.com/durable/2000/04/26/

fp1s4.shtml. © 2000 The Christian Science
Publishing Society.

Summary

1. Although no anthropologist has been able to observe a polity
unifluenced by some state, many anthropologists use a sociopolitical
typology that classifies societies as bands, tribes, chiefdoms, or states.
Foragers tended to live in egalitarian, band-organized, societies. Per-
sonal networks linked individuals, families, and bands. Band leaders
were first among equals, with no sure way to enforce decisions. Dis-
putes rarely arose over strategic resources, which were open to all.

2. Political authority and power increased with the growth in population
size and density and in the scale of regulatory problems. More people
mean more relations among individuals and groups to regulate.
Increasingly complex economies pose further regulatory problems.

3. Heads of horticultural villages are local leaders with limited authority.
They lead by example and persuasion. Big men have support and
authority beyond a single village. They are regional regulators, but
temporary ones. In organizing a feast, they mobilize labor from several
villages. Sponsoring such events leaves them with little wealth but with
prestige and a reputation for generosity.

4. Age and gender can also be used for regional political integration. Among
North America’s Plains Indians, men’s associations (pantribal sodalities)
organized raiding and buffalo hunting. Such men’s associations tend to
emphasize the warrior grade. They serve for offense and defense when
there is intertribal raiding for animals. Among pastoralists, the degree
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of authority and political organization reflects population size and
density, interethnic relations, and pressure on resources.

5. The state is an autonomous political unit that encompasses many
communities. Its government collects taxes, drafts people for work and
war, and decrees and enforces laws. The state is a form of sociopolitical
organization based on central government and social stratification—a
division of society into classes. Early states are known as archaic, or
nonindustrial, states, in contrast to modern industrial nation-states.

6. Unlike tribes, but like states, chiefdoms have permanent regional
regulation and differential access to resources. But chiefdoms lack
stratification. Unlike states, but like bands and tribes, chiefdoms are
organized by kinship, descent, and marriage. Chiefdoms emerged in
several areas, including the circum-Caribbean, lowland Amazonia, the
southeastern United States, and Polynesia.

7. Weber’s three dimensions of stratification are wealth, power, and
prestige. In early states—for the first time in human history—contrasts
in wealth, power, and prestige between entire groups of men and
women came into being. A socioeconomic stratum includes people of
both sexes and all ages. The superordinate—higher or elite—stratum
enjoys privileged access to resources.

8. Certain systems are found in all states: population control, judiciary,
enforcement, and fiscal. These are integrated by a ruling system or
government composed of civil, military, and religious officials. States
conduct censuses and demarcate boundaries. Laws are based on
precedent and legislative proclamations. Courts and judges handle
disputes and crimes. A police force maintains internal order, as a
military defends against external threats. A financial or fiscal system
supports rulers, officials, judges, and other specialists.
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~ Nuclear and Extended Families * Industrialism and Family Organization ¢ Changes in North
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DESCENT
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Bridewealth and Dowry ® Durable Alliances

DIVORCE

PLURAL MARRIAGES
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Box: Social Security, Kinship Style

The kinds of societies that anthropologists traditionally have studied have
stimulated a strong interest in families, along with larger systems of kinship
and marriage. The web of kinship—as vitally important in daily life in non-
industrial societies as work outside the home is in our own—has become an
essential part of anthropology because of its importance to the people we
study. We are ready to take a closer look at the systems of kinship and mar-
riage that have organized human life for much of our history.
Ethnographers quickly recognize social divisions, or groups, within any
society they study. In the field, the anthropologist learns about significant
groups by observing their activities and membership. People often live in
the same village or neighborhood or work, pray, or celebrate together be-
cause they are related in some way. For example, the most significant local
groups may consist of descendants of the same grandfather. These people
may live in neighboring houses, farm adjoining fields, and help each other
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in daily tasks. Other sorts of groups, based on other kin links, get together
less often.

The nuclear family (parents and children) is one kind of kin group that
is widespread in human societies. Other kin groups include extended fami-
lies (families consisting of three or more generations) and descent groups—
lineages and clans. Descent groups, which are composed of people claiming
common ancestry, are basic units in the social organization of nonindustrial
food producers.

FAMILIES

Nuclear and Extended Families

A nuclear family is impermanent; it lasts only as long as the parents and
children remain together. Most people belong to at least two nuclear fami-
lies at different times in their lives. They are born into a family consisting of
their parents and siblings. When they reach adulthood, they may marry and
establish a nuclear family that includes the spouse and eventually children.
Since most societies permit divorce, some people establish more than one
family through marriage.

Anthropologists distinguish between the family of orientation (the
family in which one is born and grows up) and the family of procreation
(formed when one marries and has children). From the individual’s point of
view, the critical relationships are with parents and siblings in the family of
orientation and with spouse and children in the family of procreation.

Nuclear family organization is widespread but not universal. In certain
societies, the nuclear family is rare or nonexistent. In others, the nuclear
family has no special role in social life. Other social units—most notably
extended families and descent groups—can assume most or all of the func-
tions otherwise associated with the nuclear family. In other words, there are
many alternatives to nuclear family organization.

Consider an example from the former Yugoslavia. Traditionally, among
the Muslims of western Bosnia (Lockwood 1975), nuclear families lacked
autonomy. Several such families lived in an extended-family household
called a zadruga. The zadruga was headed by a male household head and his
wife, the senior woman. It included married sons and their wives and
children, and unmarried sons and daughters. Each nuclear family had a
sleeping room, decorated and partly furnished from the bride’s trousseau.
However, possessions—even clothing and trousseau items—were shared by
zadruga members. Such a residential unit is known as a patrilocal extended
family because each couple resides in the husband’s father’s household after
marriage.

The zadruga took precedence over its component units. Social interac-
tion was more usual among the women, the men, or the children of the
zadruga than between spouses or between parents and children. There were
three successive meal settings—for men, women, and children, respectively.
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Among herders living in the steppe region of the Mongolian People’s
Republic, patrilocal extended families often span four generations.
Is the family here more like a zadruga or a tarawad?

Traditionally, all children over the age of 12 slept together in boys’ or girls’
rooms. When a woman wished to visit another village, she sought the
permission of the male zadruga head. Although men usually felt closer to
their own children than to those of their brothers, they were obliged to treat
them equally. Children were disciplined by any adult in the household.
When a nuclear family broke up, children under age 7 went with the mother.
Older children could choose between their parents. Children were consid-
ered part of the household where they were born even if their mother left.
One widow who remarried had to leave her five children, all over the age of
7, in their father’s zadruga, now headed by his brother.

Another example of an alternative to the nuclear family is provided by
the Nayars (or Nair), a large and powerful caste on the Malabar Coast of
southern India (Gough 1959; Shivaram 1996). Their traditional kinship sys-
tem was matrilineal (descent traced only through females). Nayar lived in
matrilineal extended family compounds called tarawads. The tarawad was a
residential complex with several buildings, its own temple, granary, water
well, orchards, gardens, and land holdings. Headed by a senior woman, as-
sisted by her brother, the tarawad housed her siblings, sisters’ children, and
other matrikin—matrilineal relatives.

Traditional Nayar marriage seems to have been hardly more than a
formality: a kind of coming of age ritual. A young woman would go
through a marriage ceremony with a man, after which they might spend a
few days together at her tarawad. Then the man would return to his own
tarawad, where he lived with his sisters, aunts, and other matrikin. Nayar
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men belonged to a warrior class, who left home regularly for military ex-
peditions, returning permanently to their tarawad on retirement. Nayar
women could have multiple sexual partners. Children became members of
the mother’s tarawad; they were not considered to be relatives of their
biological father. Indeed, many Nayar children didn’t even know who their
biological father (genitor) was. Child care was the responsibility of the
tarawad. Nayar society therefore reproduced itself biologically without the
nuclear family.

Industrialism and Family Organization

For many Americans and Canadians, the nuclear family is the only well-
defined kin group. Family isolation arises from geographic mobility, which
is associated with industrialism, so that a nuclear family focus is character-
istic of many modern nations. Born into a family of orientation, North
Americans leave home for college or work, and the break with parents is
under way. Selling our labor on the market, we often move to places where
jobs are available. Eventually most North Americans marry and start a
family of procreation.

Many married couples live hundreds of miles from their parents. Their
jobs have determined where they live. Such a postmarital residence pattern
is neolocality: Married couples are expected to establish a new place of
residence—a “home of their own.” Among middle-class North Americans,
neolocal residence is both a cultural preference and a statistical norm. Most
middle-class Americans eventually establish households and nuclear fami-
lies of their own.

There are significant differences between middle-class and poorer North
Americans. For example, in the lower class the incidence of expanded family
households (those that include nonnuclear relatives) is greater than it is in
the middle class. When an expanded family household includes three or
more generations, it is an extended family household, such as the zadruga.
Another type of expanded family is the collateral household, which includes
siblings and their spouses and children.

The higher proportion of expanded family households among poorer
Americans has been explained as an adaptation to poverty (Stack 1975). Un-
able to survive economically as nuclear family units, relatives band together
in an expanded household and pool their resources. Adaptation to poverty
causes kinship values and attitudes to diverge from middle-class norms.
Thus, when North Americans raised in poverty achieve financial success,
they often feel obligated to provide financial help to a wide circle of less
fortunate relatives (see Willie 2003).

Changes in North American Kinship

Although the nuclear family remains a cultural ideal for many Americans,
Table 8-1 and Figure 8-1 show that nuclear families accounted for just
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Sources: From U.S. Census data in Fields 2004, Fields and Casper 2001, and Statistical Abstract of the
United States 2004—2005, Tables 56-58, http://www.census.gov/prod/www/statistical-abstract-04.html.
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FIGURE 8-1 Households by Type: Selected Years, 1970 to 2003

(percent distribution)
Sources: U.S. Census Bureau. Current Population Survey, March and Annual Social and Economic
Supplements: 1970 to 2003; Fields 2004.
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23 percent of American households in 2003. Other domestic arrangements
now outnumber the “traditional” American household more than three to
one. There are several reasons for this changing household composition.
Women increasingly are joining men in the cash workforce. This often re-
moves them from their family of orientation while making it economically
feasible to delay marriage. Furthermore, job demands compete with
romantic attachments. The median age at first marriage for American
women jumped from 20.8 years in 1970 to 25.3 in 2003. The comparable
ages for men were 23.2 and 27.1 (Fields 2004).

Also, the U.S. divorce rate has risen. Between 1970 and 2003 the num-
ber of divorced Americans more than quintupled, rising to five times the
1970 figure of 4.3 million, to 22.6 million in 2003. This compares with a
comparable figure of 1.4 for overall U.S. population growth in that same
period. In other words, the U.S. divorce rate rose more than three times
faster than the population growth rate. The number of single-parent fami-
lies also outstripped population growth, tripling from fewer than 4 million
in 1970 to more than 12 million in 2003. The percentage of children in
fatherless households in 2003 was three times the 1970 rate, while the
percentage in motherless homes increased fivefold. Only 52 percent of
American women and 55 percent of American men were currently married
in 2003, versus 60 and 65 percent, respectively, in 1970 (Fields 2004: Fields
and Casper 2001). To be sure, contemporary Americans maintain social
lives through work, friendship, sports, clubs, religion, and organized social
activities. However, the isolation from kin that these figures suggest is un-
precedented in human history.

Table 8-2 documents comparable changes in family and household size
in the United States and Canada between 1975 and 2003. Those figures
confirm a general trend toward smaller families and living units in North
America (see also Hansen and Garey, eds. 1998). This trend is also detectable
in western Europe and other industrial nations.

1975 2003

Average family size:

United States , 34 32
Canada ‘ ' 35 3.0
Average household size: ‘ '

United States ~ 29 2.6
Canada 29 2.6

Sources: Fields and Casper 2001; U.S. Census Bureau, Statistical Abstract of the United States 2004-2005, and
Statistics Canada, 2001 Census, http://www.statcan.ca/english/Pgdb/famil53a.htm, http://www.statcan.ca/
english/Pgdb/famil40a.htm.
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In contemporary North America, single-parent families have
increased at a rapid rate. In 1960, 88 percent of American children
lived with both parents, compared with 68 percent today. This
divorced mom, Valerie Jones, enjoys a candlelight dinner with her
kids. What do you see as the main differences between nuclear
families and single-parent families?

Immigrants are often shocked by what they perceive as weak kinship
bonds and lack of proper respect for family in contemporary North
America. In fact, most of the people whom middle-class North Americans
see every day are either nonrelatives or members of the nuclear family. On
the other hand, Stack’s (1975) study of welfare-dependent families in a
ghetto area of a midwestern city shows that regular sharing with nonnu-
clear relatives is an important strategy that the urban poor use to adapt to
poverty.

The Family among Foragers

Foraging societies are far removed from industrial nations in terms of social
complexity. Here again, however, the nuclear family is often the most sig-
nificant kin group, although in no foraging society is it the only group based
on kinship. The two basic social units of traditional foraging societies are
the nuclear family and the band.

Unlike middle-class couples in industrial nations, foragers don'’t usually
reside neolocally. Instead, they join a band in which either the husband or
the wife has relatives. However, couples and families may move from one
band to another several times. Although nuclear families are ultimately as
impermanent among foragers as they are in any other society, they are
usually more stable than bands are.
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Many foraging societies lacked year-round band organization. The
Native American Shoshone of Utah and Nevada provide an example. The re-
sources available to the Shoshone were so meager that for most of the year
families traveled alone through the countryside hunting and gathering. In
certain seasons families assembled to hunt cooperatively as a band, but
after just a few months together they dispersed.

Industrial and foraging economies do have something in common. In
neither type are people tied permanently to the land. The mobility and the
emphasis on small, economically self-sufficient family units promote the
nuclear family as a basic kin group in both types of societies.

DESCENT

We've seen that the nuclear family is important in industrial nations and
among foragers. The analogous group among nonindustrial food producers
is the descent group. A descent group is a permanent social unit whose
members claim common ancestry. Descent group members believe they all
descend from those common ancestors. The group endures even though its
membership changes, as members are born and die, move in and move
out. Often, descent-group membership is determined at birth and is life-
long. In this case, it is an ascribed status (see the chapter “Ethnicity and
Race”).

Descent Groups

Descent groups frequently are exogamous (members seek their mates from
other descent groups). Two common rules serve to admit certain people as
descent-group members while excluding others. With a rule of patrilineal
descent, people automatically have lifetime membership in their father’s
group. The children of the group’s men join the group, but the children of
the group’s women are excluded. With matrilineal descent, people join the
mother’s group automatically at birth and stay members throughout life.
Matrilineal descent groups therefore include only the children of the group’s
women. (In Figures 8-2 and 8-3, which show patrilineal and matrilineal
descent groups, respectively, the triangles stand for males and the circles for
females.) Matrilineal and patrilineal descent are types of unilineal descent.
This means the descent rule uses one line only, either the male or the female
line. Patrilineal descent is much more common than matrilineal descent is.
In a sample of 564 societies (Murdock 1957), about three times as many
were found to be patrilineal (247 to 84).

Descent groups may be lineages or clans. Common to both is the belief
that members descend from the same apical ancestor, the person who stands
at the apex, or top, of the common genealogy. For example, Adam and Eve
are the apical ancestors of the biblical Jews, and, according to the Bible,
of all humanity. Since Eve is said to have come from Adam’s rib, Adam
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Apical ancestor

= Is married to

| Is descended from

| | Is the sibling of

FIGURE 8-2 A Patrilineage Five Generations Deep Lineages are based
on demonstrated descent from an apical ancestor. With patrilineal descent,
children of the group’s men (shaded) are included as descent-group
members. Children of the group’s women are excluded; they belong to their
father’s patrilineage.

Apical ancestor
(female)

FIGURE 8-3 A Matrilineage Five Generations Deep Matrilineages are
based on demonstrated descent from a female ancestor. Only the children
of the group’s women (shaded) belong to the matrilineage. The children of
the group’s men are excluded; they belong to their mother's matrilineage.
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stands as the original apical ancestor for the patrilineal genealogy laid out
in the Bible.

How do lineages and clans differ? A lineage uses demonstrated descent.
Members can recite the names of their forebears in each generation from
the apical ancestor through the present. (This doesn’t mean their recitations
are accurate, only that lineage members think they are.) In the Bible the
litany of men who “begat” other men is a demonstration of genealogical
descent for a large patrilineage that ultimately includes Jews and Arabs
(who share Abraham as their last common apical ancestor).

Unlike lineages, clans use stipulated descent. Clan members merely say
they descend from the apical ancestor, without trying to trace the actual ge-
nealogical links. The Betsileo of Madagascar have both clans and lineages.
Descent may be demonstrated for the most recent 8-10 generations, then
stipulated for the more remote past—sometimes with mermaids and
vaguely defined foreign royalty mentioned among the founders (Kottak
1980). Like the Betsileo, many societies have both lineages and clans. In
such a case, clans have more members and cover a larger geographical area
than lineages do. Sometimes a clan’s apical ancestor is not a human at all
but an animal or plant (called a rotem).

The economic types that usually have descent group organization are
horticulture, pastoralism, and agriculture. Such societies tend to have sev-
eral descent groups. Any one of them may be confined to a single village, but
usually they span more than one village. Any branch of a descent group that
lives in one place is a local descent group. Two or more local branches of dif-
ferent descent groups may live in the same village. Descent groups in the
same village or different villages may establish alliances through frequent
intermarriage.

Lineages, Clans, and Residence Rules

As we've seen, descent groups, unlike families, are permanent and enduring
units, with new members added in every generation. Members have access
to the lineage estate, where some of them must live, in order to benefit from
and manage that estate across the generations. An easy way to keep mem-
bers at home is to have a rule about who belongs to the descent group and
where they should live after they get married. Patrilineal and matrilineal de-
scent, and the postmarital residence rules that usually accompany them, en-
sure that about half the people born in each generation will spend their lives
on the ancestral estate.

Patrilocality is the rule that when a couple marries, it moves to the hus-
band’s community, so that their children will grow up in their father’s
village. Patrilocality is associated with patrilineal descent. This makes
sense. If the group’s male members are expected to exercise their rights in
the ancestral estate, it'’s a good idea to raise them on that estate and to keep
them there after they marry. This can be done by having wives move to the
husband’s village, rather than vice versa.
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A less common postmarital residence rule, often associated with matri-
lineal descent, is matrilocality: Married couples live in the wife’s commu-
nity, and their children grow up in their mother’s village. This rule keeps
related women together. Together, patrilocality and matrilocality are known
as unilocal rules of postmarital residence.

MARRIAGE

“Love and marriage,” “marriage and the family”: These familiar phrases
show how we link the romantic love of two individuals to marriage, and
how we link marriage to reproduction and family creation. But marriage is
an institution with significant roles and functions in addition to reproduc-
tion. What is marriage, anyway?

No definition of marriage is broad enough to apply easily to all societies
and situations. A commonly quoted definition comes from Notes and
Queries on Anthropology:

Marriage is a union between a man and a woman such that the children
born to the woman are recognized as legitimate offspring of both partners.
(Royal Anthropological Institute 1951, p. 111)

This definition isn’t valid universally for several reasons. In many soci-
eties, marriages unite more than two spouses. Here we speak of plural
marriages, as when a man weds two (or more) women, or a woman weds a
group of brothers—an arrangement called fraternal polyandry that is char-
acteristic of certain Himalayan cultures. In the Brazilian community of
Arembepe, people can choose among various forms of marital union. Most
people live in long-term “common-law” domestic partnerships that are not
legally sanctioned. Some have civil marriages, which are licensed and legal-
ized by a justice of the peace. Still others go through religious ceremonies,
so they are united in “holy matrimony,” although not legally. And some have
both civil and religious ties. The different forms of union permit someone to
have multiple spouses (e.g., one common-law, one civil, one religious) with-
out ever getting divorced.

Some societies recognize various kinds of same-sex marriages. In
Sudan, a Nuer woman could marry a woman if her father had only daugh-
ters but no male heirs, who are necessary if his patrilineage is to survive.
He might ask his daughter to stand as a son in order to take a bride. This
daughter would become the socially recognized husband of another
woman (the wife). This was a symbolic and social relationship rather than
a sexual one. The “wife” had sex with a man or men (whom her female
“husband” had to approve) until she got pregnant. The children born to
the wife were accepted as the offspring of both the female husband and
the wife. Although the female husband was not the actual genitor, the
biological father, of the children, she was their pater, or socially recog-
nized father. What’s important in this Nuer case is social rather than
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biological paternity. We see again how kinship is socially constructed. The
bride’s children were considered the legitimate offspring of her female
husband, who was biologically a woman but socially a man, and the de-
scent line continued.

Incest and Exogamy

In nonindustrial societies, a person’s social world includes two main
categories—friends and strangers. Strangers are potential or actual enemies.
Marriage is one of the primary ways of converting strangers into friends, of
creating and maintaining personal and political alliances, relationships of
affinity. Exogamy, the practice of seeking a mate outside one’s own group,
has adaptive value because it links people into a wider social network that
nurtures, helps, and protects them in times of need.

Incest refers to sexual relations with a close relative. All cultures have
taboos against it. However, although the taboo is a cultural universal, cul-
tures define their kin, and thus incest, differently. When unilineal descent is
very strongly developed, the parent who belongs to a different descent group
than your own isn't considered a relative. Thus, with strict patrilineality, the
mother is not a relative but a kind of in-law who has married a member of
your own group—your father. With strict matrilineality, the father isn’t a
relative because he belongs to a different descent group.

The Lakher of Southeast Asia are strictly patrilineal (Leach 1961). Using
the male ego (the reference point, the person in question) in Figure 8-4, let’s
suppose that ego’s father and mother get divorced. Each remarries and has
a daughter by a second marriage. A Lakher always belongs to his or her
father’s group, all the members of which (one’s agnates, or patrikin) are con-
sidered too closely related to marry because they are members of the same
patrilineal descent group. Therefore, ego can’t marry his father’s daughter
by the second marriage, just as in contemporary North America it’s illegal
for half-siblings to marry.

However, in contrast to our society, where all half-siblings are tabooed
in marriage, the Lakher would permit ego to marry his mother’s daughter
by a different father. She is not ego’s relative because she belongs to her
own father’s descent group rather than ego’s. The Lakher illustrate very well
that definitions of relatives, and therefore of incest, vary from culture to
culture.

Endogamy

The practice of exogamy pushes social organization outward, establishing
and preserving alliances among groups. In contrast, rules of endogamy
dictate mating or marriage within a group to which one belongs. Endo-
gamic rules are less common but are still familiar to anthropologists. Indeed,
most cultures are endogamous units, although they usually do not need a
formal rule requiring people to marry someone from their own society. In
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our own society, classes and ethnic groups are quasi-endogamous groups.
Members of an ethnic or religious group often want their children to marry
within that group, although many of them do not do so. The outmarriage
rate varies among such groups, with some more committed to endogamy
than others.

Caste An extreme example of endogamy is India’s caste system, which was
formally abolished in 1949, although its structure and effects linger. Castes
are stratified groups in which membership is ascribed at birth and is lifelong.
Indian castes are grouped into five major categories, or varna. Each is ranked
relative to the other four, and these categories extend throughout India. Each
varna includes a large number of castes (jati), each of which includes people
within a region who may intermarry. All the jati in a single varna in a given
region are ranked, just as the varna themselves are ranked.

Occupational specialization often sets off one caste from another. A
community may include castes of agricultural workers, merchants, artisans,
priests, and sweepers. The untouchable varna, found throughout India,
includes castes whose ancestry, ritual status, and occupations are consid-
ered so impure that higher-caste people consider even casual contact with
untouchables to be defiling.
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The belief that intercaste sexual unions lead to ritual impurity for the
higher-caste partner has been important in maintaining endogamy. A man
who has sex with a lower-caste woman can restore his purity with a bath
and a prayer. However, a woman who has intercourse with a man of a lower
caste has no such recourse. Her defilement cannot be undone. Because the
women have the babies, these differences protect the purity of the caste line,
ensuring the pure ancestry of high-caste children. Although Indian castes
are endogamous groups, many of them are internally subdivided into
exogamous lineages. Traditionally this meant that Indians had to marry a
member of another descent group from the same caste. This shows that
rules of exogamy and endogamy can coexist in the same society.

MARITAL RIGHTS AND SAME-SEX MARRIAGE

The British anthropologist Edmund Leach (1955) observed that, depending
on the society, several kinds of rights are allocated by marriage. According
to Leach, marriage can, but doesn'’t always, accomplish the following:

1. Establish the legal father of a woman’s children and the legal mother of
a man’s.

Give either or both spouses a monopoly in the sexuality of the other.
Give either or both spouses rights to the labor of the other.

Give either or both spouses rights over the other’s property.

Establish a joint fund of property—a partnership—for the benefit of the
children.

Establish a socially significant “relationship of affinity” between spouses
and their relatives.

ks

o

The discussion of same-sex marriage that follows will serve to illustrate
the six rights just listed by seeing what happens in their absence. What if
same-sex marriages, which by and large remain illegal in the United States,
were legal? Could a same-sex marriage establish legal parentage of children
born to one or both partners after the partnership is formed? In the case of
a different-sex marriage, children born to the wife after the marriage takes
place usually are defined legally as her husband’s regardless of whether he is
the genitor.

Nowadays, of course, DNA testing makes it possible to establish pater-
nity, just as modern reproductive technology makes it possible for a lesbian
couple to have one or both partners artificially inseminated. If same-sex
marriages were legal, the social construction of kinship easily could make
both partners parents. If a Nuer woman married to a woman can be the
pater of a child she did not father, why can’t two lesbians be the maters
(socially recognized mothers) of a child one of them did not father? And if a
married different-sex couple can adopt a child and have it be theirs through
the social and legal construction of kinship, the same logic could be applied
to a gay male or lesbian couple.
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On May 17, 2004, Massachusetts became the first state to allow same-sex
couples to marry. Shown here, two women (the first lesbian couple to be issued
a marriage license in Massachusetts) celebrate their wedding in the Mayor’s
Chambers of Cambridge Town Hall. What rights, benefits, and obligations are
conferred by marriage?

Continuing with Leach’s list of the rights transmitted by marriage,
same-sex marriage certainly could give each spouse rights to the sexuality
of the other. Same-sex marriages, as forms of monogamous commitment,
have been endorsed by representatives of many religions, including Unitar-
ians, Quakers (the Society of Friends), and reform Jewish synagogues
(Eskridge 1996). In June 2003 a court ruling established same-sex mar-
riages as legal in the province of Ontario, Canada. On June 28, 2005,
Canada’s House of Commons voted to guarantee full marriage rights to
same-sex couples throughout that nation. On May 17, 2004, Massachusetts
became the first state in the United States to allow same-sex couples to
marry. In reaction to same-sex marriage, voters in 18 U.S. states have
approved measures in their state constitutions defining marriage as an
exclusively heterosexual union.

If they were legal, same-sex marriages could easily give each spouse
rights to the other spouse’s labor and its products. Some societies do allow
marriage between members of the same biological sex. Several Native
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American groups had figures known as berdaches. These were biological
men who assumed many of the mannerisms, behavior patterns, and tasks of
women. Sometimes berdaches married men, who shared the products of
their labor from hunting and traditional male roles, as the berdache fulfilled
the traditional wifely role. Also, in some Native American cultures, a mar-
riage of a “manly-hearted woman” to another woman brought the tradi-
tional male-female division of labor to their household. The manly woman
hunted and did other male tasks, while the wife played the traditional
female role.

There’s no logical reason why same-sex marriage could not give spouses
rights over the other’s property. But in the United States, the same inheri-
tance rights that apply to male-female couples do not apply to same-sex
couples. For instance, even in the absence of a will, property can pass to a
widow or a widower without going through probate. The wife or husband
pays no inheritance tax. This benefit is not available to gay men and
lesbians. When a same-sex partner is in a nursing home, prison, or hospital,
the other partner may not have the same visiting rights as would a husband,
wife, or biological relative (Weston 1991).

What about Leach’s fifth right—to establish a joint fund of property—to
benefit the children? Here again, gay and lesbian couples are at a disadvan-
tage. If there are children, property is separately, rather than jointly, trans-
mitted. Some organizations do make staff benefits, such as health and
dental insurance, available to same-sex domestic partners.

Finally, there is the matter of establishing a socially significant
“relationship of affinity” between spouses and their relatives. In many soci-
eties, one of the main roles of marriage is to establish an alliance between
groups, in addition to the individual bond. Affinals are relatives through
marriage, such as a brother-in-law or mother-in-law. For same-sex couples
in contemporary North America, affinal relations are problematic. In an un-
official union, terms like “daughter-in-law” and “mother-in-law” may sound
strange. Many parents are suspicious of their children’s sexuality and
lifestyle choices and may not recognize a relationship of affinity with a
child’s partner of the same sex.

This discussion of same-sex marriage has been intended to illustrate the
different kinds of rights that typically accompany marriage, by seeing what
may happen when there is a permanent pair bond without legal sanction. In
the United States, with the exception of Vermont and Massachusetts, such
unions are illegal. As we have seen, same-sex marriages have been recog-
nized in different historical and cultural settings. In certain African cul-
tures, including the Igbo of Nigeria and the Lovedu of South Africa, women
may marry other women. In situations in which women, such as prominent
market women in West Africa, are able to amass property and other forms
of wealth, they may take a wife. Such marriage allows the prominent
woman to strengthen her social status and the economic importance of her
household (Amadiume 1987).
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MARRIAGE ACROSS CULTURES

Outside industrial societies, marriage often is more a relationship between
groups than one between individuals. We think of marriage as an individual
matter. Although the bride and groom usually seek their parents’ approval,
the final choice (to live together, to marry, to divorce) lies with the couple.
The idea of romantic love symbolizes this individual relationship.

In nonindustrial societies, although there can be romantic love,
(Goleman 1992), marriage is a group concern. People don’t just take a
spouse; they assume obligations to a group of in-laws. When residence is
patrilocal, for example, a woman must leave the community where she was
born. She faces the prospect of spending the rest of her life in her husband’s
village, with his relatives. She may even have to transfer her major alle-
giance from her own group to her husband’s.

Bridewealth and Dowry

In societies with descent groups, people enter marriage not alone but with
the help of the descent group. Descent-group members often have to con-
tribute to the bridewealth, a customary gift before, at, or after the marriage
from the husband and his kin to the wife and her kin. Another word for
bridewealth is brideprice, but this term is inaccurate because people with
the custom don’t usually think of marriage as a commercial relationship
between a man and an object that can be bought and sold.

Bridewealth compensates the bride’s group for the loss of her com-
panionship and labor. More important, it makes the children born to the
woman full members of her husband’s descent group. For this reason, the
institution is also called progeny price. Rather than the woman herself, it
is her children who are permanently transferred to the husband’s group.
Whatever we call it, such a transfer of wealth at marriage is common in
patrilineal groups. In matrilineal societies, children are members of the
mother’s group, and there is no reason to pay a progeny price.

Dowry is a marital exchange in which the wife’s group provides substan-
tial gifts to the husband’s family. Dowry, best known from India but also
practiced in Europe, correlates with low female status. Women are perceived
as burdens. When husbands and their families take a wife, they expect to be
compensated for the added responsibility.

Bridewealth exists in many more cultures than dowry does, but the
nature and quantity of transferred items differ. In many African societies,
cattle constitute bridewealth, but the number of cattle given varies from
society to society. As the value of bridewealth increases, marriages become
more stable. Bridewealth is insurance against divorce.

Imagine a patrilineal society in which a marriage requires the trans-
fer of about 25 cattle from the groom’s descent group to the bride’s. Michael,
a member of descent group A, marries Sarah from group B. His rela-
tives help him assemble the bridewealth. He gets the most help from his
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close agnates—his older brother, father, father’s brother, and closest patri-
lineal cousins.

The distribution of the cattle once they reach Sarah’s group mirrors the
manner in which they were assembled. Sarah’s father, or her oldest brother
if the father is dead, receives her bridewealth. He keeps most of the cattle to
use as bridewealth for his sons’ marriages. However, a share also goes to
everyone who will be expected to help when Sarah’s brothers marry.

When Sarah’s brother David gets married, many of the cattle go to a
third group—C, which is David’s wife’s group. Thereafter, they may serve as
bridewealth to still other groups. Men constantly use their sisters’ bride-
wealth cattle to acquire their own wives. In a decade, the cattle given when
Michael married Sarah will have been exchanged widely.

In such societies marriage entails an agreement between descent
groups. If Sarah and Michael try to make their marriage succeed but fail
to do so, both groups may conclude that the marriage can’t last. Here it
becomes especially obvious that marriages are relationships between
groups as well as between individuals. If Sarah has a younger sister or niece
(her older brother’s daughter, for example), the concerned parties may agree
to Sarah’s replacement by a kinswoman.

However, incompatibility isn’t the main problem that threatens mar-
riage in societies with bridewealth. Infertility is a more important concern.
If Sarah has no children, she and her group have not fulfilled their part of
the marriage agreement. If the relationship is to endure, Sarah’s group must
furnish another woman, perhaps her younger sister, who can have children.
If this happens, Sarah may choose to stay in her husband’s village. Perhaps
she will someday have a child. If she does stay on, her husband will have
established a plural marriage.

Most nonindustrial food-producing societies, unlike most industrial na-
tions, allow plural marriages, or polyganty. There are two varieties; one is
common and the other is very rare. The more common variant is polygyny,
in which a man has more than one wife. The rare variant is polyandry, in
which a woman has more than one husband. If the infertile wife remains
married to her husband after he has taken a substitute wife provided by her
descent group, this is polygyny.

Durable Alliances

It is possible to exemplify the group-alliance nature of marriage by examin-
ing still another common practice—continuation of marital alliances when
one spouse dies.

Sororate  What happens if Sarah dies young? Michael’s group will ask
Sarah’s group for a substitute, often her sister. This custom is known as the
sororate (Figure 8-5). If Sarah has no sister, or if all her sisters are already
married, another woman from her group may be available. Michael marries
her, there is no need to return the bridewealth, and the alliance continues.
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FIGURE 8-5 Sororate and Levirate

The sororate exists in both matrilineal and patrilineal societies. In a
matrilineal society with matrilocal postmarital residence, a widower may
remain with his wife’s group by marrying her sister or another female
member of her matrilineage (Figure 8-5).

Levirate What happens if the husband dies? In many societies, the widow
may marry his brother. This custom is known as the levirate (Figure 8-5). Like
the sororate, it is a continuation marriage that maintains the alliance between
descent groups, in this case by replacing the husband with another member of
his group. The implications of the levirate vary with age. One study found that
in African societies the levirate, although widely permitted, rarely involves
cohabitation of the widow and her new husband. Furthermore, widows don’t
automatically marry the husband’s brother just because they are allowed to.
Often they prefer to make other arrangements (Potash 1986).

DIVORCE

In some societies marriages may seem to go on forever, but in our own
they are fairly brittle. Ease of divorce varies across cultures. What factors
work for and against divorce? As we've seen, marriages that are political al-
liances between groups are more difficult to dissolve than are marriages
that are more individual affairs, of concern mainly to the married couple
and their children. Substantial bridewealth may decrease the divorce rate
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for individuals; replacement marriages (levirate and sororate) also work to
preserve group alliances. Divorce tends to be more common in matrilin-
eal than in patrilineal societies. When residence is matrilocal (in the
wife’s home village), the wife may simply send off a man with whom she’s
incompatible.

Among the Hopi of the American Southwest, houses were owned by ma-
trilineal clans, with matrilocal postmarital residence. The household head
was the senior woman of that household, which also included her daughters
and their husbands and children. A son-in-law had no important role there;
he returned to his own mother’s home for his clan’s social and religious ac-
tivities. In this matrilineal society, women were socially and economically
secure and the divorce rate was high. Consider the Hopi of Oraibi (Orayvi)
pueblo, northeastern Arizona (Levy 1992; Titiev 1992). In a study of the
marital histories of 423 Oraibi women, Mischa Titiev found 35 percent to
have been divorced at least once. Jerome Levy found that 31 percent of 147
adult women had been divorced and remarried at least once. For compari-
son, of all ever-married women in the United States, only 4 percent had been
divorced in 1960, 10.7 percent in 1980, and 10.9 percent today. Titiev char-
acterizes Hopi marriages as unstable. Part of this brittleness was due to con-
flicting loyalties to matrikin versus spouse. Most Hopi divorces appear to
have been matters of personal choice. Levy generalizes that, cross-
culturally, high divorce rates are correlated with a secure female economic
position. In Hopi society women were secure in their home and land own-
ership and in the custody of their children. In addition, there were no
formal barriers to divorce.

Divorce is harder in a patrilineal society, especially when substantial
bridewealth would have to be reassembled and repaid if the marriage failed.
A woman residing patrilocally (in her husband’s household and community)
might be reluctant to leave him. Unlike the Hopi, where the kids stay with
the mother, in patrilineal, patrilocal societies the children of divorce would
be expected to remain with their father, as members of his patrilineage.
From the women’s perspective this is a strong impediment to divorce.

Among foragers, different factors favor or oppose divorce. What factors
work against durable marriages? Since foragers tend to lack descent groups,
the political alliance functions of marriage are less important to them than
they are to food producers. Foragers also tend to have minimal material
possessions. The process of dissolving a joint fund of property is less com-
plicated when spouses do not hold substantial resources in common. What
factors work in opposition to divorce among foragers? In societies in which
the family is an important year-round unit with a gender-based division of
labor, ties between spouses tend to be durable. Also, sparse populations
mean few alternative spouses if a marriage doesn’t work out.

In contemporary Western societies, we have the idea that romantic love
is necessary for a good marriage (see Ingraham 1999). When romance fails,
so may the marriage. Or it may not fail, if the other rights associated with
marriage, as discussed previously in this chapter, are compelling. Economic
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ties and obligations to children, along with other factors, such as concern
about public opinion, or simple inertia, may keep marriages intact after sex,
romance, or companionship fade.

PLURAL MARRIAGES

In contemporary North America, where divorce is fairly easy and common,
polygamy (marriage to more than one spouse at the same time) is against
the law. Marriage in industrial nations joins individuals, and relationships
between individuals can be severed more easily than can those between
groups. As divorce grows more common, North Americans practice serial
monogamy: Individuals have more than one spouse but never, legally, more
than one at the same time. As stated earlier, the two forms of polygamy are
polygyny and polyandry. Polyandry is practiced in only a few societies, no-
tably among certain groups in Tibet, Nepal, and India. Polygyny is much
more common.

Polygyny

We must distinguish between the social approval of plural marriage and its
actual frequency in a particular society. Many cultures approve of a man’s
having more than one wife. However, even when polygyny is encouraged,
most people are monogamous, and polygyny characterizes only a fraction
of the marriages. Why?

One reason is equal sex ratios. In the United States, about 105 males are
born for every 100 females. In adulthood the ratio of men to women
equalizes, and eventually it reverses. The average North American woman
outlives the average man. In many nonindustrial societies as well, the male-
biased sex ratio among children reverses in adulthood.

The custom of men marrying later than women also promotes polygyny.
Among Nigeria’s Kanuri people (Cohen 1967), men got married between the
ages of 18 and 30; women, between 12 and 14. The age difference between
spouses meant there were more widows than widowers. Most of the widows
remarried, some in polygynous unions. Among the Kanuri and in other
polygynous societies, such as the Tiwi of northern Australia, widows made
up a large number of the women involved in plural marriages (Hart, Pilling,
and Goodale 1988).

In certain societies, the first wife requests a second wife to help with
household chores. The second wife’s status is lower than that of the first;
they are senior and junior wives. The senior wife sometimes chooses the
junior one from among her close kinswomen. Among the Betsileo of Mada-
gascar, the different wives always lived in different villages. A man’s first and
senior wife, called “Big Wife,” lived in the village where he cultivated his
best rice field and spent most of his time. High-status men with several
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Members of the Uighur ethnic group, this polygynous family includes two wives,
six children, and one husband. They sit in front of their house at the Buzak
Commune, near Khotan, Xinjiang Province, People’s Republic of China. Would
you expect most marriages to be polygynous in a society that allows polygyny?

rice fields and multiple wives had households near each field. They spent
most of their time with the senior wife but visited the others throughout
the year.

Plural wives can play important political roles in nonindustrial states.
The king of the Merina, a populous society in the highlands of Madagascar,
had palaces for each of his 12 wives in different provinces. He stayed with
them when he traveled through the kingdom. They were his local agents,
overseeing and reporting on provincial matters. The king of Buganda, the
major precolonial state of Uganda, took hundreds of wives, representing all
the clans in his nation. Everyone in the kingdom became the king’s in-law,
and all the clans had a chance to provide the next ruler. This was a way of
giving the common people a stake in the government.

These examples show there is no single explanation for polygyny. Its
context and function vary from society to society and even within the same
society. Some men are polygynous because they have inherited a widow
from a brother. Others have plural wives because they seek prestige or want
to increase household productivity. Men and women with political and eco-
nomic ambitions cultivate marital alliances that serve their aims. In many
societies, including the Betsileo of Madagascar and the Igbo of Nigeria,
women arrange the marriages.
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Polyandry

Polyandry is rare and is practiced under very specific conditions. Most of
the world’s polyandrous peoples live in South Asia—Tibet, Nepal, India, and
Sri Lanka. In some of these areas, polyandry seems to be a cultural adapta-
tion to mobility associated with customary male travel for trade, commerce,
and military operations. Polyandry ensures there will be at least one man at
home to accomplish male activities within a gender-based division of labor.
Fraternal polyandry is also an effective strategy when resources are scarce.
Brothers with limited resources (in land) pool their resources in expanded
(polyandrous) households. They take just one wife. Polyandry restricts the
number of wives and heirs. Less competition among heirs means that land
can be transmitted with minimal fragmentation.
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of success, they got more dependents. To
maintain their standing in public opin-
ion, and to guarantee they could depend
on others in old age, they had to share.
However, sharing was a powerful leveling
mechanism. It drained surplus wealth
and restricted upward mobility.

How, specifically, did this leveling
work? As is often true in stratified na-
tions, Brazilian national cultural norms
are set by the upper classes. Middle- and
upper-class Brazilians usually marry
legally and in the church. Even Arem-
bepeiros knew this was the only “proper”
way to marry. The most successful and
ambitious local men copied the behavior
of elite Brazilians. By doing so, they
hoped to acquire some of their prestige.

However, legal marriage drained in-
dividual wealth, for example, by creating
a responsibility to help one’s in-laws fi-
nancially. Such obligations could be reg-
ular and costly. Obligations to kids also
increased with income because success-
ful people tended to have more living
children. Children were valued as com-
panions and as an eventual economic
benefit to their parents. Boys especially
were prized because their economic
prospects were so much brighter than
those of girls.

Children’s chances of survival
surged dramatically in wealthier house-
holds with better diets. The normal
household diet included fish—usually in
a stew with tomatoes, onions, palm oil,
vinegar, and lemon. Dried beef replaced
fish once a week. Roasted manioc flour
was the main source of calories and was
eaten at all meals. Other daily staples in-
cluded coffee, sugar, and salt. Fruits and
vegetables were eaten in season. Diet
was one of the main contrasts between
households. The poorest people didn’t
eat fish regularly; often they subsisted on
manioc flour, coffee, and sugar. Better-
off households supplemented the staples
with milk, butter, eggs, rice, beans, and
more ample portions of fresh fish, fruits,
and vegetables.
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Adequate incomes bought im-
proved diets and provided the means
and confidence to seek out better med-
ical attention than was locally available.
Most of the kids born in the wealthier
households survived. But this meant
more mouths to feed, and (since the
heads of such households usually
wanted a better education for their chil-
dren) it meant increased expenditures
on schooling. The correlation between
economic success and large families
was a siphoner of wealth that restricted
individual economic advance. Tomé, a
fishing entrepreneur, envisioned a life of
constant hard work if he was to feed,
clothe, and educate his growing family.
Tomé and his wife had never lost a
child. But he recognized that his grow-
ing family would, in the short run, be
a drain on his resources. “But in the
end, I'll have successful sons to help
their mother and me, if we need it, in
our old age.”

Arembepeiros knew who could af-
ford to share with others: success can’t
be concealed in a small community.
Villagers based their expectations of oth-
ers on this knowledge. Successful people
had to share with more kin and in-laws,
and with more distant kin, than did
poorer people. Successful captains and
boat owners were expected to buy beer
for ordinary fishers; store owners had to
sell on credit. As in bands and tribes, any
well-off person was expected to exhibit a
corresponding generosity. With increas-
ing wealth, people were also more fre-
quently asked to enter ritual kin rela-
tionships. Through baptism—which
took place twice a year when a priest vis-
ited, or which could be done outside—a
child acquired two godparents. These
became the coparents (compadres) of the
baby’s parents. The fact that ritual kin-
ship obligations increased with wealth
was another factor limiting individual
economic advance.

We see that kinship, marriage, and
ritual kinship in Arembepe had costs




Summary

Kinship and marriage organize social and political life in nonindustrial
societies. One widespread kin group is the nuclear family, consisting of
a married couple and their children. Other groups, such as extended
families and descent groups, may assume functions usually associated
with the nuclear family. Nuclear families tend to be especially
important in foraging and industrial societies.

In contemporary North America, the nuclear family is the
characteristic kin group for the middle class. Expanded households
and sharing with extended family kin occur more frequently among
the poor, who may pool their resources in dealing with poverty. Today,
however, even in the American middle class, nuclear family households
are declining as single-person households and other domestic
arrangements increase.

The descent group is a basic kin group among nonindustrial food
producers (farmers and herders). Unlike families, descent groups have
perpetuity, lasting for generations. Descent-group members share and
manage an estate. Lineages are based on demonstrated descent; clans,
on stipulated descent. Unilineal (patrilineal and matrilineal) descent is
associated with unilocal (patrilocal and matrilocal, respectively)
postmarital residence.

All societies have an incest taboo. Because kinship is socially
constructed, the taboo applies to different relatives in different
societies. Exogamy extends social and political ties outward;
endogamy does the reverse. Endogamic rules are common in stratified
societies. One extreme example is India, where castes are the
endogamous units.

The discussion of same-sex marriage, which, by and large, is illegal
in the United States, illustrates the various rights that go along with
marriage. Marriage establishes the legal parents of children. It gives
spouses rights to the sexuality, labor, and property of the other. And it
establishes a socially significant “relationship of affinity” between
spouses and each other’s relatives.

In societies with descent groups, marriages are relationships between
groups as well as between spouses. With bridewealth, the groom and
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his relatives transfer wealth to the bride and her relatives. As the
bridewealth’s value increases, the divorce rate declines. Bridewealth
customs show that marriages among nonindustrial food producers
create and maintain group alliances. So do the sororate, by which a
man marries the sister of his deceased wife, and the levirate, by which
a woman marries the brother of her deceased husband.

7. The ease and frequency of divorce vary across cultures. When
marriage is a matter of intergroup alliance, as is typically true in
societies with descent groups, divorce is less common. A large fund of

joint property also complicates divorce.

8. Many societies permit plural marriages. The two kinds of polygamy are
polygyny and polyandry. The former involves multiple wives; the latter,
multiple husbands. Polygyny is much more common than polyandry.

Key Terms
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clan matrilineal descent
descent group matrilocality
dowry neolocality
endogamy pater
exogamy patrilineal descent
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incest progeny price
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Because anthropologists study biology, society, and culture, they are in a
unique position to comment on nature (biological predispositions) and nur-
ture (environment) as determinants of human behavior. Human attitudes,
values, and behavior are limited not only by our genetic predispositions—
which are often difficult to identify—but also by our experiences during en-
culturation. Our attributes as adults are determined both by our genes and
by our environment during growth and development.

Questions about nature and nurture emerge in the discussion of human
sex-gender roles and sexuality. Men and women differ genetically. Women
have two X chromosomes, and men have an X and a Y. The father determines
a baby's sex because only he has the Y chromosome to transmit. The mother
always provides an X chromosome.

The chromosomal difference is expressed in hormonal and physiologi-
cal contrasts. Humans are sexually dimorphic, more so than some primates,
such as gibbons (small tree-living Asiatic apes) and less so than others, such
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as gorillas and orangutans. Sexual dimorphism refers to differences in
male and female biology besides the contrasts in breasts and genitals.
Women and men differ not just in primary (genitalia and reproductive or-
gans) and secondary (breasts. voice, hair distribution) sexual characteristics,
but in average weight, height, strength, and longevity. Women tend to live
longer than men and have excellent endurance capabilities. In a given pop-
ulation, men tend to be taller and to weigh more than women do. Of course,
there is a considerable overlap between the sexes in terms of height, weight,
and physical strength, and there has been a pronounced reduction in sexual
dimorphism during human biological evolution.

Just how far, however, do such genetically and physiologically deter-
mined differences go? What effects do they have on the way men and
women act and are treated in different societies? Anthropologists have dis-
covered both similarities and differences in the roles of men and women in
different cultures. The predominant anthropological position on sex-gender
roles and biology may be stated as follows:

The biological nature of men and women [should be seen] not as a narrow
enclosure limiting the human organism, but rather as a broad base upon
which a variety of structures can be built. (Friedl 1975, p- 6)

Although in most societies men tend to be somewhat more aggressive
than women, many of the behavioral and attitudinal differences between
the sexes emerge from culture rather than biology. Sex differences are bio-
logical, but gender encompasses all the traits that a culture assigns to and
inculcates in males and females. “Gender,” in other words, refers to the cul-
tural construction of male and female characteristics (Rosaldo 1980b).

Given the “rich and various constructions of gender” within the realm of
cultural diversity, Susan Bourque and Kay Warren (1987) note that the same
images of masculinity and femininity do not always apply. Anthropologists
have gathered systematic ethnographic data about similarities and differ-
ences involving gender in many cultural settings (Bonvillain 2001; Gilmore
2001; Morgen, ed. 1989; Mukhopadhyay and Higgins 1988; Peplau, ed. 1999;
Ward 2003). Anthropologists can detect recurrent themes and patterns
involving gender differences. They also can observe that gender roles vary
with environment, economy, adaptive strategy, and type of political system.
Before we examine the cross-cultural data, some definitions are in order.

Gender roles are the tasks and activities a culture assigns to the sexes.
Related to gender roles are gender stereotypes, which are oversimplified
but strongly held ideas about the characteristics of males and females.
Gender stratification describes an unequal distribution of rewards (socially
valued resources, power, prestige, human rights, and personal freedom)
between men and women, reflecting their different positions in a social
hierarchy. According to Ann Stoler (1977), the “economic determinants of
female status” include freedom or autonomy (in disposing of one’s labor
and its fruits) and social power (control over the lives, labor, and produce of
others).
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The realm of cultural diversity contains richly different social constructions
and expressions of gender, as is illustrated by these Bororo male dancers. For
what reasons do men decorate their bodies in your society?

In stateless societies, gender stratification is often more obvious in re-
gard to prestige than it is in regard to wealth. In her study of the Ilongots of
northern Luzon in the Philippines, Michelle Rosaldo (1980a) described gen-
der differences related to the positive cultural value placed on adventure,
travel, and knowledge of the external world. More often than women, Ilon-
got men, as headhunters, visited distant places. They acquired knowledge of
the external world, amassed experiences there, and returned to express their
knowledge, adventures, and feelings in public oratory. They received ac-
claim as a result. Illongot women had inferior prestige because they lacked
external experiences on which to base knowledge and dramatic expression.
On the basis of Rosaldo’s study and findings in other stateless societies, Ong
(1989) argues that we must distinguish between prestige systems and actual
power in a given society. High male prestige may not entail economic or
political power held by men over their families.

RECURRENT GENDER PATTERNS

Remember from previous chapters that ethnologists compare ethnographic
data from several cultures (i.e., cross-cultural data) to discover and explain
differences and similarities. Data relevant to the cross-cultural study of
gender can be drawn from the domains of economics, politics, domestic
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activity, kinship, and marriage. Table 9-1 shows cross-cultural data from
185 randomly selected societies on the division of labor by gender.

Remembering the discussion in the chapter “Culture” of universals, gen-
eralities, and particularities, the findings in Table 9-1 about the division of
labor by gender illustrate generalities rather than universals. That is, among
the societies known to ethnography, there is a very strong tendency for men
to build boats, but there are exceptions. One was the Hidatsa, a Native
American group in which the women made the boats used to cross the
Missouri River. (Traditionally, the Hidatsa were village farmers and bison
hunters on the North American Plains; they now live in North Dakota.)
Another exception: Pawnee women worked wood; this is the only Native
American group that assigned this activity to women. (The Pawnee, also
traditionally Plains farmers and bison hunters, originally lived in what is
now central Nebraska and central Kansas; they now live on a reservation in
north central Oklahoma.)

Exceptions to cross-cultural generalizations may involve societies or
individuals. That is, a society like the Hidatsa can contradict the cross-
cultural generalization that men build boats by assigning that task to
women. Or, in a society where the cultural expectation is that only men
build boats, a particular woman or women can contradict that expectation
by doing the male activity. Table 9-1 shows that in a sample of 185 societies,
certain activities (“swing activities”) are assigned to either or both men and
women. Among the most important of such activities are planting, tending,
and harvesting crops. We'll see below that some societies customarily assign
more farming chores to women, whereas others call on men to be the main
farm laborers. Among the tasks almost always assigned to men (Table 9-1),
some (e.g., hunting large animals on land and sea) seem clearly related to
the greater average size and strength of males. Others, such as working
wood and making musical instruments, seem more culturally arbitrary. And
women, of course, are not exempt from arduous and time-consuming phys-
ical labor, such as gathering firewood and fetching water. In Arembepe,
Bahia, Brazil, women routinely transport water in five-gallon tins, balanced
on their heads, from wells and lagoons located long distances from their
homes.

Both women and men have to fit their activities into 24-hour days.
Based on cross-cultural data, Table 9-2 shows that the time and effort spent
in subsistence activities by men and women tend to be about equal. If any-
thing, men do slightly less subsistence work than women do. Think about
how female domestic activities could have been specified in greater detail
in Table 9-1. The original coding of the data in Table 9-1 probably illus-
trates a male bias in that extradomestic activities received much more
prominence than domestic activities did. For example, is collecting wild
honey (listed in Table 9-1) more necessary or time-consuming than clean-
ing a baby’s bottom (absent from Table 9-1)? Also, notice that Table 9-1
does not mention trade and market activity, in which either or both men
and women are active.




188

Chapter Nine Gender

Generally Male Swing (Male or Female)  Generally Female

Activities Activities Activities

Hunting of large aquatic = Making fire Gathering fuel (e.g.,

?Nnallfua;l)s (e.g., whales, Body mutilation ﬁrevxtood) /

Smelting of ores Frep g o Zatl;mg dnnflz o

Metalworking Ga'thering ) g foidse i
animals

Lumbering Planting erops B}illl;-yn ip;o)duction (e.g.,

;ﬁmsg large land Making leather products Spinninz

Working wood Harjenie Doing the laundry

Hunting fowl Lodiug cops Fetching water

Making musical Mikre Cooking

bt ) Mae Preparing vegetal food

Trapping Carrying burdens (e.g., processing cereal

Building boats Making mats grains)

Working stone

Working bone, horn,
and shell

Mining and quarrying
Setting bones
Butchering*
Collecting wild honey
Clearing land

Fishing

Tending large herd
animals

Building houses
Preparing the soil
Making nets

Making rope

Caring for small animals

Preserving meat and fish

Loom weaving

Gathering small aquatic

animals
Clothing manufacture

Making pottery

*All the activities above “butchering” are almost always done by men; those from “butchering” through
“making rope” usually are done by men.

Source: Murdock and Provost 1973.
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~ Roughly equal
More by women

*Percentage of 88 randomly selected societies for which information was available on this variable.
Source: Whyte 1978.

 Males do vutually none
Males do some, but mostly
done by females ’

*Percentage of 92 randomly selected societies for which information was available on this variable.
Source: Whyte 1978.

Females have mnre say 066

*Percentage of 67 randomly selected societies for which information was available on this variable.
Source: Whyte 1978.

Cross-culturally the subsistence contributions of men and women are
roughly equal (Table 9-2). But in domestic activities and child care, female
labor predominates, as we see in Tables 9-3 and 9-4. Table 9-3 shows that in
about half the societies studied, men did virtually no domestic work. Even
in societies where men did some domestic chores, the bulk of such work
was done by women. Adding together their subsistence activities and their
domestic work, women tend to work more hours than men do. Has this
changed in the contemporary world?

What about child care? Women tend to be the main caregivers in most
societies, but men often play a role. Table 9-4 uses cross-cultural data to an-
swer the question, “Who—men or women—have final authority over the
care, handling, and discipline of children younger than four years?” Women
have primary authority over infants in two-thirds of the societies. Given the
critical role of breast-feeding in ensuring infant survival, it makes sense, for
infants especially, for the mother to be the primary caregiver.
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There are differences in male and female reproductive strategies.
Women work to ensure their progeny will survive by establishing a close
bond with each baby. It's also advantageous for a woman to have a reliable
mate to ease the child-rearing process and ensure the survival of her chil-
dren. (Again, there are exceptions, for example, the matrilineal Nayars dis-
cussed in the chapter “Families, Kinship, and Marriage.”) Women can have
only so many babies during the course of their reproductive years, which
begin after menarche (the advent of first menstruation) and end with
menopause (cessation of menstruation). Men, in contrast, have a longer re-
productive period, which can last into the elder years. If they choose to do
so, men can enhance their reproductive success by impregnating several
women over a longer time period. Although men do not always have multi-
ple mates, they do have a greater tendency to do so than women do (see
Tables 9-5, 9-6, and 9-7). Among the societies known to ethnography,
polygyny is much more common than polyandry (see Table 9-5).

Men mate, within and outside marriage, more than women do. Table 9-6
shows cross-cultural data on premarital sex, and Table 9-7 summarizes the
data on extramarital sex. In both cases men are less restricted than women
are, although the restrictions are equal in about half the societies studied.

Double standards that restrict women more than men illustrate gen-
der stratification. Several studies have shown that economic roles affect
gender stratification. In one cross-cultural study, Sanday (1974) found that
gender stratification decreased when men and women made roughly
equal contributions to subsistence. She found that gender stratification was

*Percentage of 92 randomly selected societies.
Source: Whyte 1978.

*Percentage of 73 randomly selected societies for which information was available on this variable.
Source: Whyte 1978.
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Yes—females are more restricted
Equal restrictions on

males and females 55
Males punished more ,

severely for transgression 3

*Percentage of 75 randomly selected societies for which information was available on this variable.
Source: Whyte 1978.

greatest when the women contributed either much more or much less than
the men did.

GENDER AMONG FORAGERS

Sanday’s finding applied mainly to food producers, not to foragers. In for-
aging societies gender stratification was most marked when men con-
tributed much more to the diet than women did. This was true among the
Inuit and other northern hunters and fishers. Among tropical and semitrop-
ical foragers, by contrast, gathering usually supplies more food than hunt-
ing and fishing do. Gathering is generally women’s work. Men usually hunt
and fish, but women also do some fishing and may hunt small animals.
When gathering is prominent, gender status tends to be more equal than it
is when hunting and fishing are the main subsistence activities.

Gender status is also more equal when the domestic and public spheres
aren't sharply separated. (Domestic means within or pertaining to the
home.) Strong differentiation between the home and the outside world is
called the domestic-public dichotomy or the private-public contrast. The
outside world can include politics, trade, warfare, or work. Often when do-
mestic and public spheres are clearly separated, public activities have
greater prestige than domestic ones do. This can promote gender stratifica-
tion, because men are more likely to be active in the public domain than
women are. Cross-culturally, women’s activities tend to be closer to home
than men’s are. Thus, another reason hunter-gatherers have less gender
stratification than food producers do is that the domestic—public dichotomy
is less developed among foragers.

Certain roles tend to be more sex-linked than others. Men are the usual
hunters and warriors. Given such weapons as spears, knives, and bows, men
make better fighters because they are bigger and stronger on average than
are women in the same population (Divale and Harris 1976). The male
hunter-fighter role also reflects a tendency toward greater male mobility.

In foraging societies, women are either pregnant or lactating during most
of their childbearing period. Late in pregnancy and after childbirth, carrying
a baby limits a woman’s movements, even her gathering. However, among the
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Agta of the Philippines (Griffin and Estioko-Griffin, eds. 1985), women not
only gather, they also hunt with dogs while carrying their babies with them.
Still, given the effects of pregnancy and lactation on mobility, it is rarely fea-
sible for women to be the primary hunters (Friedl 1975). Warfare, which also
requires mobility, is not found in most foraging societies, nor is interregional
trade well developed. Warfare and trade are two public arenas that contribute
to status inequality of males and females among food producers.

The Ju/hoansi San illustrate the extent to which the activities and spheres
of influence of men and women may overlap among foragers (Draper 1975).
Traditional Ju’hoansi gender roles were interdependent. During gathering,
women discovered information about game animals, which they passed on to
the men. Men and women spent about the same amount of time away from
the camp, but neither worked more than three days a week. The Ju/hoansi
saw nothing wrong in doing the work of the other gender. Men often gathered
food and collected water. A general sharing ethos dictated that men distribute
meat and that women share the fruits of gathering.

It is among foragers that the public and private spheres are least sepa-
rate, hierarchy is least marked, aggression and competition are most dis-
couraged, and the rights, activities, and spheres of influence of men and
women overlap the most. Our ancestors lived entirely by foraging until
10,000 years ago. Despite the popular stereotype of the club-wielding cave-
man dragging his mate by the hair, relative gender equality is a much more
likely ancestral pattern.

GENDER AMONG HORTICULTURALISTS

Gender roles and stratification among cultivators vary widely, depending on
specific features of the economy and social structure. Demonstrating this,
Martin and Voorhies (1975) studied a sample of 515 horticultural societies,
representing all parts of the world. They looked at several factors, including
descent and postmarital residence, the percentage of the diet derived from
cultivation, and the relative productivity of men and women.

Women turned out to be the main producers in horticultural societies.
In 50 percent of those societies, women did most of the cultivating. In
33 percent, contributions to cultivation by men and women were equal (see
Table 9-8 on page 353). In only 17 percent did men do most of the work.
Women tended to do a bit more cultivating in matrilineal compared with
patrilineal societies. They dominated horticulture in 64 percent of the
matrilineal societies versus 50 percent of the patrilineal ones.

Reduced Gender Stratification—Matrilineal, Matrilocal Societies

Cross-cultural variation in gender status is related to rules of descent and
postmarital residence (Friedl 1975; Martin and Voorhies 1975). Among
horticulturalists with matrilineal descent and matrilocality (residence after
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marriage with the wife’s relatives), female status tends to be high. Matriliny
and matrilocality disperse related males, rather than consolidating them.
By contrast, patriliny and patrilocality (residence after marriage with the
husband’s kin) keep male relatives together—an advantage given warfare.
Matrilineal-matrilocal systems tend to occur in societies where population
pressure on strategic resources is minimal and warfare is infrequent.

Women tend to have high status in matrilineal, matrilocal societies for
several reasons (see the box at the end of the chapter). Descent-group
membership, succession to political positions, allocation of land, and over-
all social identity all come through female links. Among the matrilineal
Malays of Negeri Sembilan, Malaysia (Peletz 1988), matriliny gave women
sole inheritance of ancestral rice fields. Matrilocality created solidary clus-
ters of female kin. These Malay women had considerable influence beyond
the household (Swift 1963). In such matrilineal contexts, women are the
basis of the entire social structure. Although public authority nominally
may be assigned to the men, much of the power and decision making actu-
ally may belong to the senior women.

Increased Gender Stratification—Patrilineal-Patrilocal Societies

Martin and Voorhies (1975) link the decline of matriliny and the spread of the
patrilineal-patrilocal complex (consisting of patrilineality, patrilocality,
warfare, and male supremacy) to pressure on resources. Faced with scarce
resources, patrilineal-patrilocal cultivators such as the Yanomami often
wage warfare against other villages. This favors patrilocality and patriliny,
customs that keep related men together in the same village, where they make
strong allies in battle. Such societies tend to have a sharp domestic—public
dichotomy, and men tend to dominate the prestige hierarchy. Men may use
their public roles in warfare and trade and their greater prestige to symbol-
ize and reinforce the devaluation or oppression of women.

The patrilineal-patrilocal complex characterizes many societies in high-
land Papua New Guinea. Women work hard growing and processing sub-
sistence crops, raising and tending pigs (the main domesticated animal and
a favorite food), and doing domestic cooking, but they are isolated from the
public domain, which men control. Men grow and distribute prestige crops,
prepare food for feasts, and arrange marriages. The men even get to trade
the pigs and control their use in ritual.

In densely populated areas of the Papua New Guinea highlands, male—
female avoidance is associated with strong pressure on resources (Linden-
baum 1972). Men fear all female contacts, including sex. They think that
sexual contact with women will weaken them. Indeed, men see everything
female as dangerous and polluting. They segregate themselves in men’s
houses and hide their precious ritual objects from women. They delay mar-
riage, and some never marry.

By contrast, the sparsely populated areas of Papua New Guinea, such as
recently settled areas, lack taboos on male—female contacts. The image of
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In some parts of Papua New Guinea, the patrilineal-
patrilocal complex has extreme social repercussions.
Regarding females as dangerous and polluting, men
may segregate themselves in men’s houses (such as
this one, located near the Sepik River), where they
hide their precious ritual objects from women. Are
there places like this in your society?

woman as polluter fades, heterosexual intercourse is valued, men and
women live together, and reproductive rates are high.

GENDER AMONG AGRICULTURALISTS

When the economy is based on agriculture, women typically lose their role
as primary cultivators. Certain agricultural techniques, particularly plowing,
have been assigned to men because of their greater average size and strength
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. Horticulture Agriculture
(percentage of (percentage of
104 societies) 93 societies)

Women are primary cultivators 50% 15%
Men are primary cultivators ' 17 81
Equal contributions to cultivation 33 3

Source: Martin and Voorhies 1975, p. 283.

(Martin and Voorhies 1975). Except when irrigation is used, plowing elimi-
nates the need for constant weeding, an activity usually done by women.

Cross-cultural data illustrate these contrasts in productive roles between
agricultural and horticultural economies. Women were the main workers in
50 percent of the horticultural societies surveyed but in only 15 percent of
the agricultural groups. Male subsistence labor dominated 81 percent of the
agricultural societies but only 17 percent of the horticultural ones (Martin
and Voorhies 1975) (see Table 9-8).

With the advent of agriculture, women were cut off from production for
the first time in human history. Belief systems started contrasting men’s
valuable extradomestic labor with women’s domestic role, now viewed as
inferior. (Extradomestic means outside the home; within or pertaining to
the public domain.) Changes in kinship and postmarital residence patterns
also hurt women. Descent groups and polygyny declined with agriculture,
and the nuclear family became more common. Living with her husband and
children, a woman was isolated from her kinswomen and cowives. Female
sexuality is carefully supervised in agricultural economies; men have easier
access to divorce and extramarital sex, reflecting a “double standard.”

Still, female status in agricultural societies is not inevitably bleak. Gender
stratification is associated with plow agriculture rather than with intensive
cultivation per se. Studies of peasant gender roles and stratification in
France and Spain (Harding 1975; Reiter 1975), which have plow agriculture,
show that people think of the house as the female sphere and the fields as
the male domain. However, such a dichotomy is not inevitable, as my own
research among Betsileo agriculturalists in Madagascar shows.

Betsileo women play a prominent role in agriculture, contributing a third
of the hours invested in rice production. They have their customary tasks in
the division of labor, but their work is more seasonal than men’s is. No one
has much to do during the ceremonial season, between mid-June and mid-
September. Men work in the rice fields almost daily the rest of the year.
Women’s cooperative work occurs during transplanting (mid-September
through November) and harvesting (mid-March through early May). Along
with other members of the household, women do daily weeding in December
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and January. After the harvest, all family members work together winnowing
the rice and then transporting it to the granary.

If we consider the strenuous daily task of husking rice by pounding
(a part of food preparation rather than production per se), women actually
contribute slightly more than 50 percent of the labor devoted to producing
and preparing rice before cooking.

Not just women'’s prominent economic role but traditional social orga-
nization enhances female status among the Betsileo. Although postmarital
residence is mainly patrilocal, descent rules permit married women to keep
membership in and a strong allegiance to their own descent groups. Kin-
ship is broadly and bilaterally (on both sides—as in contemporary North
America) calculated. The Betsileo exemplify Aihwa Ong’s (1989) general-
ization that bilateral (and matrilineal) kinship systems, combined with
subsistence economies in which the sexes have complementary roles in
food production and distribution, are characterized by reduced gender
stratification. Such societies are common among South Asian peasants
(Ong 1989).

Traditionally, Betsileo men participate more in politics, but the women
also hold political office. Women sell their produce and products in mar-
kets, invest in cattle, sponsor ceremonies, and are mentioned during
offerings to ancestors. Arranging marriages, an important extradomestic
activity, is more women’s concern than men’s. Sometimes Betsileo women
seek their own kinswomen as wives for their sons, reinforcing their own
prominence in village life and continuing kin-based female solidarity in the
village.

The Betsileo illustrate the idea that intensive cultivation does not nec-
essarily entail sharp gender stratification. We can see that gender roles
and stratification reflect not just the type of adaptive strategy but also specific
cultural attributes. Betsileo women continue to play a significant role in
their society’s major economic activity, rice production.

PATRIARCHY AND VIOLENCE

Patriarchy describes a political system ruled by men in which women have
inferior social and political status, including basic human rights. Barbara
Miller (1997), in a study of systematic neglect of females, describes women
in rural northern India as “the endangered sex.” Societies that feature a full-
fledged patrilineal-patrilocal complex, replete with warfare and intervillage
raiding, also typify patriarchy. Such practices as dowry murders, female in-
fanticide, and clitoridectomy exemplify patriarchy, which extends from
tribal societies such as the Yanomami to state societies such as India and
Pakistan.

Although more prevalent in certain social settings than in others, family
violence and domestic abuse of women are worldwide problems. Domestic
violence certainly occurs in neolocal-nuclear family settings, such as
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Canada and the United States. Cities, with their impersonality and isolation
from extended kin networks, are breeding groups for domestic violence.

We've seen that gender stratification is typically reduced in matrilineal,
matrifocal, and bilateral societies in which women have prominent roles in
the economy and social life. When a woman lives in her own village, she has
kin nearby to look after and protect her interests. Even in patrilocal polygy-
nous settings, women often count on the support of their cowives and sons
in disputes with potentially abusive husbands. Such settings, which tend to
provide a safe haven for women, are retracting rather than expanding in
today’s world, however. Isolated families and patrilineal social forms have
spread at the expense of matrilineality. Many nations have declared
polygyny illegal. More and more women, and men, find themselves cut off
from extended kin and families of orientation.

With the spread of the women'’s rights movement and the human rights
movement, attention to domestic violence and abuse of women has in-
creased. Laws have been passed and mediating institutions established.
Brazil's female-run police stations for battered women provide an example,
as do shelters for victims of domestic abuse in the United States and
Canada. But patriarchal institutions do persist in what should be a more
enlightened world.

GENDER AND INDUSTRIALISM

The domestic-public dichotomy, which is developed most fully among
patrilineal-patrilocal food producers and plow agriculturalists, has also
affected gender stratification in industrial societies, including the United
States and Canada. Gender roles have been changing rapidly in North
America. The “traditional” idea that “a woman’s place is in the home” actu-
ally emerged in the United States as industrialism spread after 1900. Earlier,
pioneer women in the Midwest and West had been recognized as fully
productive workers in farming and home industry. Under industrialism,
attitudes about gendered work came to vary with class and region. In early
industrial Europe, men, women, and children had flocked to factories as
wage laborers. Enslaved Americans of both sexes had done grueling work in
cotton fields. With abolition, southern African American women continued
working as field hands and domestics. Poor white women labored in the
South’s early cotton mills. In the 1890s more than 1 million American
women held menial and repetitious unskilled factory positions (Margolis
1984; Martin and Voorhies 1975).

After 1900, European immigration produced a male labor force willing
to work for wages lower than those of American-born men. Those immi-
grant men moved into factory jobs that previously had gone to women. As
machine tools and mass production further reduced the need for female
labor, the notion that women were biologically unfit for factory work began
to gain ground (Martin and Voorhies 1975).
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Do lt!

OST $EB. 15 10 5E8 20 WAR PRODUCTION CO-ORDINATING COMMITTEE

During the world wars the notion that women were biologically unfit
for hard physical labor faded. Shown here is World War II's famous
Rosie the Riveter. Is there a comparable poster woman today? What
does her image say about modern gender roles?

Maxine Margolis (1984, 2000) has shown how gendered work, atti-
tudes, and beliefs have varied in response to American economic needs.
For example, wartime shortages of men have promoted the idea that work
outside the home is women’s patriotic duty. During the world wars the
notion that women are unfit for hard physical labor faded. Inflation and
the culture of consumption have also spurred female employment. When
prices or demand rise, multiple paychecks help maintain family living
standards.



Gender and Industrialism 199

The steady increase in female paid employment since World War II
also reflects the baby boom and industrial expansion. American culture
traditionally has defined clerical work, teaching, and nursing as female
occupations. With rapid population growth and business expansion after
World War II, the demand for women to fill such jobs grew steadily. Em-
ployers also found that they could increase their profits by paying women
lower wages than they would have to pay returning male war veterans.

Margolis (1984) contends that changes in the economy lead to changes
in attitudes toward and about women. Economic changes paved the way for
the contemporary woman'’s movement, which was also spurred by the pub-
lication of Betty Friedan’s book The Feminine Mystigue in 1963 and the
founding of National Organization of Women (NOW) in 1966. The move-
ment in turn promoted expanded work opportunities for women, including
equal pay for equal work. Between 1970 and 2002 the female percentage of
the American workforce rose from 38 to 47 percent. In other words, almost
half of all Americans who work outside the home are women. Over 71 mil-
lion women now have paid jobs, compared with 80 million men. Women
now fill more than half (57 percent) of all professional jobs (Statistical
Abstract of the United States, 2004-2005, p. 412). And it’s not mainly single
women working, as once was the case. Table 9-9 presents figures on the ever-
increasing cash employment of American wives and mothers.

Note in Table 9-9 that the cash employment of American married men
has been falling while that of American married women has been rising.
There has been a dramatic change in behavior and attitudes since 1960, when
89 percent of all married men worked, compared with just 32 percent of mar-
ried women. The comparable figures in 2003 were 77 percent and 60 percent.
Ideas about the gender roles of males and females have changed. Compare
your grandparents and your parents. Chances are you have a working
mother, but that your grandmother was a stay-home mom. Your grandfather

*Civilian population 16 years of age and older.

2Husband present.

bWife present.

Source: Statistical Abstract of the United States 2004-2005, Table 577, p. 376; Table 580, i3I
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is more likely than your father to have worked in manufacturing and to
have belonged to a union. Your father is more likely than your grandfather
to have shared child care and domestic responsibilities. Age at marriage has
been delayed for both men and women. College educations and professional
degrees have increased. What other changes do you associate with the
increase in female employment outside the home?

The Feminization of Poverty

Alongside the economic gains of many American women stands an opposite
extreme: the feminization of poverty, or the increasing representation of
women (and their children) among America’s poorest people. Women head
over half of U.S. households with incomes below the poverty line. In 1959
female-headed households accounted for just one-fourth of the American
poor. Since then that figure has more than doubled.

Married couples are much more secure economically than single moth-
ers are. The average income for married-couple families is more than twice
that of families maintained by a single woman. The average one-earner fam-
ily maintained by a single woman had an annual income of $28,142 in 2001.
This was less than one-half the mean income ($60,471) of a married-couple
household. (Statistical Abstract of the United States, 2003, p. 457).

The feminization of poverty isn't just a North American trend. The per-
centage of female-headed households has been increasing worldwide. In
Western Europe, for example, female-headed households rose from 24 percent
in 1980 to 31 percent in 1990. The figure ranges from below 20 percent in
certain South Asian and Southeast Asian countries to almost 50 percent
in certain African countries and the Caribbean (Buvinic 1995).

Why must so many women be solo household heads? Where are the
men going, and why are they leaving? Among the causes are male migra-
tion, civil strife (men off fighting), divorce, abandonment, widowhood,
unwed adolescent parenthood, and, more generally, the idea that children
are women’s responsibility. Globally, households headed by women tend to
be poorer than those headed by men. In one study, the percentage of single-
parent families considered poor was 18 percent in Britain, 20 percent in
Italy, 25 percent in Switzerland, 40 percent in Ireland, 52 percent in Canada,
and 63 percent in the United States.

It is widely believed that one way to improve the situation of poor
women is to encourage them to organize. New women’s groups can in
some cases revive or replace traditional forms of social organization that
have been disrupted. Membership in a group can help women to mobilize
resources, to rationalize production, and to reduce the risks and costs
associated with credit. Organization also allows women to develop self-
confidence and to decrease dependence on others. Through such organiza-
tion, poor women throughout the world are working to determine their
own needs and priorities and to change things so as to improve their social
and economic situation (Buvinic 1995).
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WHAT DETERMINES GENDER VARIATION?

We see that gender roles and stratification have varied widely across cultures
and through history. Among many foragers and matrilineal cultivators, there
is little gender stratification. Competition for resources leads to warfare
and the intensification of production. These conditions favor patriliny and
patrilocality. To the extent that women lose their productive roles in agricul-
tural societies, the domestic-public dichotomy is accentuated and gender
stratification is sharpened. With industrialism, attitudes about gender vary
in the context of female extradomestic employment. Gender is flexible and
varies with cultural, social, political, and economic factors. The variability of
gender in time and space suggests that it will continue to change. The biol-
ogy of the sexes is not a narrow enclosure limiting humans but a broad base
upon which a variety of structures can be built (Friedl 1975).

SEXUAL ORIENTATION

Sexual orientation refers to a person’s habitual sexual attraction to, and
sexual activities with, persons of the opposite sex (heterosexuality), the same
sex (homosexuality), or both sexes (bisexuality). Asexuality, indifference to-
ward, or lack of attraction to either sex, is also a sexual orientation. All four
of these forms are found in contemporary North America, and throughout
the world. But each type of desire and experience holds different meanings
for individuals and groups. For example, an asexual disposition may be ac-
ceptable in some places but may be perceived as a character flaw in others.
Male-male sexual activity may be a private affair in Mexico, rather than pub-
lic, socially sanctioned, and encouraged as among the Etoro (see below) of
Papua New Guinea (see also Blackwood and Wieringa, eds. 1999; Herdt 1981;
Kimmel and Plante 2004; Lancaster and di Leonardo, eds. 1997).

Recently in the United States there has been a tendency to see sexual
orientation as fixed and biologically based. There is not enough information
at this time to determine the extent to which sexual orientation is based on
biology. What we can say is that, to some extent at least, all human activities
and preferences, including erotic expression, are learned, malleable, and
culturally constructed.

In any society, individuals will differ in the nature, range, and intensity
of their sexual interests and urges. No one knows for sure why such indi-
vidual sexual differences exist. Part of the answer may be biological, reflect-
ing genes or hormones (Wade 2005). Another part may have to do with
experiences during growth and development. But whatever the reasons for
individual variation, culture always plays a role in molding individual sex-
ual urges toward a collective norm. And such sexual norms vary from cul-
ture to culture.

What do we know about variation in sexual norms from society to
society, and over time? A classic cross-cultural study (Ford and Beach 1951)
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found wide variation in attitudes about masturbation, bestiality (sex with
animals), and homosexuality. In a single society, such as the United States,
attitudes about sex differ over time and with socioeconomic status, region,
and rural versus urban residence. However, even in the 1950s, prior to
the “age of sexual permissiveness” (the pre-HIV period from the mid-
1960s through the 1970s), research showed that almost all American men
(92 percent) and more than half of American women (54 percent)
admitted to masturbation. In the famous Kinsey report (Kinsey, Pomeroy,
and Martin 1948), 37 percent of the men surveyed admitted having had at
least one sexual experience leading to orgasm with another male. In a
later study of 1,200 unmarried women, 26 percent reported same-sex
sexual activities.

Sex acts involving people of the same sex were absent, rare, or secret in
only 37 percent of 76 societies for which data were available in the Ford and
Beach study (1951). In the others, various forms of same-sex sexual activity
were considered normal and acceptable. Sometimes sexual relations be-
tween people of the same sex involved transvestism on the part of one of the
partners (see Kulick 1998). Transvestism did not characterize male-male
sex among the Sudanese Azande, who valued the warrior role (Evans-
Pritchard 1970). Prospective warriors—young men aged 12 to 20—left their
families and shared quarters with adult fighting men, who paid bridewealth
for, and had sex with, them. During this apprenticeship, the young men did
the domestic duties of women. Upon reaching warrior status, these young
men took their own younger male brides. Later, retiring from the warrior
role, Azande men married women. Flexible in their sexual expression,
Azande males had no difficulty shifting from sex with older men (as male
brides), to sex with younger men (as warriors), to sex with women (as
husbands) (see Murray and Roscoe, eds. 1998).

An extreme example of tension involving male-female sexual relations
in Papua New Guinea is provided by the Etoro (Kelly 1976), a group of 400
people who subsist by hunting and horticulture in the Trans-Fly region. The
Etoro illustrate the power of culture in molding human sexuality. The fol-
lowing account, based on ethnographic field work by Raymond C. Kelly in
the late 1960s, applies only to Etoro males and their beliefs. Etoro cultural
norms prevented the male anthropologist who studied them from gathering
comparable information about female attitudes. Note, also, that the activi-
ties described have been discouraged by missionaries. Since there has been
no restudy of the Etoro specifically focusing on these activities, the extent to
which these practices continue today is unknown. For this reason, I'll use
the past tense in describing them.

Etoro opinions about sexuality were linked to their beliefs about the
cycle of birth, physical growth, maturity, old age, and death. Etoro men be-
lieved that semen was necessary to give life force to a fetus, which was, they
believed, implanted in a woman by an ancestral spirit. Sexual intercourse
during pregnancy nourished the growing fetus. The Etoro believed that men
had a limited lifetime supply of semen. Any sex act leading to ejaculation
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was seen as draining that supply, and as sapping a man’s virility and vitality.
The birth of children, nurtured by semen, symbolized a necessary sacrifice
that would lead to the husband’s eventual death. Heterosexual intercourse,
required only for reproduction, was discouraged. Women who wanted too
much sex were viewed as witches, hazardous to their husbands’ health.
Etoro culture allowed heterosexual intercourse only about 100 days a year.
The rest of the time it was tabooed. Seasonal birth clustering shows the
taboo was respected.

So objectionable was male-female sex that it was removed from com-
munity life. It could occur neither in sleeping quarters nor in the fields.
Coitus could happen only in the woods, where it was risky because poison-
ous snakes, the Etoro claimed, were attracted by the sounds and smells of
male-female sex.

Although coitus was discouraged, sex acts between men were viewed as
essential. Etoro believed that boys could not produce semen on their own.
To grow into men and eventually give life force to their children, boys had to
acquire semen orally from older men. From the age of 10 until adulthood,
boys were inseminated by older men. No taboos were attached to this. Such
oral insemination could proceed in the sleeping area or garden. Every three
years, a group of boys around the age of 20 was formally initiated into man-
hood. They went to a secluded mountain lodge, where they were visited and
inseminated by several older men.

Male-male sex among the Etoro was governed by a code of propriety. Al-
though sexual relations between older and younger males were considered
culturally essential, those between boys of the same age were discouraged.
A boy who took semen from other youths was believed to be sapping their
life force and stunting their growth. A boy’s rapid physical development
might suggest he was getting semen from other boys. Like a sex-hungry
wife, he might be shunned as a witch.

These sexual practices among the Etoro rested not on hormones or genes
but on cultural beliefs and traditions. The Etoro were an extreme example of
a male-female avoidance pattern that has been widespread in Papua New
Guinea and in patrilineal-patrilocal societies. The Etoro shared a cultural
pattern, which Gilbert Herdt (1984) calls “ritualized homosexuality,” with
some 50 other tribes in Papua New Guinea, especially in that country’s
Trans-Fly region. These societies illustrate one extreme of a male—female
avoidance pattern that is widespread in Papua New Guinea and indeed in
many patrilineal-patrilocal societies.

Flexibility in sexual expression seems to be an aspect of our primate
heritage. Both masturbation and same-sex sexual activity exist among
chimpanzees and other primates. Male bonobos (pygmy chimps) regularly
engage in a form of mutual masturbation known as “penis fencing.”
Females get sexual pleasure from rubbing their genitals against those
of other females (de Waal 1997). Our primate sexual potential is molded
by culture, the environment, and reproductive necessity. Heterosexual
coitus is practiced in all human societies—which, after all, must reproduce
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themselves—but alternatives are also widespread (Rathus, Nevid, and
Fichner-Rathus 2005). Like gender roles and attitudes more generally, the
sexual component of human personality and identity—just how we express
our “natural” sexual urges—is a matter that culture and environment

determine and limit.

If a patriarchy is a political system ruled
by men, what would a matriarchy be?
Would a matriarchy be a political system
ruled by women, or a political system in
which women play a much more proni-
nent role than men do in social and
political organization? As you read this
account, pay attention to the centrality of
Minangkabau women in social, eco-
nomic, and ceremonial life and as
key symbols. Matriliny or matrilineality
(reckoning of kinship through females
only) is uncommon as an organizing
principle in nation-states, such as
Indonesia, where the Minangkabau live.
But political systems operate at different
levels. We see here that matriliny and ma-
triarchy are expressed locally, at the village
level, and regionally, where seniority of
matrilineal descent serves as a way to
rank villages. This account again illus-
trates the idea that contemporary non-
Western societies should not be seen as
isolated and pristine social and political
systems, but as blends in which different
religious, philosophical, and political
principles may coexist.

For the last century, . . . scholars have
searched both human history and the
continents to find a matriarchy—a
society where the power was in the
hands of women, not men. Most have
concluded that a genuine matriarchy
does not exist, perhaps may never have
existed.

Anthropologist Peggy Reeves San-
day, Consulting Curator, University of

Pennsylvania Museum of Archaeology
and Anthropology, disagrees. After years
of research among the Minangkabau
people of West Sumatra, Indonesia,
she has accepted that group’s own
self-labeling as a ‘“matriarchate,” or
matriarchy. The problem, she asserts,
lies in Western cultural notions of
what a matriarchy “should” look like—
patriarchy’s female-twin.

“Too many anthropologists have
been looking for a society where women
rule the affairs of everyday life, including
government,” she said. “That template—
and a singular, Western perspective on
power—doesn't fit very well when you're
looking at non-Western cultures like the
Minangkabau of West Sumatra, Indone-
sia, where males and females are part-
ners for the common good rather than
competitors ruled by self-interest. Social
prestige accrues to those who promote
good relations by following the dictates
of custom and religion.”

The four million Minangkabau, one
of Indonesia’s largest ethnic groups, live
in the highlands of the province of West
Sumatra. Their society is founded on the
coexistence of matrilineal custom and a
nature-based philosophy called adat.
More recently, Islam has been incorpo-
rated into the foundation. . . .

The key to Minangkabau matri-
archy, according to Sanday, is found
in the everpresent adat idea [that]
“One must nurture growth in humans,
animals, and plants so that society will
be strong, . .
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A Minangkabau bride and groom in West Sumatra,
Indonesia, where anthropologist Peggy Reeves
Sanday has conducted several years of
ethnographic field work.

The emphasis on nurturing growth
yields a unique emphasis on the mater-
nal in daily life. The Minangkabau glo-
rify their mythical Queen Mother and
cooperation. In village social relations
senior women are associated with the
central pillar of the traditional house,
which is the oldest pillar because it is the
first erected. The oldest village in a
group of villages is referred to as the
“mother village.” When they stage cere-
monies in their full ceremonial regalia,
women are addressed by the same term
reserved for the mythical Queen. Such

practices suggest that matriarchy in this
society is about making the maternal the
center, origin, and foundation, not just
of life but of the social order as well.
The power of Minangkabau women
extends to the economic and social
realms. Women control land inheri-
tance, and husbands move into the
households of their wives. . . . During the
wedding ceremony the wife collects her
husband from his household and, with
her female relatives, brings him back to
her household to live. In the event of a
divorce the husband collects his clothes
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and leaves. Yet, despite the special posi-
tion women are accorded in the society,
the Minangkabau matriarchy is not the
equivalent of female rule.

“Neither male nor female rule is
possible because of the Minangkabau
belief that decision-making should be
by consensus,” Dr. Sanday said. “In an-
swer to my persistent questions about
‘who rules,’ I was often told that I was
asking the wrong question. Neither sex
rules, it was explained to me, because
males and females complement one
another.”

Today, according to Dr. Sanday,
while the Minangkabau matriarchy is

based largely on adat, Islam also plays a

role. Islam arrived in West Sumatra
sometime in the 16th century, long after
adat customs and philosophy had been
established. At first there was an uneasy
relationship between adat and Islam
and, in the 19th century, a war between
adherents of adat customs and funda-
mentalist beliefs imported from Mecca.

Chapter Nine Gender

The conflict was resolved by both sides
making accommodations. Today, matri-
lineal adat and Islam are accepted as
equally sacred and inviolate.

Resurgent Islamic fundamentalism,
nationalism, and expanding capitalism
may erode the Minangkabau’s nature-
based matriarchal culture and the adat
that infuses meaning into their lives.
[Sanday] remains optimistic that their
culture has the innate flexibility to
adapt to a changing world. “Had the
Minangkabau chosen to fight rather
than to accommodate the numerous
influences that impinged on their world

over the centuries, had they chosen to

assert cultural purity, no doubt their
‘adat’ would have long ago succumbed.
The moral of the Minangkabau story is
that accommodating differences can
preserve a world.”

Source: Pam Kosty, “Indonesia’s Matriarchal
Minangkabau Offer an Alternative Social System,”
May 9, 2000; http://www.eurekalert.org/pub_releases/
2002-05/u0p-imm050902.php.

Summary

1. Gender roles are the tasks and activities that a culture assigns to each
sex. Gender stereotypes are oversimplified ideas about attributes of
males and females. Gender stratification describes an unequal dis-
tribution of rewards by gender, reflecting different positions in a social
hierarchy. Cross-cultural comparison reveals some recurrent patterns
involving the division of labor by gender and gender-based differences
in reproductive strategies. Gender roles and gender stratification also
vary with environment, economy, adaptive strategy, level of social
complexity, and degree of participation in the world economy.

2. When gathering is prominent, gender status is more equal than when
hunting or fishing dominates a foraging economy. Gender status is also
more equal when the domestic and public spheres aren’t sharply
separated. Foragers lack two public arenas that contribute to higher
male status among food producers: warfare and organized

interregional trade.

3. Gender stratification is also linked to descent and residence. Women’s
status in matrilineal societies tends to be high because overall social
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identity comes through female links. Women in many societies,
especially matrilineal ones, wield power and make decisions. Scarcity
of resources promotes intervillage warfare, patriliny, and patrilocality.
The localization of related males is adaptive for military solidarity.
Men may use their warrior role to symbolize and reinforce the social
devaluation and oppression of women.

4. With the advent of plow agriculture, women were removed from
production. The distinction between women’s domestic work and
men’s “productive” labor reinforced the contrast between men as
public and valuable and women as homebound and inferior.
Patriarchy describes a political system ruled by men in which women
have inferior social and political status, including basic human rights.
Some expressions of patriarchy include female infanticide, dowry
murders, domestic abuse, and forced genital operations.

5. Americans’ attitudes toward gender roles vary with class and region.
When the need for female labor declines, the idea that women are unfit
for many jobs increases, and vice versa. Factors such as war, falling
wages, and inflation help explain female cash employment and
Americans’ attitudes toward it. Countering the economic gains of
many American women is the feminization of poverty. This has
become a global phenomenon, as impoverished female-headed
households have increased worldwide.

6. There has been a recent tendency to see sexual orientation as fixed
and biologically based. But, to some extent at least, all human
activities and preferences, including erotic expression, are influenced
by culture. Sexual orientation stands for a person’s habitual sexual
attraction to, and activities with, persons of the opposite sex
(heterosexuality), the same sex (homosexuality), or both sexes
(bisexuality). Sexual norms vary widely from culture to culture.

Key Terms
domestic-public dichotomy patriarchy
extradomestic patrilineal-patrilocal complex
gender roles sexual dimorphism
gender stereotypes sexual orientation

gender stratification
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Box: Islam Expanding Globally, Adapting Locally

The anthropologist Anthony F. C. Wallace defined religion as “belief and
ritual concerned with supernatural beings, powers, and forces” (1966, p. 5).
The supernatural is the extraordinary realm outside (but believed to
impinge on) the observable world. It is nonempirical and inexplicable in
ordinary terms. It must be accepted “on faith.” Supernatural beings—gods
and goddesses, ghosts, and souls—are not of the material world. Nor are
supernatural forces, some of which may be wielded by beings. Other sacred
forces are impersonal; they simply exist. In many societies, however, people
believe they can benefit from, become imbued with, or manipulate super-
natural forces.

Another definition of religion (Reese 1999) focuses on bodies of people
who gather together regularly for worship. These congregants or adherents
subscribe to and internalize a common system of meaning. They accept
(adhere to or believe in) a set of doctrines involving the relationship
between the individual and divinity, the supernatural, or whatever is taken
to be the ultimate nature of reality. Anthropologists have stressed the
collective, shared, and enacted nature of religion, the emotions it generates,
and the meanings it embodies. Emile Durkheim (1912/2001), an early
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scholar of religion, stressed religious effervescence, the bubbling up of col-
lective emotional intensity generated by worship. Victor Turner (1969/1995)
updated Durkheim'’s notion, using the term communitas, an intense com-
munity spirit, a feeling of great social solidarity, equality, and togetherness.
The word religion derives from the Latin religare—“to tie, to bind,” but it is
not necessary for all members of a given religion to meet together as a com-
mon body. Subgroups meet regularly at local congregation sites. They may
attend occasional meetings with adherents representing a wider region.
And they may form an imagined community with people of similar faith
throughout the world.

Like ethnicity and language, religion also is associated with social divi-
sions within and between societies and nations, such as those countries into
which Islam has diffused (see the box at the end of this chapter). Religion
both unites and divides. Participation in common rites may affirm, and thus
maintain, the social solidarity of one religion’s adherents. However, as we
know from daily headlines, religious difference also may be associated with
bitter enmity.

In studying religion cross-culturally, anthropologists pay attention to
the social nature and roles of religion as well as to the nature, content, and
meaning to people of religious doctrines, acts, events, settings, practition-
ers, and organizations. We also consider such verbal manifestations of reli-
gious beliefs as prayers, chants, myths, texts, and statements about ethics
and morality (see Cunningham 1999; Klass 2003; Lehmann, Meyers, and
Moro 2005; Stein and Stein 2005). Religion, by either definition offered
here, exists in all human societies. It is a cultural universal. However, we'll
see that it isn't always easy to distinguish the supernatural from the natural
and that different societies conceptualize divinity, supernatural entities, and
ultimate realities very differently.

EXPRESSIONS OF RELIGION

When did religion begin? No one knows for sure. There are suggestions of re-
ligion in Neandertal burials and on European cave walls, where painted stick
figures may represent shamans, early religious specialists. Nevertheless, any
statement about when, where, why, and how religion arose, or any descrip-
tion of its original nature, can be only speculative. Although such specula-
tions are inconclusive, however, many have revealed important functions
and effects of religious behavior. Several theories will be examined now.

Animism

The founder of the anthropology of religion was the Englishman Sir
Edward Burnett Tylor (1871/1958). Religion was born, Tylor thought, as
people tried to understand conditions and events they could not explain
by reference to daily experience. Tylor believed that our ancestors—and
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contemporary nonindustrial peoples—were particularly intrigued with
death, dreaming, and trance. In dreams and trances, people see images they
may remember when they wake up or come out of the trance state.

Tylor concluded that attempts to explain dreams and trances led early
humans to believe that two entities inhabit the body, one active during the
day and the other—a double or soul—active during sleep and trance states.
Although they never meet, they are vital to each other. When the double per-
manently leaves the body, the person dies. Death is departure of the soul.
From the Latin for soul, anima, Tylor named this belief animism. The soul
was one sort of spiritual entity; people remembered various images from
their dreams and trances—other spirits. For Tylor, animism, the earliest
form of religion, was a belief in spiritual beings.

Tylor proposed that religion evolved through stages, beginning with
animism. Polytheism (the belief in multiple gods) and then monotheism (the
belief in a single, all-powerful deity) developed later. Because religion origi-
nated to explain things people didn’t understand, Tylor thought it would
decline as science offered better explanations. To an extent, he was right. We
now have scientific explanations for many things that religion once elucidated.
Nevertheless, because religion persists, it must do something more than ex-
plain the mysterious. It must, and does, have other functions and meanings.

Mana and Taboo

Besides animism—and sometimes coexisting with it in the same society—is
a view of the supernatural as a domain of impersonal power, or force, which
people can control under certain conditions. (You'd be right to think of Star
Wars.) Such a conception of the supernatural is particularly prominent in
Melanesia, the area of the South Pacific that includes Papua New Guinea
and adjacent islands. Melanesians believed in mana, a sacred impersonal
force existing in the universe. Mana can reside in people, animals, plants,
and objects.

Melanesian mana was similar to our notion of efficacy or luck. Melane-
sians attributed success to mana, which people could acquire or manipulate
in different ways, such as through magic. Objects with mana could change
someone’s luck. For example, a charm or amulet belonging to a successful
hunter might transmit the hunter’s mana to the next person who held or
wore it. A woman might put a rock in her garden, see her yields improve
dramatically, and attribute the change to the force contained in the rock.

Beliefs in manalike forces are widespread, although the specifics of the
religious doctrines vary. Consider the contrast between mana in Melanesia
and Polynesia (the islands included in a triangular area marked by Hawaii
to the north, Easter Island to the east, and New Zealand to the southwest).
In Melanesia, one could acquire mana by chance, or by working hard to get
it. In Polynesia, however, mana wasn't potentially available to everyone but
was attached to political offices. Chiefs and nobles had more mana than
ordinary people did.
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So charged with mana were the highest chiefs that contact with them was
dangerous to the commoners. The mana of chiefs flowed out of their bodies
wherever they went. It could infect the ground, making it dangerous for
others to walk in the chief’s footsteps. It could permeate the containers and
utensils chiefs used in eating. Contact between chief and commoners was
dangerous because mana could have an effect like an electric shock. Because
high chiefs had so much mana, their bodies and possessions were taboo (set
apart as sacred and off-limits to ordinary people). Contact between a high
chief and commoners was forbidden. Because ordinary people couldn’t bear
as much sacred current as royalty could, when commoners were accidentally
exposed, purification rites were necessary.

One function of religion is to explain. A belief in souls explains what
happens in sleep, trance, and death. Melanesian mana explains differential
success that people can’t understand in ordinary, natural terms. People fail
at hunting, war, or gardening not because they are lazy, stupid, or inept but
because success comes—or doesn’t come—from the supernatural world.

The beliefs in spiritual beings (e.g., animism) and supernatural forces
(e.g., mana) fit within the definition of religion given at the beginning of this
chapter. Most religions include both spirits and impersonal forces. Likewise
the supernatural beliefs of contemporary North Americans include beings
(gods, saints, souls, demons) and forces (charms, talismans, crystals, and
sacred objects).

Magic and Religion

Magic refers to supernatural techniques intended to accomplish specific
aims. These techniques include spells, formulas, and incantations used with
deities or with impersonal forces. Magicians use imitative magic to produce
a desired effect by imitating it. If magicians wish to injure or kill someone,
they may imitate that effect on an image of the victim. Sticking pins in
“voodoo dolls” is an example. With contagious magic, whatever is done to an
object is believed to affect a person who once had contact with it. Some-
times practitioners of contagious magic use body products from prospective
victims—their nails or hair, for example. The spell performed on the body
product is believed to reach the person eventually and work the desired
result.

We find magic in societies with diverse religious beliefs. It can be asso-
ciated with animism, mana, polytheism, or monotheism. Magic is neither
simpler nor more primitive than animism or the belief in mana.

Uncertainty, Anxiety, Solace

Religion and magic don't just explain things. They serve emotional needs as
well as cognitive (e.g., explanatory) ones. For example, supernatural beliefs
and practices can help reduce anxiety. Religion helps people face death and
endure life crises. Magical techniques can dispel doubts that arise when out-
comes are beyond human control.
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Ilustrating baseball magic, Long Beach State’s star
pitcher Jered Weaver writes the initials of his de-
ceased grandparents in the dirt behind the pitcher’s
mound at the start of each inning he pitches. The
game shown here—against Cal State Fullerton—took
place on May 21, 2004.

Although all societies have techniques to deal with everyday matters,
there are certain aspects of people’s lives over which they lack control.
When people face uncertainty and danger, according to Malinowski, they
turn to magic. Malinowski found that the Trobriand Islanders used magic
when sailing, a hazardous activity. He proposed that because people can't
control matters such as wind, weather, and the fish supply, they turn to magic
(Malinowski 1931/1978).

Malinowski noted that it was only when confronted by situations they
could not control that Trobrianders, out of psychological stress, turned from
technology to magic. Despite our improving technical skills, we can't still
control every outcome, and magic persists in contemporary societies. Magic
is particularly evident in baseball, where George Gmelch (1978, 2001) de-
scribes a series of rituals, taboos, and sacred objects. Like Trobriand sailing
magic, these behaviors serve to reduce psychological stress, creating an illu-
sion of magical control when real control is lacking. Even the best pitchers
have off days and bad luck. Examples of pitchers’ magic include tugging
one’s cap between pitches, touching the resin bag after each bad pitch, and
talking to the ball. Gmelch’s conclusions confirm Malinowski’s that magic is
most prevalent in situations of chance and uncertainty. All sorts of magical
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behavior surrounded pitching and batting, where uncertainty is rampant,
but few rituals involved fielding, where players have much more control.
(Batting averages of .350 or higher are very rare after a full season, but a
fielding percentage below .900 is a disgrace.)

Rituals

Several features distinguish rituals from other kinds of behavior
(Rappaport 1974, 1999). Rituals are formal—stylized, repetitive, and stereo-
typed. People perform them in special (sacred) places and at set times.
Rituals include liturgical orders—sequences of words and actions invented
prior to the current performance of the ritual in which they occur.

These features link rituals to plays, but there are important differences.
Plays have audiences rather than participants. Actors merely portray some-
thing, but ritual performers—who make up congregations—are in earnest.
Rituals convey information about the participants and their traditions.
Repeated year after year, generation after generation, rituals translate
enduring messages, values, and sentiments into action.

Rituals are social acts. Inevitably, some participants are more committed
than others to the beliefs that lie behind the rites. However, just by taking
part in a joint public act, the performers signal that they accept a common
social and moral order, one that transcends their status as individuals.

Rites of Passage

Magic and religion, as Malinowski noted, can reduce anxiety and allay fears.
Ironically, beliefs and rituals can also create anxiety and a sense of insecu-
rity and danger (Radcliffe-Brown 1962/1965). Anxiety may arise because a
rite exists. Indeed, participation in a collective ritual may build up stress,
whose common reduction, through the completion of the ritual, enhances
the solidarity of the participants.

Rites of passage, such as the collective circumcision of teenagers, can be
very stressful. The traditional vision quests of Native Americans, particularly
the Plains Indians, illustrate rites of passage (customs associated with the
transition from one place or stage of life to another), which are found through-
out the world. Among the Plains Indians, to move from boyhood to man-
hood, a youth temporarily separated from his community. After a period of
isolation in the wilderness, often featuring fasting and drug consumption,
the young man would see a vision, which would become his guardian spirit.
He would return then to his community as an adult.

The rites of passage of contemporary societies include confirmations,
baptisms, bar and bat mitzvahs, and fraternity hazing. Passage rites involve
changes in social status, such as from boyhood to manhood and from
nonmember to sorority sister. More generally, a rite of passage may mark
any change in place, condition, social position, or age.
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What features of liminality are evident in this photo of novice Buddhist monks
in a Thai classroom in Bangkok? Liminality may be temporary, as in rites of
passage, or permanent, as with the Buddhist monks. In either case, liminal
attributes are used to set off a group of people from ordinary, secular life.

All rites of passage have three phases: separation, liminality, and in-
corporation. In the first phase, people withdraw from the group and
begin moving from one place or status to another. In the third phase, they
reenter society, having completed the rite. The liminal phase is the most
interesting. It is the period between states, the limbo during which people
have left one place or state but haven't yet entered or joined the next
(Turner 1969/1974).

Liminality always has certain characteristics. Liminal people occupy
ambiguous social positions. They exist apart from ordinary distinctions
and expectations, living in a time out of time. They are cut off from normal
social contacts. A variety of contrasts may demarcate liminality from regu-
lar social life. For example, among the Ndembu of Zambia, a chief under-
went a rite of passage before taking office. During the liminal period, his
past and future positions in society were ignored, even reversed. He was
subjected to a variety of insults, orders, and humiliations.

Passage rites often are collective. Several individuals—boys being cir-
cumcised, fraternity or sorority initiates, men at military boot camps, foot-
ball players in summer training camps, women becoming nuns—pass
through the rites together as a group. Table 10-1 summarizes the contrasts
or oppositions between liminality and normal social life. Most notable is a
social aspect of collective liminality called communitas (Turner 1969/1974),
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 TABLE 10-1
Liminality Normal Social Structure
transition state
homogeneity heterogeneity
communitas structure
equality inequality
anonymity names
absence of property property
absence of status status
nakedness or uniform dress dress distinctions
sexual continence or excess sexuality

minimization of sex distinctions
absence of rank

humility

disregard of personal appearance
unselfishness

total obedience

sacredness

sacred instruction

silence

simplicity

acceptance of pain and suffering

maximization of sex distinctions
rank

pride

care for personal appearance
selfishness

obedience only to superior rank
secularity

technical knowledge

speech

complexity

avoidance of pain and suffering

Source: Adapted from Turner 1969/1974. Copyright © 1969 by Victor W. Turner. By permission of Aldine de
Gruyter, New York.

an intense community spirit, a feeling of great social solidarity, equality, and
togetherness. People experiencing liminality together form a community of
equals. The social distinctions that have existed before or will exist afterward
are forgotten temporarily. Liminal people experience the same treatment
and conditions and must act alike. Liminality may be marked ritually and
symbolically by reversals of ordinary behavior. For example, sexual taboos
may be intensified, or conversely, sexual excess may be encouraged.
Liminality is basic to every passage rite. Furthermore, in certain soci-
eties, including our own, liminal symbols may be used to set off one
(religious) group from another, and from society as a whole. Such “perma-
nent liminal groups” (e.g., sects, brotherhoods, and cults) are found most
characteristically in nation-states. Such liminal features as humility,
poverty, equality, obedience, sexual abstinence, and silence may be required
for all sect or cult members. Those who join such a group agree to its rules.
As if they were undergoing a passage rite—but in this case a never-ending
one—they may rid themselves of their previous possessions and cut them-
selves off from former social links, including those with family members.
Identity as a member of the group is expected to transcend individual-
ity. Cult members often wear uniform clothing. They may try to reduce
distinctions based on age and gender by using a common hair style (shaved
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head, short hair, or long hair). The Heaven’s Gate cult, whose mass suicide
garnered headlines in 1997, even used castration to increase androgyny
(similarity between males and females). With such cults (as in the military),
the individual, so important in American culture, is submerged in the
collective. This is one reason Americans are so fearful and suspicious of
“cults.” In a variety of contexts, liminal features signal the distinctiveness or
sacredness of groups, persons, settings, and events. Liminal symbols mark
entities and circumstances as extraordinary—outside and beyond ordinary
social space and routine social events.

Totemism

Rituals serve the social function of creating temporary or permanent solidar-
ity among people—forming a social community. We see this also in practices
known as totemism. Totemism was important in the religions of the Native
Australians. Totems could be animals, plants, or geographical features. In
each tribe, groups of people had particular totems. Members of each totemic
group believed themselves to be descendants of their totem. They customar-
ily neither killed nor ate it, but this taboo was lifted once a year, when people
assembled for ceremonies dedicated to the totem. These annual rites were
believed to be necessary for the totem’s survival and reproduction.

Totemism uses nature as a model for society. The totems are usually an-
imals and plants, which are part of nature. People relate to nature through
their totemic association with natural species. Because each group has a
different totem, social differences mirror natural contrasts. Diversity in the
natural order becomes a model for diversity in the social order. However,
although totemic plants and animals occupy different niches in nature, on
another level they are united because they all are part of nature. The unity
of the human social order is enhanced by symbolic association with and
imitation of the natural order (Durkheim 1912/2001; Lévi-Strauss 1963;
Radcliffe-Brown 1962/1965).

In contemporary nations, too, totems continue to mark groups, such as
states and universities (e.g., Badgers, Buckeyes, and Wolverines), profes-
sional teams (Lions, and Tigers, and Bears), and political parties (donkeys
and elephants). Although the modern context is more secular, one can still
witness, in intense college football rivalries, some of the effervescence
Durkheim noted in Australian totemic religion.

One role of religious rites and beliefs is to affirm, and thus maintain, the
solidarity of a religion’s adherents. Totems are sacred emblems symbolizing
common identity. This is true not just among Native Australians, but also
among Native American groups of the North Pacific Coast of North
America, whose totem poles are well known. Their totemic carvings, which
commemorated, and told visual stories about, ancestors, animals and
spirits, were also associated with ceremonies. In totemic rites, people gather
together to honor their totem. In so doing, they use ritual to maintain the
social oneness that the totem symbolizes.
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SOCIAL CONTROL

Religion has meaning for people. It helps them cope with adversity and
tragedy. It offers hope that things will get better. Lives can be transformed
through spiritual healing. Sinners can repent and be saved—or they can go
on sinning and be damned. If the faithful truly internalize a system of reli-
gious rewards and punishments, their religion becomes a powerful influ-
ence on their beliefs, behavior, and what they teach their children.

Many people engage in religious activity because it seems to work.
Prayers get answered. Faith healers heal. Sometimes it doesn’t take much to
convince the faithful that religious actions are efficacious. Many American
Indian people in southwestern Oklahoma use faith healers at high monetary
costs, not just because it makes them feel better about the uncertain, but
because it works (Lassiter 1998). Each year legions of Brazilians visit a
church, Nosso Senhor do Bomfim, in the city of Salvador, Bahia. They vow
to repay “Our Lord” (Nosso Senhor) if healing happens. Showing that the
vows work, and are repaid, are the thousands of ex votos, plastic impres-
sions of every conceivable body part, that adorn the church, along with
photos of people who have been cured.

Religion can work by getting inside people and mobilizing their
emotions—their joy, their wrath, their righteousness. Emile Durkheim
(1912/2001) described the collective “effervescence” that can develop in
religious contexts. Intense emotion bubbles up. People feel a deep sense of
shared joy, meaning, experience, communion, belonging, and commitment
to their religion.

The power of religion affects action. When religions meet, they can
coexist peacefully, or their differences can be a basis for enmity and dishar-
mony, even battle. Religious fervor has inspired Christians on crusades
against the infidel and has led Muslims to wage jihads, holy wars against
non-Islamic peoples. Throughout history, political leaders have used reli-
gion to promote and justify their views and policies.

By late September 1996, the Taliban Movement had firmly imposed an
extreme form of social control in the name of religion on Afghanistan and
its people. Led by Muslim clerics, the Taliban aimed to create their version
of an Islamic society modeled on the teachings of the Koran (Burns 1997).
Various repressive measures were instituted. The Taliban barred women
from work and girls from school. Females past puberty were prohibited
from talking to unrelated men. Women needed an approved reason, such as
shopping for food, to leave their homes. Men, who were required to grow
bushy beards, also faced an array of bans—against playing cards, listening
to music, keeping pigeons, and flying kites.

To enforce their decrees, the Taliban sent armed enforcers throughout
the country. These agents took charge of “beard checks” and other forms
of scrutiny on behalf of a religious police force known as the General
Department for the Preservation of Virtue and the Elimination of Vice
(Burns 1997). By late fall 2001 the Taliban had been overthrown, with a new
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interim government established in Kabul, the Afghan capital, on December
22. The collapse of the Taliban followed American bombing of Afghanistan
in response to the September 11, 2001, attacks on New York’s World Trade
Center and Washington’s Pentagon. As the Taliban yielded Kabul to victori-
ous northern alliance forces, local men flocked to barbershops to have their
beards trimmed or shaved. They were using a key Taliban symbol to cele-
brate the end of repression in religion’s name.

How may leaders mobilize communities and, in so doing, gain support
for their own policies? One way is by persuasion; another is by instilling ha-
tred or fear. Consider witchcraft accusations. Witch hunts can be powerful
means of social control by creating a climate of danger and insecurity that
affects everyone, not just the people who are likely targets. No one wants to
seem deviant, to be accused of being a witch. In state societies, witch hunts
often take aim at people who can be accused and punished with least
chance of retaliation. During the great European witch craze, during the
15th, 16th, and 17th centuries (Harris 1974), most accusations and convic-
tions were against poor women with little social support.

Witchcraft accusations are often directed at socially marginal or
anomalous individuals. Among the Betsileo of Madagascar, for example,
who prefer patrilocal postmarital residence, men living in their wife’s or
their mother’s village violate a cultural norm. Linked to their anomalous
social position, just a bit of unusual behavior (e.g., staying up late at night)
on their part is sufficient for them to be called witches and avoided as a
result. In tribes and peasant communities, people who stand out econom-
ically, especially if they seem to be benefiting at the expense of others,
often face witchcraft accusations, leading to social ostracism or punish-
ment. In this case witchcraft accusation becomes a leveling mechanism,
a custom or social action that operates to reduce status differences and
thus to bring standouts in line with community norms—another form of
social control.

To ensure proper behavior, religions offer rewards (e.g., the fellowship
of the religious community) and punishments (e.g., the threat of being cast
out or excommunicated). Religions, especially the formal organized ones
typically found in state societies, often prescribe a code of ethics and moral-
ity to guide behavior. The Judaic Ten Commandments laid down a set of
prohibitions against killing, stealing, adultery, and other misdeeds. Crimes
are breaches of secular laws, as sins are breaches of religious strictures.
Some rules (e.g., the Ten Commandments) proscribe or prohibit behavior;
others prescribe behavior. The Golden Rule, for instance, is a religious guide
to do unto others as you would have them do unto you. Moral codes
are ways of maintaining order and stability. Codes of morality and ethics are
constantly repeated in religious sermons, catechisms, and the like. They be-
come internalized psychologically. They guide behavior and produce regret,
guilt, shame, and the need for forgiveness, expiation, and absolution when
they are not followed.
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KINDS OF RELIGION

Religion is a cultural universal. But religions exist in particular societies, and
cultural differences show up systematically in religious beliefs and practices.
For example, the religions of stratified, state societies differ from those of
societies with less marked social contrasts and power differentials.

Considering several societies, Wallace (1966) identified four types of
religion: shamanic, communal, Olympian, and monotheistic (Table 10-2).
The simplest type is shamanic religion. Unlike priests, shamans aren’t full-
time religious officials but part-time religious figures who mediate between
people and supernatural beings and forces. All societies have medico-magico-
religious specialists. Shaman is the general term encompassing curers (“witch
doctors”), mediums, spiritualists, astrologers, palm readers, and other divin-
ers. Wallace found shamanic religions to be most characteristic of foraging
societies.

Although they are only part-time specialists, shamans often set them-
selves off symbolically from ordinary people by assuming a different or
ambiguous sex or gender role. (In nation-states, priests, nuns, and vestal
virgins do something similar by taking vows of celibacy and chastity.) Trans-
vestism is one way of being sexually ambiguous. Among the Chukchee of
Siberia (Bogoras 1904), where coastal populations fished and interior
groups hunted, male shamans copied the dress, speech, hair arrangements,
and life styles of women. These shamans took other men as husbands and
sex partners and received respect for their supernatural and curative
expertise. Female shamans could join a fourth gender, copying men and
taking wives.

' TABLE 10-2
Type of Conception of
Religion Type of Practitioner Supernatural Type of Society
Monotheistic ~ Priests, ministers, etc. Supreme being States
Olympian Priesthood Hierarchical Chiefdoms and
pantheon with archaic states
powerful deities
Communal Part-time specialists; Several deities Food-producing
occasional community-  with some control tribes
sponsored events, over nature

including collective
rites of passage

Shamanic Shaman is a part-time Zoomorphic Foraging bands
practitioner (plants and
animals)
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Communal religions have, in addition to shamans, community rituals
such as harvest ceremonies and collective rites of passage. Although com-
munal religions lack full-time religious specialists, they believe in several
deities (polytheism) who control aspects of nature. Although some hunter-
gatherers, including Australian totemites, have communal religions, these
religions are more typical of farming societies.

Olympian religions, which arose with state organization and marked
social stratification, add full-time religious specialists—professional priest-
hoods. Like the state itself, the priesthood is hierarchically and bureaucrat-
ically organized. The term Olympian comes from Mount Olympus, home
of the classical Greek gods. Olympian religions are polytheistic. They
include powerful anthropomorphic gods with specialized functions, for
example, gods of love, war, the sea, and death. Olympian pantheons (collec-
tions of supernatural beings) were prominent in the religions of many non-
industrial nation-states, including the Aztecs of Mexico, several African and
Asian kingdoms, and classical Greece and Rome. Wallace’s fourth type—
monotheism—also has priesthoods and notions of divine power, but it
views the supernatural differently. In monotheism, all supernatural phe-
nomena are manifestations of, or are under the control of, a single eternal,
omniscient, omnipotent, and omnipresent supreme being.

Robert Bellah (1978) coined the term “world-rejecting religion” to
describe most forms of Christianity. The first world-rejecting religions arose
in ancient civilizations, along with literacy and a specialized priesthood.
These religions are so-named because of their tendency to reject the natural
(mundane, ordinary, material, secular) world and to focus instead on a
higher (sacred, transcendent) realm of reality. The divine is a domain of
exalted morality to which humans can only aspire. Salvation through fusion
with the supernatural is the main goal of such religions.

WORLD RELIGIONS

Table 10-3 summarizes information on the world’s major religions. Based
on claimed religious identities, Christianity is the world’s largest, with some
2 billion members. Islam, with 1.2 billion to 1.3 billion practitioners, is next,
followed by Hinduism, Buddhism, and Chinese traditional religion, also
known as Chinese folk religion or Confucianism. More than a billion people
claim no official religion. Worldwide, Islam is growing faster than
Christianity (see the box at the end of the chapter). The growth rate for
Islam is about 2.9 percent annually versus 2.3 percent for Christianity
(Adherents.com 2002; Ontario Consultants 2001). (The rate of world popu-
lation increase is also about 2.3 percent per year.)

Within Christianity, there is variation in the growth rate. There were an
estimated 680 million “born-again” Christians (e.g., Pentecostals and Evan-
gelicals) in the world in 2001, with an annual worldwide growth rate of
7 percent, versus just 2.3 percent for Christianity overall. The global growth
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Date Members Percent of

Religion Founded Sacred Texts (millions) the World
Christianity 30 cE Bible 2,015  33% (dropping)
Islam 622 CE Qur’an and Hadith 1,215 20 (growing)
No religion* No date None 925 15 (dropping)
Hinduism 1500 BCcE Veda . . 786 13 (stable)
Buddhism 523 BCE Tripitaka 362 6 (stable)
Atheists No date None . 211 4
Chinese folk ( ,

religion 270 BCE None 188 4
New Asian ‘ ‘ .

religion Various Various ‘ 06, 2
Tribal ‘ ; .

religions Prehistory Oral tradition 91 2
Other Various Various : 19
Judaism No consensus Torah, Talmud 13 <
Sikhism 1500 cE Guru Granth Sahib 16 el
Shamanists Prehistory Oral tradition ul
Spiritism ~ . ( <1
Confucianism 520 BCE Lun Yu A
Baha'i faith 1863 cE Mostly Holy Book ‘ =1
Jainism 570 BCE Siddhanta, Pakrit . <]
Shinto 500 ce Kojiki, Nohon Shoki <l
Zoroastrianism No consensus Avesta . |

*Persons with no religions, agnostics, freethinkers, humanists, secularists, etc.
Source: http://religioustolerance.org/worldrel.htm. Reprinted by permission of Ontario Consultants on
Religious Tolerance.

rate of Roman Catholics and other non-Protestant Christians is estimated at
only 1.3 percent, compared with a Protestant growth rate of 3.3 percent per
year (Winter 2001). Much of this explosive growth, especially in Africa, is of
a Protestantism that would be scarcely recognizable to most Americans,
given its incorporation of many animistic elements.

The website Adherents.com (2002) classifies 11 world religions
according to their degree of internal unity and diversity. Listed first in
Table 10-4 are the most cohesive or unified groups. Listed last are the reli-
gions with the most internal diversity. The list is based mainly on the
degree of doctrinal similarity among the various subgroups. To a lesser
extent it reflects diversity in practice, ritual, and organization. Over time
such diversity can give birth to new religions; for example, Christianity
arose from Judaism, Buddhism from Hinduism, Baha'i from Islam, and
Sikhism from Hinduism. Within Christianity, Protestantism developed out
of Roman Catholicism.
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Most unified

Baha'i ;
Zoroastrianism
Sikhism
Islam
Jainism
Judaism
Taoism
Shinto
Christianity
Buddhism
Hinduism

Most diverse

Source: Adherents.com. Major Religions of the World Ranked by Number of Adherents.
http://www.adherents.com/Religions_By_Adherents.htm, 2002.

Colonialism and missionization have abetted the spread of Christianity, the
world’s largest religion. Shown here, devout Catholics, including a Portuguese
nun and several Mozambican women, celebrate the Pope’s visit to Mozambique,
a former Portuguese colony, in September 1988.
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RELIGION AND CHANGE

Religious fundamentalists seek order based on strict adherence to purport-
edly traditional standards, beliefs, rules, and customs. Christian and Islamic
fundamentalists recognize, decry, and attempt to redress change, yet they
also contribute to change. In a worldwide process, new religions challenge
established churches. In the United States, for example, conservative
Christian TV hosts have become influential broadcasters and opinion
shapers. In Latin America evangelical Protestantism is winning millions of
converts from Roman Catholicism.

Religion helps maintain social order, but it can also be an instrument
not just of change but of revolution as well. As a response to conquest or
foreign domination, for example, religious leaders often undertake to alter
or revitalize a society. In an “Islamic Revolution,” Iranian ayatollahs mar-
shaled religious fervor to create national solidarity and radical change. We
call such movements nativistic movements (Linton 1943) or revitalization
movements (Wallace 1956).

Revitalization Movements

Revitalization movements are social movements that occur in times of
change, in which religious leaders emerge and undertake to alter or revital-
ize a society. Christianity originated as a revitalization movement. Jesus was
one of several prophets who preached new religious doctrines while the
Middle East was under Roman rule. It was a time of social unrest, when a
foreign power ruled the land. Jesus inspired a new, enduring, and major
religion. His contemporaries were not so successful.

The Handsome Lake religion arose around 1800 among the Iroquois of
New York State (Wallace 1969). Handsome Lake, the founder of this revital-
ization movement, was a leader of one of the Iroquois tribes. The Iroquois
had suffered because of their support of the British against the American
colonials. After the colonial victory and a wave of immigration to their
homeland, the Iroquois were dispersed on small reservations. Unable to
pursue traditional horticulture and hunting in their homeland, the Iroquois
became heavy drinkers and quarreled among themselves.

Handsome Lake was a heavy drinker who started having visions from
heavenly messengers. The spirits warned him that unless the Iroquois
changed their ways, they would be destroyed. His visions offered a plan for
coping with the new order. Witchcraft, quarreling, and drinking would end.
The Iroquois would copy European farming techniques, which, unlike
traditional Iroquois horticulture, stressed male rather than female labor.
Handsome Lake preached that the Iroquois should also abandon their
communal long houses and matrilineal descent groups for more per-
manent marriages and individual family households. The teachings of
Handsome Lake produced a new church and religion, one that still has
members in New York and Ontario. This revitalization movement helped
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the Iroquois adapt to and survive in a modified environment. They eventu-
ally gained a reputation among their non-Indian neighbors as sober family
farmers.

Cargo Cults

Like the Handsome Lake religion just discussed, cargo cults are revitaliza-
tion movements. Such movements may emerge when natives have regular
contact with industrial societies but lack their wealth, technology, and living
standards. Some such movements attempt to explain European domination
and wealth and to achieve similar success magically by mimicking European
behavior and manipulating symbols of the desired life style. The cargo cults
of Melanesia and Papua New Guinea weave Christian doctrine with aborigi-
nal beliefs. They take their name from their focus on cargo—European
goods of the sort natives have seen unloaded from the cargo holds of ships
and airplanes.

In one early cult, members believed that the spirits of the dead would
arrive in a ship. These ghosts would bring manufactured goods for the
natives and would kill all the whites. More recent cults replaced ships with
airplanes (Worsley 1959/1985). Many cults have used elements of European
culture as sacred objects. The rationale is that Europeans use these objects,
have wealth, and therefore must know the “secret of cargo.” By mimicking
how Europeans use or treat objects, natives hope also to come upon the
secret knowledge needed to gain cargo.

For example, having seen Europeans’ reverent treatment of flags and
flagpoles, the members of one cult began to worship flagpoles. They be-
lieved the flagpoles were sacred towers that could transmit messages
between the living and the dead. Other natives built airstrips to entice
planes bearing canned goods, portable radios, clothing, wristwatches, and
motorcycles. Near the airstrips they made effigies of towers, airplanes, and
radios. They talked into the cans in a magical attempt to establish radio
contact with the gods.

Some cargo cult prophets proclaimed that success would come through
a reversal of European domination and native subjugation. The day was
near, they preached, when natives, aided by God, Jesus, or native ancestors,
would turn the tables. Native skins would turn white, and those of
Europeans would turn brown; Europeans would die or be killed.

Cargo cults blend aboriginal and Christian beliefs. Melanesian myths
told of ancestors shedding their skins and changing into powerful beings
and of dead people returning to life. Christian missionaries, who had been
in Melanesia since the late 19th century, also spoke of resurrection. The
cults’ preoccupation with cargo is related to traditional Melanesian big-
man systems. In the chapter “Political Systems,” we saw that a Melanesian
big man had to be generous. People worked for the big man, helping
him amass wealth, but eventually he had to give a feast and give away all
that wealth.
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A cargo cult in Vanuatu, a country in Melanesia. Boys and men march with spears,
imitating British colonial soldiers. Does anything in your own society remind you
of a cargo cult?

Because of their experience with big-man systems, Melanesians be-
lieved that all wealthy people eventually had to give their wealth away. For
decades they had attended Christian missions and worked on plantations.
All the while they expected Europeans to return the fruits of their labor as
their own big men did. When the Europeans refused to distribute the wealth
or even to let natives know the secret of its production and distribution,
cargo cults developed.

Like arrogant big men, Europeans would be leveled, by death if necessary.
However, natives lacked the physical means of doing what their traditions
said they should do. Thwarted by well-armed colonial forces, natives resorted
to magical leveling. They called on supernatural beings to intercede, to kill or
otherwise deflate the European big men and redistribute their wealth.

Cargo cults are religious responses to the expansion of the world capital-
ist economy. However, this religious mobilization had political and economic
results. Cult participation gave Melanesians a basis for common interests
and activities and thus helped pave the way for political parties and economic
interest organizations. Previously separated by geography, language, and
customs, Melanesians started forming larger groups as members of the
same cults and followers of the same prophets. The cargo cults paved the
way for political action through which the indigenous peoples eventually
regained their autonomy.
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SECULAR RITUALS

In concluding this discussion of religion, we may recognize some problems
with the definition of religion given at the beginning of this chapter. The
first problem: If we define religion with reference to supernatural beings,
powers, and forces, how do we classify ritual-like behaviors that occur in
secular contexts? Some anthropologists believe there are both sacred and
secular rituals. Secular rituals include formal, invariant, stereotyped,
| earnest, repetitive behavior and rites of passage that take place in nonreli-
| ‘ gious settings.

A second problem: If the distinction between the supernatural and the
natural is not consistently made in a society, how can we tell what is religion
and what isn’t? The Betsileo of Madagascar, for example, view witches and
dead ancestors as real people who play roles in ordinary life. However, their
occult powers are not empirically demonstrable.

A third problem: The behavior considered appropriate for religious
occasions varies tremendously from culture to culture. One society may
consider drunken frenzy the surest sign of faith, whereas another may
inculcate quiet reverence. Who is to say which is “more religious”?

One well-known anthropological defini- brief describes how Islam has adapted
tion of religion stresses beliefs and successfully to many cultural differences,
behavior concerned with supernatural including linguistic practices, building
beings, powers, and forces. Another styles, and the presence of other religions,
definition focuses on congregants—a such as Hinduism, already established in
body of people who gather together regu-  the area. ‘

larly for worship, and who accept a set of ‘

doctrines involving the relationship One in every five people worldwide is a
between the individual and divinity. Muslim, some 1.3 billion believers.
Some religions, and the beliefs, affirma- Islam is the world’s fastest growing reli-
tions, and forms of worship they pro- gion and it has spread across the globe.
mote, have spread widely. Here we see Muslims everywhere agree on the
how Islam, a rapidly spreading religion, Shahadah, the profession of faith:
has adapted locally to various nations “There is no God but Allah; Mohammed
and cultures. In this process, although is the prophet of Allah.” But Islam is far
certain fundamentals endure, thereis also  from homogeneous—the faith reflects
room for considerable diversity. Local the increasingly diverse areas in which it
people always assign their own meanings  is practiced. ‘

to the messages and social forms, includ- “Islam is a world religion,” said Ali
ing religion, they receive from outside. ~Asani, a Harvard professor of Indo-
Such meanings reflect their cultural Muslim Languages and Culture. “If you
backgrounds and experiences. This news think about doctrine and theology, when
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these sets of religious ideas and con-
cepts are transferred to different parts of
the world—and Muslims live in many
cultures and speak many different
languages—the expressions of those
doctrines and theology will necessarily
be influenced by local culture.”

Sometimes such regional distinc-
tions are obvious to even -casual
observers. Mosques, for example, all
share common features—they face
Mecca and have a mihrab, or niche, that
indicates that direction. Yet they also
boast unique architectural elements and
décor that suggest whether their location
is Iran, Africa, or China. The houses of
worship provide what Asani calls “a vi-
sual reminder of cultural diversity.”
Other easily grasped regional distinc-
tions have their origins at the level of lan-
guage. While Arabic is Islam’s liturgical
language, used for prayer, most Muslims’
understanding of their faith occurs in
their local language.

“Languages are really windows into
culture,” Asani explains. “So very often
what you find is that theological
Islamic concepts get translated into
local idioms.” . . .

Some Islamic fundamentalists
might frown upon the diversity caused
by local characteristics, but such are the
predominant forms of Islam. “Rather
than discussing Islam, we might more
accurately talk about ‘Islams’ in different
cultural contexts,” Asani said. “We have
Muslim literature from China, for exam-
ple, where Islamic concepts are under-
stood within a Confucian framework.”

In the region of Bengal, now part of
the nation of Bangladesh and the Indian
state of West Bengal, a popular literary
tradition created a context for the arrival
of Islam. The concept of the avatar is im-
portant to the Hindu tradition, in which
these deities become incarnate and de-
scend to Earth to guide the righteous
and fight evil.

“What you find in 16th century
Bengal is the development of what you
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might call ‘folk literature’ where the
Islamic idea of the prophet becomes un-
derstood within the framework of the
avatar,” Asani said. “So you have bridges
being built between religious traditions
as concepts resonate against each other.”

This example is quite different from
conditions in pre-Islam Arabia, at the
time of Mohammed, where the poet held
a special place in society. “If you con-
sider the Koran, the word means ‘recita-
tion’ in Arabic, and it’s primarily an oral
scripture, intended to be recited aloud
and heard; to be performed,” Asani said.
“Viewed from a literary perspective, its
form and structure relate very well to the
poetic traditions of pre-Islamic Arabia.
It’s an example where the format of rev-
elation was determined by the culture.
In pre-Islamic Arabia the poet was often
considered to be inspired in his poetic
compositions by jinn from another
world. So when the Prophet Muhammed
began receiving revelations which were
eventually compiled into the Koran, he
was accused of being a poet, to which
he responded TI'm not a poet but a
prophet.” ...

Islam came to Indonesia with mer-
chants who were not theologians but
simply practicing Muslims who people
looked to as an example. There were also
Sufi teachers who were quite willing to
create devotional exercises that fit the
way people in Sumatra or Java already
practiced their faith. The two largest
Muslim groups in Indonesia today, and
perhaps in the world, are Muhammadyya
and Nahdlatul Ulama. Each of them has
over 30 million members, and each began
as a local reform movement rooted in the
promotion of a more modern education
within the framework of Islam. . . .

A large number of Muslims, of
course, don't live in Islamic nations at all
but as minorities in other countries. The
emergence of some minority Muslim
communities has been an interesting
and important development of the last
25 to 30 years.
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Some relatively small communities
can have a large impact. The European
Muslim populations, for example, have a
high component of refugee intellectuals.
They've had an effect on their adopted
countries, and also on the rest of the Is-
lamic world. . . .

In South Africa the Muslim com-
munity is less than three percent of the
population—but it’s highly visible and
highly educated. In the days of
apartheid they had the advantage of
being an intermediary, a community
that was neither black nor white. By the
1980s the younger Muslim leadership
became very opposed to apartheid on Is-
lamic grounds and on basic human
rights grounds. Muslims became quite
active in the African National Congress
(ANC). Though they were only a small
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minority when apartheid was destroyed,
a number of Muslims became quite visi-
ble in the new South African regime—
and throughout the larger Muslim
world. Encompassing both Islamic
states and minority communities, Islam
is the world’s fastest growing religion
and an increasingly common topic of
global conversation. Yet much of the
discourse paints the faith with a single
brush. As more people become familiar
with Islam around the world it may be
well for them to first ask, as Professor
Asani suggests: “Whose Islam? Which
Islam?”

Source: Brian Handwerk, “Islam Expanding
Globally, Adapting Locally”, National Geographic
News, October 24, 2003, http://news.
nationalgeographic.com/news/2003/10/1022_03102
2_islamdiversity.html.

Summary

1. Religion, a cultural universal, consists of belief and behavior con-
cerned with supernatural beings, powers, and forces. Religion also
encompasses the feelings, meanings, and congregations associated
with such beliefs and behavior. Anthropological studies have revealed
many expressions and functions of religion.

2. Tylor considered animism—the belief in spirits or souls—to be religion’s
earliest and most basic form. He focused on religion’s explanatory role,
arguing that religion would eventually disappear as science provided
better explanations. Besides animism, yet another view of the super-
natural also occurs in nonindustrial societies, seeing the supernatural
as a domain of raw, impersonal power or force (called mana in
Polynesia and Melanesia). People can manipulate and control mana
under certain conditions.

3. When ordinary technical and rational means of doing things fail,
people may turn to magic. Often they use magic when they lack
control over outcomes. Religion offers comfort and psychological
security at times of crisis. On the other hand, rites can also create
anxiety. Rituals are formal, invariant, stylized, earnest acts in which
people subordinate their particular beliefs to a social collectivity. Rites
of passage have three stages: separation, liminality, and incorporation.
Such rites can mark any change in social status, age, place, or social




Summary 229

condition. Collective rites are often cemented by communitas, a feeling
of intense solidarity.

4. Religion establishes and maintains social control through a series of
moral and ethical beliefs and real and imagined rewards and punish-
ments, internalized in individuals. Religion also achieves social control
by mobilizing its members for collective action.

5. Wallace defines four types of religion: shamanic, communal, Olympian,
and monotheistic. Each has its characteristic ceremonies and practi-
tioners. The world’s major religions vary in their growth rates, with
Islam expanding more rapidly than Christianity. Religion helps main-
tain social order, but it also can promote change. Revitalization move-
ments blend old and new beliefs and have helped people adapt to
changing conditions. There are secular as well as religious rituals.

Key Terms
animism Olympian religions
cargo cults polytheism
communal religions religion
communitas revitalization movements
leveling mechanism rites of passage
liminality rituals
magic shaman
mana taboo

monotheism




The Modern World System

Although field work in small communities is anthropology’s hallmark, iso-
lated groups are impossible to find today. Truly isolated societies probably
never have existed. For thousands of years, human groups have been in con-
tact with one another. Local societies have always participated in a larger
system, which today has global dimensions—we call it the modern world
system, by which we mean a world in which nations are economically and
politically interdependent.

City, nation, and world increasingly invade local communities. Today, if
anthropologists want to study a fairly isolated society, they must journey to
the highlands of Papua New Guinea or the tropical forests of South America.
Even in those places they will probably encounter missionaries or prospec-
tors. In contemporary Australia, sheep owned by people who speak English
graze where totemic ceremonies once were held. Farther into the outback
some descendants of those totemites may be working in a crew filming a
new Survivor program. A Hilton hotel stands in the capital of faraway
Madagascar, and an interstate highway now has an exit for Arembepe, the
Brazilian fishing community I have been studying since 1962. When and
how did the modern world system begin?

The world system and the relations between the countries within that
system are shaped by the world capitalist economy. World-system theory can
be traced to the French social historian Fernand Braudel. In his three-volume
work Civilization and Capitalism, 15th—18th Century (1981, 1982, 1992),
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Within the modern world system, dolls representing an American icon, Mickey
Mouse, are manufactured in a factory in Colombo, Sri Lanka. Where do you
suppose these dolls will find their primary market?

Braudel argues that society consists of parts assembled into an interrelated
system. Societies are subsystems of bigger systems, with the world system
the largest.

THE EMERGENCE OF THE WORLD SYSTEM

As Europeans took to ships, developing a transoceanic trade-oriented econ-
omy, people throughout the world entered Europe’s sphere of influence. In
the 15th century Europe established regular contact with Asia, Africa, and
eventually the New World (the Caribbean and the Americas). Christopher
Columbus'’s first voyage from Spain to the Bahamas and the Caribbean in
1492 was soon followed by additional voyages. These journeys opened the
way for a major exchange of people, resources, ideas, and diseases, as the Old
and New Worlds were forever linked (Crosby 2003; Diamond 1997; Fagan
1998; Viola and Margolis 1991). Led by Spain and Portugal, Europeans ex-
tracted silver and gold, conquered the natives (taking some as slaves), and
colonized their lands (see the box at the end of this chapter).

Previously in Europe as throughout the world, rural people had pro-
duced mainly for their own needs, growing their own food and making
clothing, furniture, and tools from local products. Production beyond im-
mediate needs was undertaken to pay taxes and to purchase trade items
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such as salt and iron. As late as 1650 the English diet, like diets in most of
the world today, was based on locally grown starches (Mintz 1985). In the
200 years that followed, however, the English became extraordinary con-
sumers of imported goods. One of the earliest and most popular of those
goods was sugar (Mintz 1985).

Sugarcane was originally domesticated in Papua New Guinea, and
sugar was first processed in India. Reaching Europe via the Middle East and
the eastern Mediterranean, it was carried to the New World by Columbus
(Mintz 1985). The climate of Brazil and the Caribbean proved ideal for
growing sugarcane, and Europeans built plantations there to supply the
growing demand for sugar. This led to the development in the 17th century
of a plantation economy based on a single cash crop—a system known as
monocrop production.

The demand for sugar in a growing international market spurred the
development of the transatlantic slave trade and New World plantation
economies based on slave labor. By the 18th century, an increased English
demand for raw cotton led to rapid settlement of what is now the south-
eastern United States and the emergence there of another slave-based
monocrop production system. Like sugar, cotton was a key trade item that
fueled the growth of the world system.

The increasing dominance of international trade led to the capitalist
world economy (Wallerstein 1982, 2004b), a single world system committed
to production for sale or exchange, with the object of maximizing profits
rather than supplying domestic needs. Capital refers to wealth or resources
invested in business, with the intent of producing a profit; the defining attrib-
ute of capitalism is economic orientation to the world market for profit.

The key claim of world-system theory is that an identifiable social sys-
tem, based on wealth and power differentials, extends beyond individual
states and nations. That system is formed by a set of economic and polit-
ical relations that has characterized much of the globe since the 16th cen-
tury, when the Old World established regular contact with the New World
(see Bodley 2003).

According to Wallerstein (1982, 2004b), the nations within the world sys-
tem occupy three different positions of economic and political power: core,
periphery, and semiperiphery. The geographic center or core, the dominant
position in the world system, includes the strongest and most powerful na-
tions. In core nations, “the complexity of economic activities and the level of
capital accumulation is the greatest” (Thompson 1983, p. 12). With its so-
phisticated technologies and mechanized production, the core churns out
products that flow mainly to other core nations. Some also go to the periph-
ery and semiperiphery. According to Arrighi (1994), the core monopolizes
the most profitable activities, especially the control of world finance.

Semiperiphery and periphery nations have less power, wealth, and
influence than the core does. The semiperiphery is intermediate between
the core and the periphery. Contemporary nations of the semiperiphery
are industrialized. Like core nations, they export both industrial goods
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and commodities, but they lack the power and economic dominance of
core nations. Thus Brazil, a semiperiphery nation, exports automobiles to
Nigeria (a periphery nation) and auto engines, orange juice extract, coffee,
and shrimp to the United States (a core nation).

Economic activities in the periphery are less mechanized than are those
in the semiperiphery. The periphery produces raw materials, agricultural
commodities, and, increasingly, human labor for export to the core and the
semiperiphery. Today, although some degree of industrialization has reached
even peripheral nations, the relationship between the core and the periph-
ery remains fundamentally exploitative. Trade and other economic relations
between core and periphery disproportionately benefit capitalists in the
core (Shannon 1996).

In the United States and Western Europe today, immigrants—legal and
illegal—supply cheap labor for agriculture in core countries. U.S. states
as distant as California, Michigan, and South Carolina make significant
use of farm labor from Mexico. The availability of relatively cheap workers
from noncore nations such as Mexico (in the United States) and Turkey (in
Germany) benefits farmers and business owners in core countries, while
also supplying remittances to families in the semiperiphery and periphery.
As a result of 21st-century telecommunications technology, cheap labor
doesn'’t even need to migrate to the United States. Thousands of families in
India are being supported as American companies “outsource” jobs—from
telephone assistance to software engineering—to nations outside the core.

Consider recent moves by IBM, the world’s largest information technol-
ogy company. On June 24, 2005, The New York Times reported that IBM was
planning to hire more than 14,000 additional workers in India, while laying
off some 13,000 workers in Europe and the United States (Lohr 2005).
These figures illustrate the ongoing globalization of work and the migration
of even skilled jobs to low-wage countries. Its critics accuse IBM of shop-
ping the globe for the cheapest labor, to enhance corporate profits at the
expense of wages, benefits, and job security in the United States and other
developed countries. In explaining the hiring in India, an IBM senior vice
president (quoted in Lohr 2005) cited a surging demand for technology serv-
ices in India’s thriving economy and the opportunity to tap the many skilled
Indian software engineers to work on projects around the world. Skilled
Western workers must compete now against well-educated workers in such
low-wage countries as India, where an experienced software programmer
earns one-fifth the average salary of a comparable American worker—
$15,000 versus $75,000 (Lohr 2005).

INDUSTRIALIZATION

By the 18th century the stage had been set for the Industrial Revolution—the
historical transformation (in Europe, after 1750) of “traditional” into “mod-
ern” societies through industrialization of the economy. Industrialization
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required capital for investment. The established system of transoceanic
trade and commerce supplied this capital from the enormous profits it gen-
erated. Wealthy people sought investment opportunities and eventually
found them in machines and engines to drive machines. Industrialization
increased production in both farming and manufacturing. Capital and sci-
entific innovation fueled invention.

European industrialization developed from (and eventually replaced)
the domestic system of manufacture (or home-handicraft system). In this
system, an organizer-entrepreneur supplied the raw materials to workers
in their homes and collected the finished products from them. The entre-
preneur, whose sphere of operations might span several villages, owned the
materials, paid for the work, and arranged the marketing.

Causes of the Industrial Revolution

The Industrial Revolution began with cotton products, iron, and pottery.
These were widely used goods whose manufacture could be broken down into
simple routine motions that machines could perform. When manufacturing
moved from homes to factories, where machinery replaced handwork, agrar-
ian societies evolved into industrial ones. As factories produced cheap staple
goods, the Industrial Revolution led to a dramatic increase in production.
Industrialization fueled urban growth and created a new kind of city, with
factories crowded together in places where coal and labor were cheap.

The Industrial Revolution began in England rather than in France.
Why? Unlike the English, the French didn’t have to transform their domes-
tic manufacturing system by industrializing. Faced with an increased need
for products, with a late 18th-century population at least twice that of Great
Britain, France could simply augment its domestic system of production by
drawing in new homes. Thus, the French were able to increase production
without innovating—they could enlarge the existing system rather than
adopt a new one. To meet mounting demand for staples—at home and in the
colonies—England had to industrialize.

As its industrialization proceeded, Britain’s population increased dra-
matically. It doubled during the 18th century (especially after 1750) and did
so again between 1800 and 1850. This demographic explosion fueled con-
sumption, but British entrepreneurs couldn’t meet the increased demand
with the traditional production methods. This spurred experimentation, in-
novation, and rapid technological change.

English industrialization drew on national advantages in natural re-
sources. Britain was rich in coal and iron ore, and had navigable water-
ways and easily negotiated coasts. It was a seafaring island-nation located
at the crossroads of international trade. These features gave Britain a fa-
vored position for importing raw materials and exporting manufactured
goods. Another factor in England’s industrial growth was the fact that
much of its 18th-century colonial empire was occupied by English settler
families who looked to the mother country as they tried to replicate
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In the home-handicraft, or domestic, system of production, an organizer supplied
raw materials to workers in their homes and collected their products. Family life
and work were intertwined, as in this English scene. Is there a modern equivalent
to the domestic system of production?

European civilization in the New World. These colonies bought large quan-
tities of English staples.

It has also been argued that particular cultural values and religion
contributed to industrialization. Many members of the emerging English
middle class were Protestant nonconformists. Their beliefs and values
encouraged industry, thrift, the dissemination of new knowledge, inventive-
ness, and willingness to accept change (Weber 1904/1958).

STRATIFICATION

The socioeconomic effects of industrialization were mixed. English national
income tripled between 1700 and 1815 and increased 30 times more by
1939. Standards of comfort rose, but prosperity was uneven. At first, factory




236 Chapter Eleven The Modern World System

workers got wages higher than those available in the domestic system.
Later, owners started recruiting labor in places where living standards were
low and labor (including that of women and children) was cheap.

Social ills worsened with the growth of factory towns and industrial
cities, amid conditions like those Charles Dickens described in Hard Times.
Filth and smoke polluted the 19th-century cities. Housing was crowded and
unsanitary, with insufficient water and sewage disposal facilities. People
experienced rampant disease and rising death rates. This was the world of
Ebenezer Scrooge, Bob Cratchit, Tiny Tim—and Karl Marx.

Industrial Stratification

The social theorists Karl Marx and Max Weber focused on the stratification
systems associated with industrialization. From his observations in
England and his analysis of 19th-century industrial capitalism, Marx (Marx
and Engels 1848/1976) saw socioeconomic stratification as a sharp and sim-
ple division between two opposed classes: the bourgeoisie (capitalists) and
the proletariat (propertyless workers). The bourgeoisie traced its origins
to overseas ventures and the world capitalist economy, which had trans-
formed the social structure of northwestern Europe, creating a wealthy
commercial class.

Industrialization shifted production from farms and cottages to mills
and factories, where mechanical power was available and where workers
could be assembled to operate heavy machinery. The bourgeoisie were the
owners of the factories, mines, large farms, and other means of production.
The working class, or proletariat, was made up of people who had to
sell their labor to survive. With the decline of subsistence production and
with the rise of urban migration and the possibility of unemployment, the
bourgeoisie came to stand between workers and the means of production.

Industrialization hastened the process of proletarianization—the sepa-
ration of workers from the means of production. The bourgeoisie also came
to dominate the means of communication, the schools, and other key insti-
tutions. Marx viewed the nation-state as an instrument of oppression and
religion as a method of diverting and controlling the masses.

Class consciousness (recognition of collective interests and personal iden-
tification with one’s economic group) was a vital part of Marx’s view of class.
He saw bourgeoisie and proletariat as socioeconomic divisions with radically
opposed interests. Marx viewed classes as powerful collective forces that
could mobilize human energies to influence the course of history. Finding
strength through common experience, workers would develop organizations
to protect their interests and increase their share of industrial profits.

And so they did. During the 19th century trade unions and socialist par-
ties emerged to express a rising anticapitalist spirit. The concerns of the
English labor movement were to remove young children from factories and
limit the hours during which women and children could work. The profile
of stratification in industrial core nations gradually took shape. Capitalists
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controlled production, but labor was organizing for better wages and work-
ing conditions. By 1900 many governments had factory legislation and
social-welfare programs. Mass living standards in core nations rose as
population grew.

Today’s capitalist world system maintains the distinction between
those who own the means of production and those who don’t. The class
division into capitalists and propertyless workers is now worldwide. Nev-
ertheless, modern stratification systems aren’t simple and dichotomous.
They include (particularly in core and semiperiphery nations) a middle
class of skilled and professional workers. Gerhard Lenski (1966) argues
that social equality tends to increase in advanced industrial societies. The
masses improve their access to economic benefits and political power. In
Lenski’s scheme, the shift of political power to the masses reflects the
growth of the middle class, which reduces the polarization between owning
and working classes. The proliferation of middle-class occupations creates
opportunities for social mobility. The stratification system grows more
complex (Giddens 1973).

Faulting Marx for an overly simple and exclusively economic view of
stratification, Weber (1992/1968) defined three dimensions of social
stratification: wealth (economic status), power (political status), and pres-
tige (social status). Although, as Weber showed, wealth, power, and prestige
are separate components of social ranking, they tend to be correlated.
Weber also believed that social identities based on ethnicity, religion, race,
nationality, and other attributes could take priority over class (social iden-
tity based on economic status). In addition to class contrasts, the modern
world system is cross-cut by collective identities based on ethnicity, religion,
and nationality (Shannon 1996). Class conflicts tend to occur within
nations, and nationalism has prevented global class solidarity, particularly
of proletarians.

Although the capitalist class dominates politically in most countries,
growing wealth has made it easier for core nations to grant higher wages
(Hopkins and Wallerstein 1982). However, the improvement in core work-
ers’ living standards wouldn’t have occurred without the world system. The
added surplus that comes from the periphery allows core capitalists to
maintain their profits while satisfying the demands of core workers. In the
periphery, wages and living standards are much lower. The current world
stratification system features a substantial contrast between both capitalists
and workers in the core nations and workers on the periphery.

Open and Closed Class Systems

Inequalities, which are built into the structure of state societies, tend to per-
sist across the generations. The extent to which they do or don't is a meas-
ure of the openness of the stratification system, the ease of social mobility it
permits. Within the world capitalist economy, stratification has taken many
forms, including caste, slavery, and class systems.
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Slavery is the most extreme, coercive, and
abusive form of legalized inequality. Although
proletarians, such as these “white slaves of
England,” also lacked control over the means
of production, they did have some control
over where they worked. In what other ways
do proletarians differ from slaves?

Caste systems are closed, hereditary systems of stratification that are
often dictated by religion. Hierarchical social status is ascribed at birth, so
that people are locked into their parents’ social position. Caste lines are
clearly defined, and legal and religious sanctions are applied against those
who seek to cross them.

In slavery, the most inhumane, coercive, and degrading form of legal
stratification, people who are conquered or stolen from their homelands
become someone’s property. In the Atlantic slave trade millions of human
beings were treated as commodities. The plantation systems of the
Caribbean, the southeastern United States, and Brazil were based on forced
slave labor. Slaves lacked control over the means of production. They were
like proletarians in this respect. But proletarians at least are legally free.
Unlike slaves, they have some control over where they work, how much they
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work, for whom they work, and what they do with their wages. Slaves, in
contrast, were forced to live and work at their master’s whim. Defined as
lesser—or less than—human beings, slaves lacked legal rights. They could
be sold and resold; their families were split apart. Slaves, unlike the poorest
nonslaves, had nothing to sell—not even their own labor (Mintz 1985).

Vertical mobility is an upward or downward change in a person’s
social status. A truly open class system would facilitate mobility. Individ-
ual achievement and personal merit would determine social rank. Hierar-
chical social statuses would be achieved on the basis of people’s efforts.
Ascribed statuses (family background, ethnicity, gender, religion) would be
less important. Open class systems would have blurred class lines and a
wide range of status positions. Compared with nonindustrial states and con-
temporary peripheral and semiperipheral nations, core industrial nations
tend to have more open class systems.

THE WORLD SYSTEM TODAY

World-system theory stresses the existence of a global culture. It emphasizes
historical contacts, linkages, and power differentials between local people
and international forces. The major forces influencing cultural interaction
during the past 500 years have been commercial expansion, industrial cap-
italism, and the differential power of colonial and core nations (Wallerstein
1982, 2004b; Wolf 1982). As state formation had done previously, industri-
alization accelerated local participation in larger networks. According to
Bodley (1985), perpetual expansion (whether in population or consump-
tion) is the distinguishing feature of industrial economic systems. Bands
and tribes were small, self-sufficient, subsistence-based systems. Industrial
economies, by contrast, are large, highly specialized systems in which mar-
ket exchanges occur with profit as the primary motive (Bodley 1985).

After 1870 European business initiated a concerted search for more se-
cure markets in Asia, Africa, and other less-developed areas. This process
led to European imperialism in Africa, Asia, and Oceania. Imperialism
(colonialism is a near synonym) refers to a policy of extending the rule of a
nation or empire, such as the British empire, over foreign nations and of
taking and holding foreign colonies. Colonialism is the political, social, eco-
nomic, and cultural domination of a territory and its people by a foreign
power for an extended time. European imperial expansion was aided by
improved transportation, which brought huge new areas within easy reach.
Europeans colonized vast areas of previously unsettled or sparsely settled
lands in the interior of North and South America and Australia. The new
colonies purchased masses of goods from the industrial centers and shipped
back wheat, cotton, wool, mutton, beef, and leather. If the first phase of colo-
nialism had been exploration and exploitation of the New World after
Columbus, a new second phase began as European nations competed for
colonies between 1875 and 1914, setting the stage for World War 1.
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Source: From Kottak, Anthropology: The Exploration of Human Diversity, 10th ed., Figure 23.5, p. 660.

Industrialization appeared first in England and then in many other na-
tions in a process that continues today (Table 11-1). By 1900, the United
States had become a core nation within the world system and had over-
taken Great Britain in iron, coal, and cotton production. In a few decades
(1868-1900), Japan had changed from a medieval handicraft economy to
an industrial one, joining the semiperiphery by 1900 and moving to the
core between 1945 and 1970. Figure 11-1 is a map showing the modern
world system.

Twentieth-century industrialization added hundreds of new industries
and millions of new jobs. Production increased, often beyond immediate
demand, spurring strategies, such as advertising, to sell everything industry
could churn out. Mass production gave rise to a culture of consumption,
which valued acquisitiveness and conspicuous consumption (Veblen 1934).
Industrialization entailed a shift from reliance on renewable resources to
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Type of Society Daily Kilocalories per Person

Bands and tribes 4,000-12,000
Preindustrial states 26,000 (maximum)
Early industrial states 70,000

Americans in 1970 230,000

Americans in 1990 275,000

Source: From Bodley 1985. Reprinted by permission of Mayfield Publishing, Mountain View, CA.

Per Capita

World 66**

United States . ; 342
China ‘ ~ ‘ 33
Russia 191
Germany , ’ 173
India * , 13
Canada . f . 418
France ‘ 184

United Kingdom ; o ‘, . 182

*411.2 quadrillion (411,200,000,000,000,000) Btu.

**66 million Btu.

Sources: Based on data in Statistical Abstract of the United States, 2004-2005 (Table 1367), and Statistical
Abstract of the United States, 2003 (Table 1365).

the use of fossil fuels. Fossil fuel energy, stored over millions of years, was
being depleted rapidly to support a previously unknown and probably
unsustainable level of consumption (Bodley 1985).

Table 11-2 compares energy consumption in various types of cultures.
Americans are the world’s foremost consumers of nonrenewable resources.
In terms of energy consumption, the average American is about 35 times
more expensive than the average forager or tribesperson. Since 1900, the
United States has tripled its per capita energy use. It also has increased its
total energy consumption thirtyfold.

Table 11-3 compares energy consumption, per capita and total, in the
United States and selected other countries. The United States represents
23.7 percent of the world’s annual energy consumption, compared with
China’s 10.5 percent, but the average American consumes 10 times the
energy used by the average Chinese, and 26 times the energy used by the
average inhabitant of India.
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Industrial Degradation

Industrialization and factory labor now characterize many societies in
Latin America, Africa, the Pacific, and Asia. One effect of the spread of
industrialization has been the destruction of indigenous economies, ecolo-
gies, and p