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Introduction

The very idea of an encyclopedia seems eminently anthropological—in at least two
different ways. In its earliest use in classical Rome the term ‘encyclopedia’ referred to the
‘circle of learning’, that broad knowledge of the world which was a necessary part of any
proper education. In its employment in post-Renaissance Europe it has come to refer
more narrowly to attempts to map out systematically all that is known about the world.
Anthropology likes to think of itself as the great encyclopedic discipline, provoking,
criticizing, stimulating, and occasionally chastening its students by exposure to the
extraordinary variety of ways in which people in different places and times have gone
about the business of being human. But anthropology, through most of its 150-year
history as an academic discipline, has also been alternately seduced and repulsed by the
lure of great taxonomic projects to pin down and catalogue human differences.

If anthropology is indeed the most encyclopedic of disciplines, it is not especially
well—served with reference works of its own. This book aims to meet some of the need
for an accessible and provocative guide to the many things that anthropologists have had
to say. It focuses on the biggest and most influential area of anthropology, generally
known as cultural anthropology in North America and social anthropology (or ethnology)
in Europe. By combining ‘social’ and ‘cultural’, the American and the European, in our
title we have tried to indicate our desire to produce a volume that reflects the diversity of
anthropology as a genuinely global discipline. That desire is also shown in the topics we
have covered, from nutrition to postmodernism, incest to essentialism, and above all in
the specialists we have invited to contribute. Inside this book you will find a Brazilian
anthropologist charting the anthropological history of the idea of society, an Indian
reflecting on inequality, two Russians discussing ethnicity and an Australian writing on
colonialism, as well as a systematic set of entries on what anthropologists have had to say
about the lives and cultures of people living in different regions of the world.

The great encyclopedic projects of the eighteenth and nineteenth centuries are, with
grand theories of all kinds, rather out of fashion in contemporary anthropology.
Classification, it is widely argued in the humanities and social sciences, is but one form
of ‘normalization’, and even Murray’s great Oxford English Dictionary has been
deconstructed to reveal a meaner project of imperial hegemony lurking beneath its
elaborate Victorian structure. What the world does not need, it seems, is an encyclopedia
which promises the last word and the complete truth on all that anthropologists know.
(And what teachers of anthropology do not need, it might be added, is the prospect of



endless course papers made up of apparently authoritative quotations from such a work.)
Instead of attempting the impossible task of fitting all that our colleagues do into some
final Procrustean schema, we have worked with more modest aims -to help our readers
find their way around a discipline which is far too interesting and important to be left in
the hands of academic specialists.

Since the Second World War, anthropology has grown enormously, and its concerns
are far wider than popular preconceptions about the study of ‘primitive peoples’. There
is, now, an anthropology of capitalism and global consumerism, an anthropology of
gender, an anthropology of war and an anthropology of peace; there is a lot of
anthropology in museums but more and more anthropology of museums; anthropologists
are still interested in the political life of people who live on the margins of the modern
state, but they are also increasingly interested in nationalism and ethnicity and the rituals
and symbols employed by modern politicians at the centre of modern states;
anthropologists are often now employed to advise on development projects, but they have
also started to look at the very idea of ‘development’ as a product of a particular culture
and history, one more way to imagine what it is to be human. Even the idea of the
‘primitive’, it has lately been discovered, tells us rather more about the people who use
the term to describe other people, than it does about the people so described.

Readers should think of this book, then, as a guide and an introduction, a map which
will help them find their way around the anthropological landscape rather than an
authority set up to police what counts as anthropologically correct knowledge about the
world. The readers we have imagined as we worked on the volume include, of course,
students and coileagues in university departments of anthropology around the world; but
they also include students and teachers in other disciplines—history, archaeology,
sociology, psychology, cultural studies among many others—who may feel the need to
come to terms with particular areas of anthropological work. Above all we hope we also
reach all sorts of people who are plain curious about who anthropologists are, what they
do, and what we can learn from them. We hope that all these different kinds of reader
will find material here which stimulates and provokes as well as informs.

Coverage and contributors

In drawing up our headword list we tried to balance a number of considerations.
Obviously we wanted to cover as broad a spectrum of contemporary social and cultural
anthropology as we could, but we were also aware that anthropology is oddly self-
conscious about its own past. Arguments in the present are frequently couched in the
form of revisionist versions of familiar charter myths, and controversies between
contemporaries ritually re-enact the great arguments of the ancestors. Students, in
particular, often find this confusing, knowing little about the collective memory of the
discipline and wondering why they should worry so much about the ancestors. When they
read the ancestors, there is often further confusion—key terms like ‘culture’ or ‘structure’
have shifted meaning over time, while much of the argument at any one time has been
about what exactly we should mean by these terms.



We have, therefore, tried as far as possible to represent the past as well as the present,
both in our choice of headwords for entries, and in our instructions to contributors. But
we have also tried to reflect the fact that anthropology is, as it has always been, a
pluralistic and occasionally fractious discipline. We have not tried to impose an editorial
orthodoxy on our contributors, and we have encouraged all our authors to be explicit
about their own opinions and arguments. The balance in our coverage comes from
combining different points of view, rather than hiding behind some pretence of editorial
distance. (Dismayed students may, at this point, realize that this means they should never
read a single entry; the safe minimum is always to read two on related subjects, but by
different authors.) This makes the choice of contributors as important as the original
choice of headwords. Again we have tried to achieve balance by combining difference:
European, North American, Asian and Australasian; women and men; seasoned scholars
and (we believe) rising stars. Our minimal criteria were simple: each contributor should
be able to write with clarity and authority on the topic in question; and taken together, the
contributors should reflect the different contexts in which anthropology can be found
today.

There was one other important editorial decision that had to be made. Anthropology
involves two kinds of academic work: detailed study of the lives of people in different
social and cultural contexts, based on long-term fieldwork and resulting in that curious
genre known as ethnography; and theoretical and comparative work which draws upon
ethnographic knowledge but seeks to move beyond its particularity. This book, we felt,
needed to give due weight to both sides of the discipline, but this presented us with two
difficulties. Drawing up a list of entries on particular ‘peoples’, ‘tribes’, or ‘ethnic
groups’ seemed inappropriate for all sorts of reasons, even though casual references to
‘Nuer-type’ political organization, or ‘Kachin-style equilibrium’ abound in the literature.
And writing a set of abstract theoretical entries with no reference to the particular
knowledge of particular people on which the discipline is based would be both dull and
misleading. We therefore decided to deal with the first problem by commissioning a set
of entries surveying the regional traditions of ethnographic writing—writing on Southern
Africa, Lowland South America, Southern Europe, and so on. And we decided to
supplement this by encouraging individual authors to use detailed, and sometimes
extended, ethnographic examples wherever appropriate in all the entries.

Other editorial decisions can be discerned in the list of entries. The history of the
discipline is covered in entries on topics like diffusionism and evolutionism, as well as
separate entries on the main national traditions of anthropology—ABritish, French,
American, as well as Indian and East European, divisions which are now beginning to
crumble but which have been important in shaping modern anthropology. There is also an
entry covering writing about the history of anthropology. We have tried to systematically
cover anthropology’s relations with our neighbours in the humanities and social
sciences—Ilinguistics, archaeology, biological anthropology (with cultural anthopology,
the “four fields” of American anthropology), sociology, history, classical studies. After
four years of planning, commissioning, editing and writing, we recognize how dangerous
it would be to claim that this book is complete. We hope, though, that what is here is
enough.



How to use this book

There are three kinds of entry in this encyclopedia.

 The main text is taken up with 231 substantial entries, organized alphabetically, on
important areas of anthropological work. Each of these entries includes a guide to
further reading and cross-references to other related entries.

* At the end of the main text there is a separate section containing short biographical
entries on leading figures who have been important in the development of
anthropology.

* Finally, there is a glossary providing definitions and explanations of technical terms
used in the encyclopedia itself and elsewhere in anthropology.

The choice of headwords is inevitably rather arbitrary—should we look for information
on theories of ritual, or rituals of power under ritual itself, under religion, under the
names of the more important theorists, or even under politics or kingship? We have tried
to make the index as full and explicit as possible, and this is where most readers should
start their search for what they want to know. When they have found the entry that seems
most relevant they should also pay attention to the cross-references to other entries: at the
end of each main entry there is a list of other entries which touch on similar subject
matter; within the text of each entry cross-references are indicated by either an asterisk or
a dagger symbol:

* indicates another main entry

T indicates a name or a term in the biographical appendix or the glossary

In the list of further reading at the end of each entry we encouraged our contributors to
err on the side of economy. Our readers, we felt, did not need a list of everything that had
been written on a particular topic; they needed a selective list of those books and articles
most helpful as an introduction to the topic.
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Aboriginal Australia

The earliest humans to settle Australia arrived at least 50,000 years ago. At the time of
British colonization in 1788 there were two hundred or more Aboriginal language
communities within the continent. In areas of intense colonization, the Aboriginal
economy was rapidly destroyed and it is only through the reports of explorers that we
have records of semi-permanent settlements, the cultivation of edible roots (Dioscorea
sp.) and the construction of eel dykes. While such practices have recently been confirmed
by archaeological research in the southeast and southwest of the continent, much of
Australian anthropology has been conducted in areas remote from European settlement
and it is from these areas that the image of the ‘typical’ indigenous cultures of Australia
has been derived.

Spencer and Gillen

By far the most influential of the early Australian ethnographers were tBaldwin Spencer
and tF.J. Gillen. In late nineteenth-century anthropological theorizing, Aboriginal society
occupied the place the Caribs had done in TRousseau’s philosophy; that is, as the living
exemplars of humankind’s original condition. Spencer and Gillen provided much of the
data on which theories about the nature of such societies were constructed. fFrazer
asserted in his preface to The Native Tribes of Central Australia that Spencer and Gillen
had met ‘tribes living in the Stone Age’, ignorant of metal working, agriculture and even
the physiology of reproduction, whose secrets Spencer and Gillen had ‘snatched...just
before the final decadence of the tribes set in” (Frazer, in Spencer and Gillen 1899).
Frazer considered that their work pointed to the belief in spiritual conception, in which
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the unborn baby is animated by the spirit of an ancestral being, as the most probable
source of *totemism. He wanted to elucidate the principle of causation that allegedly
enabled a *ritual to increase the numbers of a totemic species. TDurkheim, on the other
hand, found demonstration of his theory of the sociological origin of religion in the work
of Spencer and Gillen and their contemporary, Strehlow. Durkheim emphasized the
social character of increase rites rather than their instrumental purpose.

Spencer and Gillen also documented the *kinship terminologies of central Australia.
While they committed the error of inferring that classificatory kinship had its origin in
‘group marriage’, they clarified the relationship of the eight subsection system to rules of
*marriage and *descent. In later survey work they demonstrated the existence of similar
systems in northern Australia.

Two ideas that pervaded nineteenth-century European thinking about Aboriginal
society were: first, that their structure placed them at a given stage in a scheme of
unilineal *evolution, rather than displaying an adaptation to the natural *environment;
second, that Aboriginal people were about to lose their distinctive culture and either the
out or become assimilated to the dominant culture.

Radcliffe-Brown

Although *Radcliffe-Brown carried out fieldwork in western Australia, he worked in an
area where Aboriginal life had been far more severely disrupted by colonial settlement
than had central Australia in the 1890s. While he had the opportunity to collect detailed
genealogies and statements of marriage rules, he did not observe normal, daily interaction
and was unaware of how the principles he elucidated translated into social behaviour.
Instead, Radcliffe-Brown gained an overview of structural variation in the 130 “tribes’ on
which he had sufficient information, which was brilliantly conveyed in a four-part
analysis published in the first issues of Oceania (Radcliffe-Brown 1930-1). A limited
range of types of Aboriginal society were identified, each named after a representative
tribe: such as the Kariera, Aranda, Mara and Murgin systems. Adopting a (Herbert)
tSpencerian perspective, Radcliffe-Brown inferred that the more complex types had
developed out of the simpler forms as a consequence of progressive social evolution;
indeed, he claimed to have predicted the existence of the simpler Kariera system from his
knowledge of the Aranda system described by Spencer and Gillen. Whether he had
indeed done so, or learned of systems of the Kariera form from Daisy Bates’s field notes,
has been hotly debated; there is no doubt that Bates already understood, and had
documented, the operation of four-section systems of the Kariera type.

While Radcliffe-Brown and his followers were later ridiculed by TEdmund Leach for
indulging in ‘anthropological butterfly collecting” when they classified societies
according to types and subtypes, his imposition of order upon the accumulating
ethnographies of Australia was a substantial achievement. It has nevertheless severe
limitations. The method is almost entirely descriptive. There are no hypotheses to explain
why the variety of human societies should take particular forms, other than an alleged
inherent tendency for systems to develop greater complexity over time.
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Unlike Radcliffe-Brown, his student TW.L. Warner conducted extended fieldwork
between 1926 and 1929 at Millingimbi, in northeast Arnhem Land, to produce his classic
of functionalist ethnography, A Black Civilisation (1937). Warner gave the name
Murngin to the indigenous people of Northeast Arnhem Land; today these people call
themselves Yolngu. His ethnography provided an integrated account of local
organization, kinship, *warfare, *religion and (unusually for the time) the evidence for
change and interaction with Indonesian fishermen.

Lévi-Strauss on Kinship

Lévi-Strauss’s work on fcross-cousin marriage clearly owes a considerable debt to
Radcliffe-Brown’s work on Australia. He both adopts Radcliffe-Brown’s three types of
cross-cousin marriage as the three possible telementary structures of kinship, and re-
analyses Australian material in the first of the ethnographic sections of The Elementary
Structures of Kinship. While Radcliffe-Brown regarded kinship as an extension of
familial relationships to the tribal community in such a way as to achieve progressively
higher levels of social integration, Lévi-Strauss regarded kinship as the product of a mode
of thought which operated at a global (tribal) level, ordering people into opposed
relationship categories such as ‘father’s father’ and ‘mother’s father’. Lévi-Strauss
followed Radcliffe-Brown in hypothesizing that the various types of Australian kinship
system offered different scales of social integration, but considered the Murngin system
provided the greatest potential for extensive social networks, because the chains of
tmatrilateral marriage alliance could be indefinitely extended, whereas the tbilateral
Kariera and Aranda systems tend toward closure.

Warner had shown that the Murngin had tpatrilineal Tmoieties, but recognized seven
patrilines in their kinship terminology. The two ‘outer’ lines, furthest from ego, both
belonged to the opposite moiety to ego’s and therefore could not marry each other. This
generated a notorious controversy, as to how many lines of descent actually existed in the
Murngin kinship system. Although much of the Murngin debate was arcane, it did
highlight an important ambiguity in Radcliffe-Brown’s model, where the line of descent
in the kinship terminology, the land-owning group and the foraging band appear to be
identicallyconstituted. This ambiguity was resolved, at an academic level, in papers by
Hiatt and TStanner, but resurfaced in anthropological evidence presented on behalf of the
first attempt by Aboriginal people to claim legal recognition of their title to land.
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The structural study of symbolism

Durkheim argued that the significance of each *totem as a tsymbol stemmed, not from
any intrinsic attribute, but from its position in the structure of clan totemism. The
influence that Durkheim’s theory of the social origin of the meaning of totemic emblems
had on tSaussure and the formulation of his structural theory of tsemiology is well-
known. Lévi-Strauss later developed the structural theory of totemism, most notably in
Chapter 4 of The Savage Mind. He here compares the structural logic of central
Australian totemism with that of the Indian caste system. A structural approach is also
taken in Stanner’s analyses of Murinbata religion, which gains from its basis in Stanner’s
own fieldwork among the Murinbata. Stanner records, in a footnote, that he only learned
of Lévi-Strauss’s analysis after he had commenced publication of this series of papers.

The semiological approach to art and ritual was brilliantly taken up by Nancy Munn
(1973) in her studies of art among the Warlpiri, and by Morphy (1991) in his work on
Yolngu art. Both have taken a more generative approach to art and ritual, made possible
by Saussure’s development of the Durkheimian theory. In their work the artistic tradition
is seen to provide a grammar as well as a vocabulary of visual signs, allowing artists
opportunities to create new works rather than simply to reproduce totemic emblems
whose form is fixed by tradition. A similar approach has been taken in the study of
ceremony. It is questionable how many performances of the major ceremonies which
Warner describes in his ethnography he actually observed, but Warner appears to commit
the Durkheimian fallacy of assuming that each performance of a ritual is identical and
only amenable to one level of interpretation. TRonald Berndt restudied the two major
Arnhem Land cults documented by Warner and, while Warner’s ‘native’ exegesis
appeared to support a functionalist interpretation, Berndt’s informants opted for a more
Freudian reading of the rituals (Berndt 1951). More recently, Morphy has shown how
Yolngu ceremonies are to a certain extent constructed to suit the occasion, while Keen
(1994) has demonstrated that the Gunabibi and Wawilak cults are merely two among
many in the region which interpret common elements in different ways. Special mention
should also be made of tKaberry’s pioneering work in the Kimberleys, which showed
that Aboriginal women had their own rituals, of which male anthropologists had been
unaware (Kaberry 1939).

Marxist and ecological studies

Several *Marxist analyses in anthropology have cited Australian Aboriginal societies as
possessing varieties of *‘primitive communism’, but the power conferred by control of
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religious cults renders Aboriginal society significantly less egalitarian than the other
classic *hunter-gatherers of semi-arid environments, the Kalahari San and the Hadza.

McCarthy and MacArthur’s observations of two Aboriginal camps during a three-
week period in Arnhem Land provided one of the key pieces of ethnographic evidence in
support of tSahlins’s theory of the ‘original affluent society’, which argued it was the
lack of a political incentive to accumulate resources above subsistence needs that caused
the apparent material poverty of huntergatherers. McCarthy and McArthur’s data showed
that the average length of time taken to forage for and prepare food in Arnhem Land was
four to five hours per person per day. People stopped foraging as soon as they had
enough for their immediate needs, leaving plenty of spare time. From these and similar
observations on other hunter-gatherer communities Sahlins derived his concept of the
‘domestic mode of production’. Sahlins’s domestic mode of production portrays each
household as a politically-independent unit of production; a concept which
underestimates the importance of reciprocal rights of access between foraging ranges, and
meat-sharing between households within camp, as devices for reducing the risks of
exploiting scarce and unpredictable resources.

While Sahlins recognized the inadequacy of McCarthy and McArthur’s data, it was
not until the 1980s that long-term studies of Aboriginal susbsistence practices were
published. It is noteworthy that these studies were possible, a century after Frazer had
anticipated the imminent extinction of Aboriginal culture, because many communities
had, over the previous decade, returned to a more traditional subsistence economy after
some years spent on church or government settlements. Both Altman (1987) and Meehan
(1982) conclude that women’s work has been made easier by the availability of
purchased flour and sugar and consequently question Sahlins’s picture of leisured
affluence in pre-colonial society. Both studies underline the contribution that hunting and
gathering can still make to the diet; Altman calculates that it provides 81 per cent of
protein and 46 per cent of the calories consumed on the outstation he investigated.

Land claims

Australia was colonized on the basis of the legal fiction that, because they are nomadic
and do not ‘improve’ the soil, hunter-gatherers cannot be said to own land. When, in
1971, three Yolngu clans undertook the first attempt to demonstrate in an Australian
court that they held title to their traditional land, the case failed at least in part because an
erroneous account of Aboriginal land tenure was put to the court by anthropologists
appearing on their behalf.

It was argued that each clan held a territory and its sacred sites through a charter,
presented by the totemic *ancestors, which they had never surrendered. The clan was said
to have exclusive foraging rights over its territory. Unfortunately, the Yolngu testimony
contradicted two elements of this account. Some clans had died out, and others had
succeeded to their land. Rather than arguing for a legitimate mode of succession, the
anthropologists suggested this was the consequence of *warfare. While clans excluded
others from their sacred sites, permission to forage elsewhere on their land was freely
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given. In his judgement against the Yolngu, Mr Justice Blackburn ruled that they had
failed to satisfy two of the three legal criteria for ownership, which he identified as: first,
the right to exclude others; and second, the right to alienate (which the Yolngu had
disclaimed in arguing for an ancestral charter). He conceded that the third criterion, the
right to use and enjoy, had been demonstrated in court.

This case had a considerable impact on anthropology as well as on Aboriginal rights,
for shortly afterwards a new Federal Parliament decided to write a definition of
Aboriginal *land tenure into the legal system. It commissioned the lawyer who had
represented the Yolngu and an anthropologist, Peterson, to research the basis of
traditional land ownership and draft an Act of Parliament that would encapsulate it. The
consequent Act of Parliament defined traditional Aboriginal landowners as members of a
local *descent group who have common spiritual affiliations to the land which place the
group in a position of primary spiritual responsibility for sacred sites on that land.
Claimants were also required to demonstrate that they foraged as of right over that land,
and had retained their attachment to it despite the colonial impact. Given the technical
nature of this definition, it was inevitable that anthropologists would be called upon as
expert witnesses. Although the Act only applied in the Northern Territory, it provided a
novel testing ground for anthropological expertise. Some of the insights into Aboriginal
society gained, and aspects of the theoretical debates that ensued, have been published.
Perhaps the most important of these has been recognition of temporal process in the
constitution of social groups, despite the vicissitudes of colonization, finally breaking
with the continuous present/mythic time model of Aboriginal social being perpetuated by
Spencer and Gillen. A related issue has been the recognition of Aboriginal traditional law
in relation to court sentencing procedures.

Aboriginal empowerment

The growth of Aboriginal self-determination has had a substantial impact on the practice
of anthropology in Australia. While *resistance to assimilation has been exercised
throughout the present century, it was only in the later 1960s that European Australians
began to appreciate the difficulties of enforcing assimilation against sustained indigenous
opposition. In 1963, The Australian Social Science Research Council sponsored a project
to investigate the policy implications “arising from contacts between Aborigines and non-
Aborigines’ which culminated in a three-volume publication by the political scientist
C.D. Rowley; the first of which provided a detailed critique of the failure of
assimilationist policy. Myers’s recent, excellent ethnography of the Pintupi, of central
Australia, not only analyses traditional Pintupi social strategies as social adaptations to
the harsh, unpredictable environment of the Western Desert, but interprets Pintupi society
as the product of intentionally negotiated relationships.

A more fundamental effect on anthropological practice has been felt as Aboriginal
people have become aware of what anthropologists had written about them in the past. At
least three anthropologists have been criticized for publishing material to which access is
restricted by ritual sanctions. In two cases, the offending material has been with-drawn
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from publication. While *archaeology has been the primary target, anthropology will not
be able to escape an indigenous critique. Regrettably, some academics have interpreted
these campaigns as a denial of scientific objectivity. Others, who have sustained
cooperation with Aboriginal communities, have emphasized that this is not the case. The
same issues are being confronted in North America.

A number of Australian Aboriginal authors have recently published studies of the
social conditions in which they grew up and of traditional legends from their own
communities. Perhaps the most significant influence on the direction anthropological
research takes in Australia over the next few years will come from Aboriginal people
themselves.

ROBERT LAYTON

See also: totemism, marriage, hunters and gatherers
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adoption and fostering

Conventionally, fostering involves a parent or set of parents looking after someone else’s
child, often on a long-term basis, whereas adoption involves in addition the acquisition of
a ‘kin’ relationship between such parents and their (adopted) children. Both practices
involve the assumption of parental roles by individuals who are not the child’s biological
or birthparents, but the addition of *kinship status in adoption makes that concept both
more problematic and more interesting.

The original ancient Roman notion of adoptio (adoption) was simply one of passing
legal authority (potestas) over an individual from one person to another, outside his own
tlineage, often for the purpose of making alliances and securing the inheritance of
*property. In Roman times, the ‘adopted’ individual was most often an adult male who
continued, even after his adoption, to retain the ties of love and duty toward his own,
living parents. With adoptio, the legal authority of the father over his child was broken
and a new relationship established with adoptive parents. In contrast, the Roman notion
of adrogatio entailed the acquisition of such authority in a case where the adopted
person’s own father and father’s father had died, much as modern adoption usually
assumes the death or incapacity of the birth-parents.

Thus, modern notions of adoption, including anthropologists’ perceptions as to what
constitutes the practice cross-culturally, generally combine the legal aspects of the
Roman institutions with the nurturing and affective aspects of fostering and ‘true’
parentage. It also has elements in common with ritual kin relationships, such as
*compadrazgo, though ironically the very fact of acquiring a legal Kkinship status
arguably makes adoption an aspect of ‘true’ rather than merely figurative kinship.
Sometimes adoption is described as a form of fictive kin relation, but the degree of its
truth or fiction is a matter of cultural perception (Barnard and Good 1984:150-4).
Ethnographically, adoption in this broadly-defined sense is most commonly found in
Europe, North America and West Africa.

Both fostering and adoption reveal important cultural assumptions about processes of
relatedness and concepts of *personhood. On the island of Langkawi off the coast of
Malaysia (Carsten 1991), for example, people are thought to become kin through sharing
common food, and thus common substance, and widespread fostering can be related to
other ideas about the fluidity and mutability of kinship (a theme more widely encountered
in Austronesian societies). Unlike the Malaysians of Langkawi, for many Americans
“fictive’ kinship, in the etymological sense of kinship that is ‘made’, fits uneasily into
EuroAmerican expectations about the givenness of ‘real’ kinship (Modell 1994). In
America, then, changing adoption practices (and consequent public debate), work as a
kind of mirror image of what is considered to be ‘real’ kinship, and ethnographic research
on ‘fictive’ kinship helps clarify unspoken assumptions about what is ‘real’.

ALAN BARNARD
and JONATHAN SPENCER

See also: kinship, compadrazgo
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aesthetics

We can identify two issues which are important with respect to anthropology’s approach
to aesthetics in non-Western societies: firstly, are we obliged to consider the
anthropology of *art and the anthropology of aesthetics as inseparable? We are first
confronted by the problem of those societies which either do not produce material objects
of art or do not produce many artefacts at all. The Foi of Papua New Guinea and the
Dinka of southern Sudan are good examples of societies that have no artefactual or
artistic elaboration whatsoever but which have a highly developed form of verbal art in
the form of poetic songs (see Coote 1992; Deng 1973; Weiner 1991). There is also the
case of the Papua New Guinea Highlanders, for whom the *body is perhaps the only site
of aesthetic elaboration (O’Hanlon 1989; Strathern and Strathern 1983). This throws into
relief our Western commitment to the objet d’art as the focus of aesthetic elaboration,
which has been criticized by anthropologists as tethnocentric. We can thus picture an
aesthetics without art objects; can we similarly picture an artistic world without an
aesthetic?

To consider this problem we turn to the second issue: we must separate at least two
distinct, though related, senses of the term “aesthetics’. The first pertains to the judgement
of taste, of what is beautiful (identified in Kant’s Critique of Judgement). The second is
more general, and pertains to the form of our sensible intuition (identified in Kant’s
Critique of Pure Reason). Most studies of non-Western artistic practices until recently
confined aesthetics to the identification of the beautiful in any society, while more
recently, anthropologists of art such as Morphy (1991) have defined aesthetics as the
effect of sensory stimuli on human perception. But there is no effect of such stimuli by
themselves, that is, apart from some prior cognitive schematism that makes such stimuli
recognizable in their particular form, and this is exactly the point of Kant’s Critique of
Pure Reason. While | think a case can be made that we cannot export our notions of the
beautiful to other non-Western cultures, as Overing and Gow have recently argued
(Weiner 1994), | think no anthropological theory does not contain within its implicit
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rationale some idea of how form itself is brought forth in different communal usages. It is
this general appeal to the transcendental aesthetic of Kant’s Critique of Pure Reason—
without which Kant’s notion of schematism (upon which modern anthropology is
founded) makes no sense—that anthropologists such as Marilyn Strathern invoke in her
concern with seeing Melanesian social process as a matter of making the form of social
life appear in a proper manner (1988). The question then becomes why art, whether it be
graphic, verbal or whatever, should be the method by which attention is drawn to the
form-producing process as such.

The answer may lie in an appeal to transcendance, without which art would scarcely
have the special properties we attribute to it. But our Western world of communal life
activity, totally mediated as it is by the image industry, has become so thoroughly
aestheticized that the ability of art to achieve this stepping-outside has become
attentuated (Baudrillard 1983). Our tendency to aestheticize our subjects’ social world
can perhaps be seen in the increasing attention to the phenomenon of *‘poetics’, where
the expressive and constitutive role of social *discourse is brought into focus (see for
example Herzfeld 1985). We thus see our world as well as the world of peoples like the
Foi and the Dinka as a total aesthetic fact, because we are both said to inhabit a
thoroughly mediated *environment upon which a body image has been projected and
expanded. But it is in the very different roles that art plays in these two societies that this
similarity is revealed as illusory. Dinka cattle songs focus on men, cattle and their
embodied relationship and thus reveal in everyday communal discourse the way human
production, reproduction and politics are mediated by bovine fertility. They constitute
their economy through the body. But such embodying force has been totally appropriated
by the symbolic economy in the West—it is advertising that mediates social body image
and conceals the transcendant nature of its own construction; we constitute the body
through our economy and leave art to the marginal discourse of the academy.

It could thus be argued that to save the aesthetic from collapsing into a new
*functionalism, a new appeal to the transcendance afforded by the work of art might be
necessary. The merit of such an approach is that it side-steps the productionist appeals
that our ordinary social constructivist view of art contains implicitly within it, and allows
us to accept once again the complete interdependence of aesthetics and art, as the form-
producing regime in any society, and its mode of revelation respectively. But most
anthropologists insist on seeing art and aesthetics as the expressive form of social order
or cohesion and attribute to them a function in maintaining such order. It is inevitable that
under such conditions, either art or aesthetics is seen to be redundant with respect to that
functionality. But the relation between the two demands dialectical thinking, opposed to
functionalist thinking. It is reasonable to assume that, just as is the case with our own art,
the artistic practices of non-Western people might have nothing to do with making
society visible and everything to do with outlining the limits of human action and
thought.

JAMES WEINER

See also: art, music, dance, technology, poetics
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Africa: East

In its narrowest sense East Africa includes the three modern republics of Kenya,
Tanzania and Uganda. All three of them were heirs to the early British colonies and
continue to show a deep British influence. English is one of the official languages of
Uganda, together with Swahili and Luganda, while it is of general daily use in Kenya and
Tanzania, where Swahili is the official language. Under colonial administration these
three states were involved in an agreement for the common promotion of commercial
exchange, a connection that has never entirely ceased even after the official termination
of the agreement. In a wider and more comprehensive sense East Africa may also include
the republics of Burundi, Rwanda, Malawi and Mozambique. However, the influence of
the former Belgian administration, and the continuing use of French as an official
language, have strengthened the cultural ties between Rwanda and Burundi and
francophone Zaire, rather than with anglophone Uganda and Tanzania, while the recent
history of Malawi and Mozambique has favoured continuing cultural and ethnic relations
with the neighbouring states of Zambia, Zimbabwe and South Africa rather than with
their northern East African partners.
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Early ethnography

Our information on the coast of East Africa dates back to classical Greek and Arab
sources and, from the sixteenth century, to the reports of Portuguese navigators.
Occasional news on the interior of East Africa, merely of a geographical nature, began to
reach Europe in the first decades of the nineteenth century; its second half brought in
some reliable information of a crude ethnographic type, normally scattered in the daily
records of voyagers and explorers, colonial administrators and missionaries. All of these
were pioneers in their own ways, but very few had an academic training. When based on
firsthand knowledge, their information is still priceless. Normally, however, their reports
are uncritical, and even valueless when dependent on hearsay evidence or distorted by
stereotyped prejudices. Only a few early twentieth-century sources are distinguished by
their accuracy and thoroughness as classics of the anthropological literature, such as the
monograph of Gerard Lindblom, a Swedish scholar, on the Kamba of Kenya, and the two
volumes on the Thonga of Mozambique by TH.A.Junod, a Swiss evangelist. Both
covered the entire spectrum of local culture, aiming at an encyclopedic survey as required
by the ethnographic method of the day.

The emphasis on social institutions

The new style of social anthropology, introduced in the 1930s by the teachings of
*A.R.Radcliffe-Brown and *B.Malinowski, soon began to affect the type of ethnographic
research conducted in East Africa, especially its emphasis on social institutions. This
trend was also greatly influenced by the fieldwork of fE.E.Evans-Pritchard in the
neighbouring southern Sudan among the Bantu Zande and the *Nilotic Nuer.

It is within this general context that TJomo Kenyatta’s monograph on the Kikuyu,
Facing Mount Kenya (1938), should be specially mentioned. In his introduction,
Malinowski testified to Kenyatta’s competence as a trained anthropologist and to the
excellence of his work. Malinowski’s words were not mere pleasantries, but a clear
statement of the need for professional training as a basic requirement for ethnographic
research (Malinowski in Kenyatta 1938:viii). Of course Kenyatta displayed his own bias
in writing, as he put it, ‘for the benefit both of Europeans and of those Africans who have
been detached from their tribal life’ (Kenyatta 1938:xvi) and in defence of the land
claims of his countrymen. This may at once justify the emotional passages in his writing,
and also explain the freshness of his insider’s account. Though Kenyatta was involved in
the political struggle for independence in Kenya, and went on to become the President of
the new republic, his monograph remains the best record of traditional Kikuyu society.
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Evans-Pritchard’s influence is made evident in his introduction to fPeristiany’s
monograph on the social institutions of the Kipsigis in which he makes two points: firstly
‘that the Kipsigis have a political system’, and secondly ‘that the Tage-set system of the
Kipsigis has a very political importance’ (Evans-Pritchard 1939:xxiii, xxxi). In the
following years these two aspects of East African societies were prominent in
anthropological research, especially in Kenya and Tanzania where most societies were
based on stateless and decentralized systems. This kind of social organization had been
mapped out by TMeyer Fortes and Evans-Pritchard, the editors of African Political
Systems (1940): out of the eight essays, five were related to African kingdoms, three to
stateless and segmentary societies. East Africa was represented by the kingdom of
Ankole in Uganda (Oberge in Fortes and Evans-Pritchard 1940) and by the stateless
society of the Logoli, one group of the then so-called Bantu Kavirondo, now called Luyia
(Wagner in Fortes and Evans-Pritchard 1940). The Ankole were one link in the chain of
the Great Lakes kingdoms of Buganda, Rwanda and Burundi. The efficient bureaucracy
of these kingdoms, and the majesty of their kings, had provoked such great admiration
among early European observers that they became seen in an idealized way—*fetishized’
according to one modern commentator (Chrétien 1985:1,368)-as heirs of a mythical
empire believed by the Europeans to have been founded by the Bacwezi, supposedly a
superior race of ‘whitish’ immigrants. This historical invention was readily endorsed by
the standard handbooks of East African history.

Age-systems and stateless societies

The two editors of African Political Systems were correct at the time in stressing the need
for ‘a more detailed investigation of the nature of political values and of the symbols in
which they are expressed’ (Fortes and Evans-Pritchard 1940:23). Though they had tried
to clarify the political system of stateless and non-centralized societies in their
introduction, they failed to explicitly include *age-systems as a discrete kind of political
organization (Bernardi 1952). It was only a few years later that Tlsaac Schapera drew
attention to these systems, recommending them as a special item of enquiry in his survey
of anthropological research in Kenya (Schapera 1949). The general category of age-
systems included much local variation in sets, classes and generations. These systems had
long baffled the early colonial administrators, and only intense research by professional
anthropologists was to dispel this puzzling enigma, showing how age-systems formed the
political backbone of stateless societies such as, among others, the Maasai (Spencer
1965) and the Borana (Baxter 1954; Bassi 1996). A remarkable contribution by tMonica
Wilson brought to the fore a peculiar age-system related to the establishment of new
villages by newly initiated age-mates among the Nyakyusa of Tanzania (Wilson 1951,
1959).



Encyclopedia of social and cultural anthropology 14

Religions and philosophy

African religions were conceived by early European observers in terms of *magic, and as
such they were generally condemned by *mission-aries as pagan superstition. This
attitude changed with time but it was only through professional anthropological research
that enquiry on traditional religions became free of conversion bias. John Middleton’s
monograph on the religion of the Lugbara (1960) may now be reckoned as a classic of the
East African literature on religion. A turning point in understanding African religions
came when the subject was approached in terms of *cosmological ideas and philosophy.
In 1969 a chair of African Religions and Philosophy was instituted at the University of
Makerere, Uganda, its first tenant being John S.Mbiti. His work, African Religions and
Philosophy (1969), provides a general synthesis of African cosmological views. Though
not without debatable interpretations, as when he describes the African concept of *time
as involving the idea of past and present but no future,” Mbiti’s book has met with highly
popular favour and has been translated into various languages: Japanese, French, Korean
and Italian.

The most recent trends in the study of East African religion have focused on
cosmological views and their symbolic values, and have especially stressed the ethics of
*rituals leading to reinforced communal relations and traditions (Harris 1978; Parkin
1991). A new interest in traditional medicine and the professionalization of African
practitioners, encouraged by the ambitious programmes of the World Health
Organization, may also be mentioned as one of the newest fields of anthropological
research in Africa as well as in East Africa (Semali and Msonthi, in Last and Chavunduka
1986).

BERNARDO BERNARDI
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Africa: Nilotic

The term “Nilotic’ is used in various senses. First, it describes the geographical region of
the upper Nile basin as in The Pagan Tribes of the Nilotic Sudan, the title of the
tSeligmans’ (1932) comprehensive ethnography of the region. Secondly, it refers to a set
of cultural traits shared by some, but not all, of the peoples of the upper Nile, with others
in an area extending south beyond the Nile basin into Uganda, Kenya, and Tanzania.
Finally, Nilotic describes a language family in a classification of languages. Nilotic
studies are significant not only in themselves but because they have also produced
anthropological works which have had a great influence on the discipline generally.

Historical linguistic research into the Nilotic languages, together with a consideration
of the contemporary geographical distribution of languages, suggest that the original
proto-Nilotic language community in their homeland to the southwest of the southern
Ethiopian highlands probably started to break up into three groups about 4,000 years ago.
These groups of proto-Nilotic then began to change independently into the ancestral
languages of what are today recognized as the western, eastern, and southern Nilotic
groups of languages (Ehret 1971; Greenberg 1955; Kohler 1955).

Those who were to become the speakers of Western Nilotic (e.g. Dinka, Nuer, Luo)
seem likely to have moved first and in a westerly direction to occupy the grasslands
around the confluence of the Bahr el Ghazal and the Nile. The proto-Southern Nilotes,
having been for a long time in contact with neighbouring Cushitic-speaking peoples in
their homeland north of Lake Turkana, had acquired from them not only Cushitic
vocabularies but also social practices such as circumcision, tclitoridectomy, a prohibition
on eating fish, and cyclical *age set naming systems, all of which are not known among
the Western Nilotes. By the first century of the present era the Southern Nilotic speakers
(e.g. Nandi, Pokot, Marakwet) had moved south, some into what is today Tanzania, and
there they encountered agricultural Bantu speaking peoples moving north, and from
whom they adopted root crops and banana cultivation to add to their cultivation of grains,
sorghum and millet, and their *pastoralism.
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Most of the Eastern Nilotic speech communities (e.g. Bari, Lotuko, Turkana) are now
found in what is likely to have been their original homeland between Lake Turkana and
the Nile, but some of them, the predecessors of the present-day Maasai peoples of Kenya
and Tanzania, had followed the Southern Nilotic speakers south. There, during the course
of several hundred years up to the end of the first millennium, they absorbed some of the
Southern Nilotes and at the same time adopted many of their practices, some of which,
such as circumcision, could be traced back to origins among Cushitic peoples. In this way
those Eastern Nilotes who followed the Southern Nilotes, adding to whatever Cushitic
traits they may already have acquired before migrating south, acquired further Cushitic
practices from the Southern Nilotes as intermediaries.

These terms western, eastern and southern Nilotic correspond roughly with the old
tethnological division of the people into Nilotes, Northern and Central Nilo-Hamites, and
Southern Nilo-Hamites, terms which will be commonly encountered in literature
published before the mid-1960s. This terminology derived from a now discredited
speculative theory of racial mixing to account for the distribution of Nilotic social and
cultural features. A great deal of scholarship was devoted to adducing evidence that pale-
skinned, slim and ‘quick witted’ mobile pastoral Caucasians of noble disposition, the
supposed Hamites, entered northeast Africa and subordinated the sturdy but slow-witted,
dark-skinned sedentary agricultural Negroes; and from which process emerged the
Nilotes, and those with rather more Hamitic ‘blood’, the Nilo-Hamites (Seligman and
Seligman 1932). The fascination of such a theory for European imperialists in Africa is
obvious.

Age and social order

Various forms of institutionalized age organization, tage grades, age sets (linear naming
and cyclical naming), generation classes, are especially elaborated in East Africa and
particularly among Nilotes (Baxter and Almagor 1978). However, the function and
meaning of these often complex cultural constructions have largely eluded social
anthropologists. A number of observations can nevertheless be made. First, these
institutions primarily concern men rather than women. Among women there may be a
parallel organization but it is always a weak reflection of that of the men, and the women
themselves are frequently vague and unclear about their own system of age sets.

Secondly, age sets, or generation classes, have no material interests in cattle or other
*property rights either in terms of ownership or control. Rights in cattle belong to
individuals organized in *households and flineages. Even the stock acquired through
raiding by ‘warrior’ age sets is distributed to individuals and absorbed into household
herds. On the other hand, sets and grades do seem to exercise some sort of sumptuary
control among men over the use of titles, insignia, and privileges as regards sexual
conduct, meat and drink, especially particular cuts of sacrificial animals, bearing arms, as
well as matters of status such as becoming married and establishing a household.

Since Nilotes were generally reported to lack a centralized and hierarchical system of
ruling offices, there has always been a strong temptation to see the functions of
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government being carried out by the ranking involved in age set systems. Among Eastern
Nilotes of the southern Sudan, for example, there appears to be evidence of the direct
involvement of age classes in indigenous government even into the 1980s. There the
replacement of the ruling elders (monomiji, ‘fathers of the village’) is not a continuing
process as individuals become too old and the and are replaced by their successors, but is
achieved at intervals by what the people themselves compare to a ‘revolution’, when a
junior generation of age sets suddenly takes over responsibility for the village. This
transfer of authority is effected by a spectacular ceremony about every twenty years and
involves a mock battle for the village between the incumbent generation and the
generation about to assume authority. Such inter-generational rivalry also found
expression in the wider field of conflict in the Sudan where it seems that in the 1980s
support for the rebels and the Khartoum government reflected generational rivalries
(Simonse 1992).

Land, lineages and prophets

Among Western Nilotes, such as Nuer, tEvans-Pritchard could attribute no political
function to the age sets. Instead he argued, in what was to become one of the outstanding
texts of modern social anthropology, that the basis of Nuer social order lies in their
tpatrilineal *kinship system (Evans-Pritchard 1940). His account was to be generalized
into what became known as t‘segmentary lineage theory’, or *“descent theory’, which in
the 1950s and 1960s was one of the cornerstones of the discipline of social anthropology.
According to Evans-Pritchard conflict among Nuer is not terminally destructive but
mitigated by the lineage system. The segmentary lineage system regulates the number of
supporters a man can muster against another individual according to the relative position
of the two parties in the lineage system. Since the relationship is symmetrical no one can
bring to bear a preponderant force and there is, in effect, a stand off. The dispute is then
mediated peacefully by a ritual specialist (‘the leopard skin priest’) who acts as broker
between the two lineages. Where there can be no such mediation, as for instance between
Nuer and their neighbours the Dinka, a state of perpetual raiding and counter-raiding
prevails.

This theory as it is supposed to apply to the Nuer began to be questioned in the 1970s
and 1980s, first by a critical assessment of the evidence presented by Evans-Pritchard in
his own publications (Holy 1979), and then by the appearance of new historical evidence
(Johnson 1994). A careful re-examination of the case-studies of conflict between lineages
cited by Evans-Pritchard seemed to indicate that the local lineages allied with others in
the prosecution of hostilities not according to ‘the principles of the segmentary lineage
system’ but according to pragmatic interests and ad hoc alliances. These instances of
conflict and cooperation were frequently concerned with, as one might expect of
pastoralists, access to grazing and here the ecology of the upper Nile basin is crucial.

Historical research into the societies of the upper Nile basin has drawn attention to the
consequences of local adaptations to long-term and short-term climatic changes,
adaptations which have influenced, and continue to influence, the dispersal of pastoralists
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throughout the region. Land which has been abandoned because of years of exceptionally
high water levels may later be reoccupied and not necessarily by the same people.
Changes in drainage patterns can wipe out old grazing lands and produce new ones
elsewhere. In addition there are annual movements of people and animals from the
limited dry sites above the flood-plain during the wet season to the grasslands of the dry
season which are revealed as the flood subsides. This is a fluctuating situation in which
access to grazing and settlement sites has therefore to be continually negotiated and
contested.

In Evans-Pritchard’s view, those spiritual leaders known as fTprophets who come to
prominence from time to time are the consequence of historical crises between relatively
stable conditions of normality. Nuer prophets are represented by him as the effect, and
sometimes also the cause, of violent relations between Nuer and other populations, such
as the Dinka, or the agents of distant powers such as Arab slavers, the Ottoman Empire,
and later the forces of the British Empire. However, historical research has now corrected
this vision and removed the prophets from their liminal position and placed them in the
centre of Nuer religious and political history.

According to Johnson (1994), Nuer prophets are a continuation by other means of the
activities of spiritual leaders whose concern was to define and establish around
themselves a ‘moral community’. Precisely because they actually experience a life of
raiding and counter-raiding, of defending grazing lands from intruders as the erratic
movements of the seasonal flooding of the Nile system forces the pastoralists to adapt
and change their patterns of herding, so they prize peace and stability. Within the moral
community disputes are settled peacefully by mediation. It is this that the prophets
attempt to realize and then extend to the widest possible inclusiveness so that all Nuer are
under the authority of sovereign, but rival, prophets. When the secessionist Anynya
forces entered Nuerland in the 1960s rivalry between prophets became aligned with
conflicts between the Anynya and the government.

Divinity and experience

Nilotic religions are characterized by a subtle theism and both tEvans-Pritchard (1957)
and then tGodfrey Lienhardt (1961) found it necessary to discuss at length at the
beginning of their books on Nuer and Dinka religion the meanings of the words for God,
kwoth and nhialic respectively. God, or Divinity in Lienhardt’s more sensitive
terminology, does not dwell in some other world, and spiritual beings are only of interest
to Nilotes as ultra human agents operating in this world. Many observers have remarked
on the religiosity of Nilotes, presumably because they live in and experience a world
from which the gods have not departed. There is no ancestor worship but instead shrines,
said to have been originally the homesteads of mythical ancestral figures, serve as centres
of spiritual power. The best known of these among Western Nilotes are the
shrine/homestead of Nyikang (first king of Shilluk) at Fashoda and, east of the Bahr el
Jebel, those of the Dinka ancestral figure, Deng, and the first spear master, Aiwel. The
principal religious action is animal *sacrifice and there are also reports of the ritual
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killing, or interrment while alive, of religious figures who have the characteristics of what
are sometimes referred to as “‘divine kings’, as for instance among Shilluk and Dinka.
Lienhardt’s study of Dinka religion has endured as one of the most influential and
exemplary works in anthropology, and it can now be seen as a precursor of contemporary
theory and practice in social anthropology. Lienhardt rejected the crude *functionalism
which was predominant in anthropological studies of religion in the late 1950s and early
1960s but successfully avoided reverting to an intellectualist position which supposes that
religious ideas are pre-scientific explanatory concepts. It is not a simple matter to divide
the Dinka believer from what is believed in. Instead Lienhardt approached Dinka
religious utterances as interpretations by Dinka of certain of their experiences. For
Lienhardt Dinka religion was not a theology but a tfphenomenology. This approach led
Lienhardt to question presumptions about mind, self, memory, and experience, in
reaching an understanding of Dinka interpretations and imaging of their experiences.
M.C.JEDREJ
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Africa: Southern

Southern Africa has been the focus of intensive ethnographic research throughout the
twentieth century, as well as the source of a disproportionate number of distinguished
anthropologists, many specializing in the study of Southern and Central African societies.
The region is inhabited by a variety of ethnic groups, including Bantu-speaking
populations, San-speaking (Khoisan) populations, and peoples of European and Asian
origin. This article will concentrate on the Bantu-speakers and San-speakers—each of
these units being divided into a number of smaller ethno-linguistic and political entities—
and on the anthropological ideas which emerged through their study.
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Studies of Bantu-speaking peoples

Studies concerned with Bantu and San-speaking peoples represent quite different
anthropological traditions; the former being central in the development of the British
school of *functionalism and fstructural functionalism, the latter significantly connected
to the materialist-evolutionary tradition in *American anthropology. This difference in
theoretical orientation may, at least in part, answer for the fact that there are virtually no
studies which systematically address the relationship between them, nor any systematic
comparison of them, though one exception is tSchapera’s Government and Politics in
Tribal Societies (1956). The importance of this work is also due to the fact that it went
beyond the approach to *“political anthropology’, once canonized in African Political
Systems (Fortes and Evans-Pritchard 1940). Drawing upon a considerable number of
solid ethnographic works, especially from the 1930s and 1940s (e.g. Wilson [Hunter
1936;] Krige and Krige 1943; H.Kuper 1947), Schapera gave much more importance to
the exercise of leadership. He emphasized the significance of ‘the sources and sanctions
of political authority’ (1956:1), and he broadened the scope of ‘politics’ by taking into
account all aspects of leadership. This reduced the fethnocentrism of the concept of
political leadership and facilitated his efforts to bring the whole range of Southern
African peoples, including hunting-and-gathering bands, into a unified comparative
analysis of political organization.

tGluckman also contributed to expanding the theoretical scope of the study of
Southern Bantu polities beyond that of the hitherto Durkheimian tradition, by invoking
tWeber in focusing on conflict and tensions surrounding political leaders. In developing
what may be labelled ‘conflictfunctionalism’, Gluckman (1954) interpreted a number of
political and *ritual processes with particular attention to their display of recurrent
conflicts in ways which served to exhaust tensions and thus reproduce ‘the system’.
These ‘rituals of rebellion’, as he called them, involved succession disputes and ritualized
opposition between senior and junior branches of the respective royal families, a
condition which he saw as essential to preserve national unity. Schapera, however,
levelled criticism against this notion, emphasizing instead the fission of groups as an
effect of succession disputes and civil war (Schapera 1956:27).

Variations in the character of Southern African societies have been related to an East-
West dichotomy, e.g. in terms of such contrasts as clan Texogamy (of the Nguni) versus
tendogamy (Sotho-Tswana). Nguni societies include mainly eastern, coastal ones, such
as Zulu, Xhosa and Swazi, as well as northern offshoots such as the Ndebele of
Zimbabwe. Sotho-Tswana societies include western, inland ones such as the Kgalagadi of
Botswana, as well as the Southern Sotho of Lesotho and the Tswana of Botswana and
adjacent areas of South Africa. Sansom asserts that ‘the contrast between East and West
is a contrast in political style that is the result of differential location of power’
(1974:259). Among Sotho-Tswana this was based upon tribal estates managed from
central villages and towns, where people are concentrated, whereas amongst Nguni,
rulers governed ‘checkerboard realms’ in which people were more evenly or randomly
distributed over the land. While Sansom’s essay and earlier ethnographic accounts
focused upon the political centre of the major groups, from the 1960s the focus was
placed upon societies which had been treated as rudimentary subject communities to the
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tribal “‘super-powers’, like the Kalanga and the Tswapong of the present northern and
northeastern Botswana (Werbner 1989). These were now presented as entities in their
own right, with cultural and social self-determination. While polity-focusing studies had
demonstrated one mode of social integration, Werbner established regional cults as
another, representing a variety of activities surrounding a shrine in which a number of
groups in a region were linked together.

Recognizing the variations in socio-cultural forms throughout Southern Bantu
societies, Adam Kuper has endeavoured to bring greater order to the diverse and scattered
reports on ‘traditional’ Southern Bantu marriages by means of structural comparison.
Dismissing the prominence which previous scholars have often given to the sociopolitical
notions of ‘clans’ and ‘lineages’, he gives emphasis to the political significance of
marriage, in particular how ‘marriages within the ruling line served further to redefine
and rearrange status relationships and lines of conflict and support’ (Kuper 1982:58).
This function of marriage is widely present, and his comparative exercise demonstrates
how a pervasive set of ideas, associated with the exchange of cattle for wives, manifests
itself in the varieties of tbridewealth institutions, which, it is argued, represent highly
constrained transformations of each other. These variations are especially related to
economic adaptation, the different rules governing the marriage of cousins and the
varying forms of political stratification.

Earlier monographs which focus upon constitutional aspects have been criticized for
reifying Bantu societies and ignoring the extensive interaction between groups as well as
with the expanding European settler communities. It can be argued, however, that the
emphasis upon the ethnography of Bantu polities relates to the racism-discourse of the
1930s and 1940s in which liberal anthropologists attempted, in the face of notions of
‘barbarism’, to bring in substantive knowledge about the rationality and sophistication of
these systems. Similarly, there was already from the 1930s keen interest in accounting for
the impacts of Western ‘civilization’, demonstrating both its ill-effects (particularly
through labour migration) and the ability of indigenous peoples to adapt Western
knowledge and competence. Gluckman, in particular, began to address the complexity of
interactions between external forces through his ‘extended case method’.

In the 1960s the scope of ‘Bantu studies’ expanded to urban communities, as
pioneered by Mayer’s study of Xhosa-speakers in East London, South Africa (Mayer
1961). Mayer identified the contrasting ways in which Africans relate to *‘modernity’,
epitomized in an ideological division of the Xhosa between ‘red’ (traditionalist adherents
to ancestral religion) and ‘school’ (modernized Christians). Mayer (1980) explains how
both ideologies subsequently developed into forms of resistance to White political and
economic domination in response to apartheid policies. The ability of African cultures to
adapt but persist has been most clearly demonstrated in studies of its articulation with
Christianity, most apparently with the development of African Independent Churches.
While these movements were initially studied as a reaction to racial discrimination,
recent studies have emphasized their ability to facilitate African struggles to cope with a
demanding urban environment (e.g. Kiernan 1990).

Jean and John Comaroff have approached the issue of domination by focusing upon
the agency of cultural imperialism, as exercised by evangelizing missionaries among the
Southern Tswana. Rather than the explicit message of the evangelizing voices, they place
emphasis upon the establishment of Western cultural hegemony through the long-term
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and implicit impacts of the ‘secular’ domain. They argue that ‘the seeds of cultural
imperialism were most effectively sown along the contours of everyday life’ (1992:293).
Besides the study of cultural domination, anthropologists have since the 1970s (in part
under the influence of the Marxian notion of t“articulation of modes of production’) been
concerned with the apartheid-enforced formation of ‘homelands’ or labour reservoirs and
the socio-economics of labour-migration, with particular attention to its impact upon
family and community life (e.g. Murray 1980, Gulbrandsen 1994).

Many of the figures who have worked in Southern Africa have been associated with
Manchester University and the so-called t‘Manchester School’ of anthropology. The
Comaroffs” work may well be regarded as a culmination of this tradition, which began
with Gluckman, along with Clyde Mitchell, tVictor Turner and others working both at
Manchester and at the Rhodes-Livingstone Institute in what was then Northern Rhodesia
(now Zambia). Paralleling studies of Southern Bantu-speakers, the studies of South-
Central African groups focused on issues of social process and conflict, indigenous law,
social networks (especially in the Central African ‘Copper Belt’) and social change (see
Werbner 1990). Even in the post-Gluckman era, studies of South-Central Africa have
continued to concentrate on some of these issues, but those focusing on social change
came to reject old structuralprocessual models in favour of a more complex relation
between indigenous thought and colonial domination. A good example, which has some
parallels with the work of the Comaroffs, is David Lan’s (1985) study of spirit
mediumship and guerrilla war in Zimbabwe.

Studies of San-speaking peoples

A milestone in the study of San-speakers was Schapera’s (1930) comprehensive synthesis
of the significant, but scattered, amounts of information available at that time about
‘Bushmen’ (San *hunter-gatherers) and ‘Hottentots’ (Khoekhoe cattle and sheep-
herders). The latter had been the subject of early studies by TWinifred Hoernlé, who was
an early influence on Gluckman. The first major fieldwork on San-speakers in the
modern era was conducted by tLorna Marshall with the 'Kung of Namibia in the 1950s
(Marshall 1976). The closely-related 'Kung on the Botswana side of the border were
subsequently the object of a number of studies by anthropologists connected with the
Harvard Kalahari Project (see Lee and De Vore 1976). This project was, according to one
of its leaders, motivated by the idea that insights from contemporary hunter-gatherer
groups could help to develop models of the evolution of human behaviour (Lee 1979:9).
With its strong attachment to *evolutionism, special interest was taken in the cultural
ecology of hunter-gatherer adaptation. Lee, for example, asserted that 65 per cent of the
people were effective food producers who worked only a few hours a day, and the
remaining 35 per cent did no work at all (1969).

A further theme running through this and other projects during the 1960s and 1970s
was that of settlement patterns and spatial organization (e.g. Silberbauer 1981). In a
major comparative study of the Khoisan peoples which in important respects updated
Schapera’s work, Barnard (1992) synthesized ethnographic information currently
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available on various groups of Khoisan peoples. Analysing settlement patterns, for
instance, he suggests a correlation between degree of nucleation and availability of water
resources and between territoriality and access to resources.

With overtones of romanticism, the notion of ‘egalitarianism’ has been widely applied
to depict the essential character of ‘San culture’. Thus, Lee portrays the !'Kung as
“fiercely egalitarian’ with an ideology of equality, allegedly responsible for their current
immense problems in coping with the forces of the larger world which, over the past
decades, have squeezed them out of their “aboriginal’ hunting-gathering habitat. However
true this sad story is, a warning against this kind of essentialism is appropriate in view of
recent reports on the establishment of authority figures and the shift to storing economies
among sedentary groups (see Gulbrandsen 1991). By extension, emphasis is increasingly
placed upon variation in San culture and adaptation (e.g. Kent 1992).

This issue closely relates to Wilmsen’s attack (1989) on the notion of Kalahari San as
representatives of the ‘primitive’ way of life that was a human universal until 10,000
years ago. The alleged ‘ahistorical evolutionism’ of Lee and his colleagues is confronted
with historical and archaeological evidence indicating that Kalahari hunter-gatherers have
long vacillated between foraging and food production. Radically breaking with the
prevailing closed-system perspective, Wilmsen has combined historical contextualization
with a Marxian perspective and identified the San as an ‘underclass’ within the
politicaleconomic context of the larger Kalahari region. He insists that poverty and the
appearance of isolation are recent products of a process that has unfolded over the last
two centuries. The ensuing controversy was most strongly played out in the pages of the
journal Current Anthropology (beginning with vol. 31, 1990).

Adding another dimension, Barnard’s comprehensive cultural account (1992) qualifies
Wilmsen’s largely materialist emphasis. Viewing culture as a hierarchical ‘structure of
structures’ Barnard argues that production and exchange relations do not create his
postulated deep structure, but more particularly that ‘surface structural’ elements are
influenced by historical changes in modes of production. Accordingly he stresses the
distinct and determinative character of Khoisan culture.

@.GULBRANDSEN
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Africa: West

Generalization about West Africa is made difficult by the size (roughly 3,000 miles west
to east, and half that north to south) and diversity of the region, as well as by the
problematic character of the terms available to describe it, and the significance that
regional scholarship has played in national traditions of anthropology outside Africa.

Region: definition and contemporary states

By convention, West Africa is bounded by the Atlantic Ocean to the south and west and
by the world’s largest desert, the Sahara, to the north. However these boundaries are most
significant for the influences that flowed across them. Via its Atlantic seaboard, West
Africa was incorporated into a system of world trade emergent from the late fifteenth
century—especially through the *slave trade. Subsequent European colonization and
Christian missionization proceeded largely, but not exclusively, from the coast. Trans-
Saharan relations, especially trade relations with the Maghreb, have remained crucial in
economic, political and religious terms, and established the links by which *Islam
became the predominant religion in the north of the region. An eastern boundary between
West and Central Africa or the Sudan can be defined only arbitrarily.

Including Chad and Cameroon, West Africa consists of eighteen formally independent
states (see map), some of them amongst the poorest in the world. These states were
defined in the course of European colonization, which took place largely between 1885
and 1906, and they became independent between 1957 (Ghana) and 1974 (Guinea
Bissau). Despite the brevity of the colonial period, and the very uneven effects of colonial
rule on different aspects of West African life, among *colonialism’s legacies to West
Africans were a framework of states varying in size with haphazard relations to existing
differences of language and *ethnicity, and three official languages of European origin.
The Gambia, Sierra Leone, Ghana and Nigeria were British colonies and are now
officially anglophone countries. Liberia, a fifth anglophone country, was declared a
republic in 1847 following the establishment of settlements by freed American slaves.
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West Africa: contemporary states.

The anglophone states, which predominate in terms of West African population (Nigeria
alone accounting for more than half), are surrounded by territorially more extensive
francophone states, most of which formed part of Afrique Occidentale Francaise: Mali,
Burkina Faso, Niger and Chad are extensive, land-locked states; Mauritania, Senegal,
Guinea, Cote d’Ivoire and Bénin have access to the Atlantic Ocean. Togo and Cameroon,
initially German colonies of greater extent than today, were mandated to Britain and
France after the First World War. As a result, Cameroon is officially bilingual in English
and French. Guinea Bissau and the Cape Verde Islands are small Portuguese speaking
countries. The coastal states of West Africa are typically marked by pronounced north-
south divisions such that southerners are more likely to be Christian and, especially on
the coast, may belong to f‘creole’ cultures. Northerners, in common with citizens of
land-locked states, are more likely to be Muslim and relatively less affected by European
influences.

Language

West Africa may also be envisaged as a tapestry of language and ethnicity which predates
colonialization. Three distinct language families are represented, each found also outside
West Africa: in the North, Nilo-Saharan includes both Kanuri and Songhai, while Hausa,
spoken by more West Africans than any other indigenous language, belongs to Afro-
Asiatic (which also includes Arabic). Languages spoken in the south and west belong to
the extensive Niger-Congo family which also included the Bantu languages that
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predominate in central, eastern and southern sub-Saharan Africa. Among the important
members of this group are Wolof and Mande in the west, More (Mossi) in the centre, and
Akan-Twi, Fon-Ewe, Yoruba, and Igbo in the south; Fulfulde is the most widely
distributed language in this group by virtue of the historically *pastoral mode of life of its
speakers, the Fulani (Peul, French). Distinguishable West African languages are
extremely numerous—Nigeria alone has in excess of four hundred. Most West Africans
are multilingual in African languages, and may additionally speak a language of
European origin, Arabic (in the north), or pidgin English (in the south).

Geography

West Africa is characterized by strongly seasonal rainfall which divides the region into
ecological bands running from west to east: southwards from the sahel bordering the
Sahara, savanna grasslands give way to woodlands, then to rain forests and the coastal
regions with local mangrove swamps. Quick ripening grains (millet and guinea corn) are
favoured in the north where the rains fall for between three and seven months. In the
wetter southern regions, rice predominates in the west where rainfall has a single annual
peak, while yam is a staple of the forested east which has a twin-peak rainfall regime.
Introduced crops, like maize and cassava, are grown widely. Contrary to some earlier
stereotypes, West African farmers respond innovatively to the management of complex
local environments using intercropping to achieve reliable yields in the light of labour
availability, climatic uncertainties and their requirements for subsistence and cash
(Richards 1985). Division of labour varies widely from predominantly male farming, in
much of Hausaland, to predominantly female farming, in the Bamenda Grassfields of
Cameroon. Most regions fall between these extremes with male farmers carrying out
much of the intensive labour of short duration and female farmers taking responsibility
for recurrent labour (Oppong 1983).

Ethnic Groups

Ethnic divisions are at least as numerous as languages, to which they are related but not
identical. Although t*tribal’ names have been used to identify the subjects of
ethnographic monographs, the status of these terms is controversial. Contemporary ethnic
identities have developed from differences between people that predate colonialization;
however, the pertinence of these distinctions, the ethnic names used to label them, and
precise criteria of inclusion and exclusion from current ethnic categories have changed
demonstrably over the last hundred years. The colonial use of ‘tribal’ labels for
administrative convenience, as well as postcolonial competition between groups defining
themselves ethnically for control of resources of the state, mean that the ethnic map of
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West Africa must be understood as a contemporary phenomenon with historical
antecedents, rather than as ‘traditional’.

A majority of West African peoples can be classified roughly into peoples of the
savannah and peoples of the forest margins and forests. Substantial minorities which do
not fit into this binary division include: the peoples of the ‘middle belt’, especially in
Nigeria, the coastal peoples and creolized descendants of African returnees, and the
Fulani pastoralists. Developing an argument stated in strong terms by 1J.Goody (1971):
relative to Europe, West Africa can be characterized as abundant in land and low in
population. Precolonially, West African forms of social organization rested on direct
control over rights in people defined in terms of *kinship, *descent, *marriage, co-
residence, *age, *gender, occupancy of offices, pawnship and *slavery. Political relations
were defined by the extent of such relations rather than by strict territoriality. Relations
between polities in the savanna depended importantly on their abilities to mobilize
cavalry. Centralization of the southern states accelerated with access to the Atlantic trade
and to firearms.

History

The documented early states of the western savanna arose at the southern termini of the
trans-Saharan trade routes, largely along the River Niger, at 2,600 miles the major river
of West Africa. Ghana, in the west, and Kanem near Lake Chad, were known to Arab
geographers before AD 1000. The Empire of Mali, dominated by Mande-speakers,
reached its apogee in the thirteenth to fourteenth centuries, leaving a profound historical
and artistic legacy in the western savanna. Its successor state, Songhai, collapsed in 1591
as a result of Moroccan invasion. The Mossi states (Burkina Faso) rose to power in the
fifteenth century, while to their east the Hausa (Nigeria and Niger) lived in numerous city
states. Savanna society was marked by distinctions of rank (especially in the west) and
ethnicity, under the influence of Islam. From the late eighteenth century, in the course of
an Islamic holy war (jihad) under the Fulani leadership of Uthman dan Fodio, emirates
were created in Hausaland and beyond which together formed the Sokoto Caliphate, the
most extensive political formation in West Africa at colonialization. This example was
followed by Sheikh Hamadu and al-Hajj Umar who established Islamic states in the
western savanna during the nineteenth century.

The forest and forest margins included both relatively uncentralized societies and
wellorganized states. The kingdoms of Benin and Ife were powerful before European
coastal contacts became increasingly important from the mid-fifteenth century. The
export of slaves against imports of firearms and other trade goods reoriented both
economics and politics. Kingdoms which became powerful between the seventeenth and
eighteenth centuries—including Asante (Ghana), Dahomey (Benin), Oyo (Nigeria)—as
well as the city states which arose along the coast, competed with their neighbours to
control the wealth to be accrued from the Atlantic trade.

Throughout the savanna and forest regions, and between them, societies of smaller
scale than kingdoms were able to resist incorporation by virtue of some combination of
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their military organization, inaccessibility, and strategic alliances. The internal
organization of these societies probably differed even more widely than the centralized
societies. Thus, the colonies established when European nations extended their influence
beyond the coast during the ‘scramble for Africa’ in the last quarter of the nineteenth
century, consisted of peoples whose diversity posed challenges to colonial and later
national governments.

Ethnographic writing: colonial traditions

Historical understanding of West Africa derives from archaeological investigations, oral
traditions, the records of Arab travellers and African intellectuals, and, for the last four
centuries, the writings of European travellers, explorers, traders and missionaries. From
the late nineteenth century, these accounts became more systematic. The establishment of
colonial rule in British colonies under the principle of f‘indirect rule’—that where
possible African political institutions and customs should form the basis of colonial
administration—created a requirement for documentation that was met in several ways:
from the enquiries of European administrators with varying degrees of anthropological
training, by the employment of official government anthropologists (e.g. TR.S.Rattray in
Ghana; C.K.Meek, H.F.Matthews and R.C. Abraham in Nigeria), and—jprobably to a less
significant degree—from academic anthropologists. The characteristics of the work of
anthropologists derived from the conjunction of colonial, indirect rule, which made
research possible and necessary, the ascendancy of structural *functionalism in British
anthropology, the foundation of—what is now—the ftlInternational African Institute in
1926 under the headship of Lugard, and the ability of this institute to secure funding in
significant amounts—especially from such American patrons as the Rockefeller
Foundation.

‘French’ and ‘British’ traditions of ethnographic writing developed largely with
respect to their colonial possessions with theoretical agendas that appear distinctive in
retrospect. Africanists predominated among professional anthropologists at the same
period with the result that issues of particular concern to the regional study of Africa
enjoyed a prominent position within *British and *French anthropology more generally.

The British tradition was especially concerned with the sociological description of
tribes and chiefdoms or states. In practice this meant amassing detailed documentation on
patterns of residence, kinship, Tlineage, membership, tinheritance and marriage that were
held to explain the normal functioning of local units. Larger scale political formations
were usually investigated in terms of the enduring features of their organization. The
landmark collection African Political Systems (Fortes and Evans-Pritchard 1940) defined
the field of *political anthropology for a generation. It included analyses of the Tallensi
of northern Ghana, which became a classic instance of an uncentralized society in West
Africa (Fortes 1949; 1983), and of the Nupe kingdom in Nigeria, about which tS.F.Nadel
wrote an enduring masterpiece of West Africanist ethnography (Nadel 1942). Under the
guidance of tMeyer Fortes and then Jack Goody Cambridge became the major centre for
Ghanaian studies in Britain. Like Fortes who also studied the Asante, Goody worked in
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both centralized and uncentralized societies, producing his most detailed descriptions of
the uncentralized LoDagaa. University College London, under the headships of tDaryll
Forde, whose ethnography concerned the Yakd of southeastern Nigeria, and then
M.G.Smith, who wrote widely on the Emirates of northern Nigeria. became closely
associated with studies in history, politics, economics and ecology—initially in Nigeria
and later more widely. A nexus of interests in Sierra Leone developed in Edinburgh
where Kenneth Little, James Littlejohn and Christopher Fyfe all taught. Not all ‘British’
West Africanist research emanated from these three centres—the influential work of the
Oxford trained Americans Laura and Paul Bohannan on the tacephalous Nigerian Tiv is
a clear exception-but these institutional specializations remained powerful beyond the
period of African Independence. The literature of this period has attracted criticisms for
its aim to reconstruct the lives of West African societies prior to colonialization, its
relative neglect of contemporary events, normative bias consistent with the needs of
indirect rule, reliance on male informants, and tendency to reify tribal units. This critique
forms part of a general reaction to structural-functionalism, but is not equally applicable
to all writers on West Africa before the mid-1960s.

The French tradition of the same period-exemplified by the written work of
tM.Griaule and tG.Dieterlen (1991) and their collaborators on Dogon and Bambara, and
by the *films of J. Rouch—was particularly concerned with the study of *religion and
*cosmology among non-Muslim peoples of the western savanna. However, other writers
shared the ‘British’ concern with the documentation of social organization, as for
instance M. Dupire’s classic studies of Fulani. More recently, the application of Lévi-
Straussian *alliance theory has been a relatively distinctive French interest.

An American tradition, cued in part by an interest in African cultures in the New
World tdiaspora can be identified in TM.J.Herskovits’s study of Dahomey, and in the
work of his student W.R.Bascom on Yoruba.

Ethnographic writing: contemporary
interests

Ethnographic research in West Africa is no less susceptible to simple summary. The
French and British schools have lost much of their distinctiveness; considerable
American interest has cut across the old association between national and colonial
traditions; and, more generally, the disciplinary boundaries between the different social
sciences and humanities have become extremely porous in relation to West Africa. Much
of this is due to the writings of African scholars critical of anthropology’s colonial
associations (Ajayi 1965). Two recontextualizations are striking: a turn from
ethnographic reconstruction to a historical appreciation of changes in West African
societies (evident in M.G.Smith’s works on Hausa, J.D.Y. Peel’s on Yoruba, or Claude
Tardits’s on Bamun), and treatment of African peoples in regional and intercontinental
perspectives. Researches into some of the larger groups of West African peoples, notably
Akan-Twi, Hausa, Mande and Yoruba speakers, have become developed specializations
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demanding high levels of language proficiency and familiarity with diaspora issues in
Africa and beyond.
The person in West Africa: vigorous interest in ideas of the *person in West Africa has
been shared by American, British and French ethnographers. In part, this has involved
rethinking topics previously dealt with as kinship, marriage, descent, family organization,
slavery and pawnship to question ideas of sociality that constitute the person. But the
interest also draws upon contemporary debates concerning gender, religion, and the
politics of *identity (Fortes and Horton 1983; Oppong 1983; Jackson 1989). Specialists
in art, performance studies and literature have contributed significantly to this debate.
Inequality: the problems faced by West African states since independence have prompted
contemporary studies of inequality and poverty examining the rapid rate of urbanization
in West Africa, development of the t‘informal economy’ (K. Hart’s term), linkages
between the state and local communities as well as the dynamics of ethnicity, to which
anthropologists have contributed detailed local studies.
West African agriculture: West Africa remains lightly industrialized so that a majority of
the population continues to earn a livelihood from agriculture or from trade. French
structural *Marxist approaches to the analysis of African *modes of production gave
general impetus to re-examination of the nature of African agriculture from the mid-
1960s (Meillassoux 1981). Subsequently, problems of food and cash crop production in
African countries, the poor performance of *development interventions in improving the
agricultural sector, the political sensitivity of food prices in urban areas, and the impact of
structural adjustment policies have underlined the significance of agriculture.
Ethnographic investigations have emphasized issues of *household composition, gender
roles and indigenous agricultural knowledge (Richards 1985).
Religion and conversion: interest in both local and world religions has several strands.
These include debates over the nature and explanation of ‘conversion’ (following
Horton’s hypotheses), the growth of separatist churches, the expansion of Islam, and
concern with local religions especially in the contexts of studies of *art and *performance
and the roles of African religions in the diaspora.
Representation of West Africa: vigorous debates have developed around the depiction of
West Africa and West African peoples in words and images. Issues of authenticity and
authority have been raised in relation to philosophy, African languages, fiction and
autobiography, history and ethnography, *oral literature and literature (Appiah 1992).
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age

Age, like sex, is basic to the human condition universally, though with different
implications in different cultures. Primarily conceived as a chronological measure for
reckoning the physical development of human beings, the concept of age has its social
significance through the concurrently changing status of a *person. While anthropologists
have conducted field research on, for example, old age (Myerhoff 1978; Spencer 1990) or
*childhood, or on transitions from one age-related status to another, as in *rites of
passage, a specialist literature has developed around the study of polities essentially, if
not exclusively, based on tage-class systems. These are overwhelmingly found in Africa,
especially among *pastoralists of *East Africa.

This research, however, has long been marked by a *gender bias. In the early phase of
scientific anthropology, at the end of the nineteenth century and the beginning of the
twentieth, under the influence of *evolutionary theory, male age-classes were thought to
have been conceived as a kind of secret association to impose men’s supremacy on
women’s primeval matriarchy. Later on, a similar bias was still apparent because age-
class systems are normally found in tpatrilineal societies in which women’s age-classes,
when they exist, play a marginal role and are mostly parallel to men’s classes. It is only
recently that women’s role in age-organizations has become a separate area of analysis
(Kertzer 1981; Spencer 1988).

Research and analytical comparison have produced an appropriate terminology which
provides a consistent methodological instrument. Thus, ‘age-system’ indicates the
general structure of the whole range of social forms and institutions connected with age.
‘Age-group’ refers to any collection of people formally or informally based on age. ‘Age-
class’ implies an association of individuals formally initiated into an institutional age-
system. ‘Age-set’ is used either as a synonym of age-class or with reference to one of its
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minor sections. The collection of individuals forming a set or a class may sometimes be
described as a T*cohort’, a demographic term referring to all the individuals of a given
community born during a definite period who, for that reason, may be considered through
their lifetime as a corporate group. ‘Age-grade’ (or, more rarely, ‘age-degree’) indicates
the position attained by a class (set or cohort) in the scale of promotion of any specific
system. Finally, the distinction between “formal’ and ‘informal’ age-groupings provides a
working criterion for distinguishing their character and social significance from any other
kind of age qualification. T*Generation’, in this context, refers to the *descent aspect of
the classes; in fact, it refers not so much to the mass of people born about the same time,
but rather to the groups of children who will formally succeed into their parents’ social
position.

Age-class polities

A new approach to the analysis of age-set systems started with TE.E.Evans-Pritchard’s
perception of age-sets as a factor in Nuer political organization, in combination (though
secondarily) with the flineage system. Stateless and chiefless societies, like the Nuer,
appeared then to be mainly, if not exclusively, based on fsegmentary lineage systems
(Fortes and Evans-Pritchard 1940). Further research, however, revealed age-class systems
to be a discrete type within the category of stateless societies, with their own differences,
among which the distinction between t‘initiation- and ‘generational-models’ is the most
significant. Indeed, in these cases the age-classes are so important that the societies might
be properly designated as ‘age-class polities’. Their social and political structure is, in
fact, the outcome of the rhythmic succession of sets and classes which brings about a
clear distinction between different grades and an ordered division of powers.

Thus, age-class polities should not be thought of in terms of a concentration of power
in the hands of a single class (‘the class in power’, according to the usage of an earlier
ethnographic literature). On the contrary, every class as a corpo rate body, and all its
individual members, are assured of equal opportunities. Equality has deliberately been
isolated as a necessary trait of age-class polities, although this needs to be correctly
understood as an ideal ‘tendency and not an established state of affairs’ (Bernardi
1985:147). Natural differences caused by birth, personal ability and other factors are
certainly to be found here as elsewhere, but their effects are in some measure checked.

The distinguishing mark of the initiation model is the performance of post-pubertal
initiation for recruiting fresh sets and forming a new class. While normally initiation is
aimed at the ritual ratification of the candidates’ passage into adulthood, in the age-class
context it also effects the entrance of candidates into a set and finally into an age-class,
simultaneously causing their movement into the first age-grade and the upward
movement of other senior sets and classes. The model is best illustrated by the Maasai of
East Africa and their pastoral mode of life. In the past they were consistently moving in
search of pastures; this required a constant adjustment to local situations and a protection
of cattle from marauding animals and human raiders. Local organization reflected the
general social structure with personal duties and prerogatives defined by sets and class
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membership. Thus, after their initiation Maasai youths were set aside for defence
purposes as warriors—moran—for a period of about fifteen years until they were
succeeded by a new class. Next, having settled in the upper grade as married men, they
attended to their own family affairs, trying to increase their livestock. At the next grade,
as family fathers, they were invested with the power of decision in local assemblies
which stressed their position of authority. At the next grade they would finally retire as
senior elders, highly respected as the holders of tradition and occasionally required for
*ritual assistance and performances. This is obviously a standardized scheme but it
portrays the ideals to which local organization and personal situations could be adjusted.
Tensions and conflicts might always arise between members of two succeeding classes,
especially when the time for upgrading was approaching and the holders of a grade tried
to postpone the occasion in order to retain their office as long as possible. At present,
modern changes have seriously affected the old efficiency of the system and where it still
survives it is rarely found in harmony with the ideal standards.

The gada system of the Borana Oromo of southern Ethiopia (formerly known as
Galla) provides one of the best and perhaps the most complex illustration of the
generational model. Based on a chronological cycle of ten grades, each of eight years’
duration, it qualifies the whole course of life of a person from infancy (the first grade:
daballe) to elderhood (yuba), through a total of eighty years. The guiding principle for
entrance into the system is rigidly dictated by the structural distance of five grades (forty
years) between father and sons. So it is only when a class reaches the sixth grade (gada—
from which the whole system is named) that its members, having spent over forty years
in the system, will be invested with the power to conduct the assemblies. It is only
through these assemblies that Borana take unanimous decisions under the guidance of the
elders: the general assembly—gumi gayo—convened every eight years for matters of
general interest involving the entire Borana population; fclan assemblies, gathering all
the representatives of a clan from wherever they might be scattered for dealing with clan
matters; local or family assemblies. Such a system has been described as ‘the Boran
version of government by committees’ (Legesse 1973:63), and more recently, after
prolonged field research, a ‘society of assemblies’ (Bassi 1996).

tStructural distance between fathers and sons emphasized the distinction between
generations, but its rigidity may sometimes have had serious negative effects, such as the
exclusion from the system of a son born at a time when his father had retired. This
deprived him of the prerogratives of the age-grades, such as, for instance, performing an
official marriage. Another severe effect of the same rule was the norm that male children
might only be fathered at the end of the fifth grade—raba dori—that is, when the father
had reached forty years of age; female children were allowed to be retained at the next
grade, gada. This has been described as a sort of birth control: finfanticide used to be
imposed on breaking the norm. Such terrible consequences have been amended by the
general assembly—gumy gayo—through the introduction of *adoption instead of
infanticide. In the distant past an initiation model, harriya, was also devised in order to
recruit those youths excluded from the gada system in order to let them join the other
warriors.
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Other models

Other age-related forms of organization are less totalizing than the age-class polities.
Thus the ‘residential model’ refers to some community organizations like the old ‘age-
villages’ of the Nyakyusa of Tanzania, or the villages and wards of the Afikpo of Nigeria.
The ‘regimental model’ was typical of some chieftainships of southern Africa, like the
Zulu and the Tswana. Youths were called to join a regiment and had to spend most of
their time in barracks under the royal command, a system that was soon broken by
colonial administration though some elements may still be recognized in modern
Botswana and Zululand.

A high honour for elderhood is certainly a distinguishing mark of the polities
discussed so far, although they could hardly be designated as gerontocracies. In fact,
*power is not concentrated in the hands of the elders as a general category; instead power
is distributed by grades to all sets, and the elders are invested with a power of decision
(Maasai) or of direction (Boran), which is only temporary while they hold their position.
In other cultures elderhood is frequently experienced as a time of physical decay rather
than appreciated as an asset of wisdom and experience. Besides, in modern industralized
societies age is almost exclusively applied as a juridical norm to mark the achievement of
maturity and its accompanying rights and duties such as marriage, military conscription
or the eligibility to take up (or leave) public office. In these societies elderhood, or the so-
called third (and fourth) age, has recently emerged as a demanding problem of
government policy and of serious social responsibility.

BERNARDO BERNARDI

See also: childhood, Africa: East, rite of passage, person
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alliance

The term “alliance’ as it is used in anthropology refers to those social relations created by
*marriage. The word derives from the French where it can be used to describe marriage,
or the fact of being in an ‘in-law’ relation.

The reason why a term derived from French is often used in anglophone anthropology,
frequently replacing the term ‘affinity’, is because the importance of this type of
relationship came to the fore in a controversy between those anthropologists influenced
by the French anthropologist *Lévi-Strauss and those following what has been called
*descent theory.

Descent theory was a particular formulation of an old view of the history of human
society. It concerned only that part of the latter which referred to what held pre-state
societies together and ensured limits on anarchy. According to this theory, what led to
stability among primitive people were descent groups, often organized in a tsegmentary
fashion. Descent theory became elaborated in the work of British anthropologists in a
number of studies of non-state societies in Africa and then became extended to many
parts of the world where it fitted rather less well. Because of this, when descent theory
was at its height, a number of writers challenged it by referring to Lévi-Strauss’s book,
which was subsequently translated under the title The Elementary Structures of Kinship
(1969 [1949]).

In this book Lévi-Strauss proposed a quite different view of the history of society to
that of the descent theorists. What held primitive societies together was a particular type
of relation established through marriage, which Lévi-Strauss called alliance. Societies so
organized had an t‘elementary structure’. Elementary structures were principally found
in places such as *Aboriginal Australia, certain parts of *Southeast Asia, Southern India
and Aboriginal South America. These contrasted with tcomplex structures which were to
be found in such places as Europe, Africa or among the Inuit (Eskimos). The marriage
rules in societies with complex structures were said by Lévi-Strauss to be negative
because they only specified which kin-person one was not allowed to marry; for example,
in such societies one is usually not allowed to marry a full sibling or a parent. In societies
with elementary structures, however, the marriage rule is said to be positive because there
the rule says what type of relative one must marry.

Lévi-Strauss’s book, as its title indicates, only concerns elementary structures and it
treats marriage rules as the institution which binds society together. To demonstrate how
this occurs, he further distinguishes between two types of elementary structure. In the
first type, society is divided into two groups which we can refer to by the letters A and B.
In such societies the positive marriage rule states that people of group A must marry
people of group B, while people of group B must marry people of group A.Since Lévi-
Strauss, following the way of talking of the people studied, sees such marriages as the
transfer of women from one group to another, such a system is said to be one of tdirect
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exchange. In the other type of elementary structure, findirect exchange, the rule is
different and the society needs to contain more than two groups because, while the
women of group A must marry into group B, the women of group B cannot marry back
into group A but must marry into another group, group C; and the women of group C
may have to marry into yet another group D or, in some cases, into group A. Indirect
exchange thus encompasses cases where people marry in a circle and when the chain of
groups transferring women is not closed. There is however a great difference between the
two cases; when people marry in a circle the relationship between the groups is
egalitarian, but if the circle is not closed the relationship between the groups is
hierarchical.

Lévi-Strauss’s book was not the first to discuss the significance of positive marriage
rules. Before him, British and especially Dutch anthropologists working in Southeast
Asia, such as van Wouden (1968 [1935]) had also stressed the significance of marriage
rules for the linking of groups, but Elementary Structures of Kinship was certainly the
most wide-ranging of such work.

Since its publication many criticisms have been levelled at it. First of all, the general
evolutionary implications of the book have either been criticized or ignored. Second,
tEdmund Leach (1954), in a book concerning highland Burma, argued that the social
implications of marriage rules always needed to be considered in conjunction with other
political and economic factors. Third, the correlation between marriage rules and the
linking of groups proposed in the book has been questioned. For example tL.Dumont
(1983) has pointed out that although the kind of rule which Lévi-Strauss would have no
hesitation as taking to indicate an elementary structure exists in much of South India and
parts of Sri Lanka, the social implication of such a rule is quite different from what it
would be among, for example, the Australian Aborigines. For him affinity does not
necessarily lead to the “alliance’ of social units.

There has also been much discussion about what exactly is meant by a ‘positive
marriage rule’. TR.Needham (1962), who at first enthusiastically welcomed Lévi-
Strauss’s book, insisted on drawing a sharp distinction between *‘preferential’ and
‘prescriptive’ rules, with only the latter leading to elementary structures. Prescriptive
rules were absolute and were normally accompanied with a kinship terminology which
equated the term for accompanied spouse with that of the type of kin one had to marry;
while systems with preferential rules did not make such an equation and expressed the
rule only as a preference. This distinction has proved almost impossible to maintain with
clarity and Lévi-Strauss (1965) himself has refused to accept it. This, however, leads to
an even greater difficulty for the general theory: viz. only if the rule is absolute can the
social implications suggested by Lévi-Strauss possibly exist.

MAURICE BLOCH
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American anthropology

American (or rather United States) anthropology is a vast professional and disciplinary
undertaking. It is taught in many high schools and most colleges and universities. Some
ninety universities grant around 400 doctoral degrees in anthropology annually. Applied
anthropologists outnumber academic anthropologists and hundreds of persons with
doctorates in anthropology practise other professions such as law, medicine, public
relations and government service.

Over 370 academic anthropology departments, sixty-four museums, forty-two
research institutes and eleven government organizations are affiliated within the
American Anthropological Association whose membership of over 11,000 represents
only a portion of the profession. Regional, subdisciplinary and area study associations
have periodic meetings and produce journals or newsletters. Academic publishers carry
extensive lists of anthropological monographs and textbooks. Articles on anthropology
appear frequently in newspapers and popular magazines. Fictional anthropologists feature
in popular novels, films and cartoons.

American anthropology has a ffour-field academic tradition in which *archaeology,
*linguistics, *biological and fcultural anthropology maintain debate around certain
problems concerning humankind (Silverman 1991). This emphasis developed at the end
of the nineteenth century as part of a unifying thrust by universitytrained anthropologists
to succeed the disparate amateur interests represented in the government’s fBureau of
American Ethnology, local ethnological and *folklore societies and *museums.

Trends in American anthropology past and
present

American anthropology can be encapsulated thematically in the intellectual history of the
discovery and passing of *modernity, not that anthropologists agree on the use of this
term (Manganaro 1990). Nevertheless, it is possible to distinguish three phases in modern
American anthropology. Voget (1975) characterized them as ‘developmentalism’,
‘structuralism’ and “differentiative specialization’. Since then the onset of
*postmodernism in American anthropology must also be acknowledged.

The first phase, from about 1851 to 1889, was a period when fethnology was practised
mainly through the Bureau of American Ethnology. Long periods of *fieldwork were
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conducted among *Native Americans using the indigenous languages. Artefacts and texts
were collected, and photographs were taken. It was believed that deteriorating
demographic and material conditions on the reservations necessitated a form of 1‘salvage
anthropology’ since the Indian way of life was fast disappearing. Evolutionary theories
(specifically those of tHerbert Spencer and *Lewis Henry Morgan) were used to order
the field data rapidly accumulating at the Bureau and to explain the nature of Native
American society.

The second phase, from 1890 to 1940, was a formative era when academic
anthropology was established, and a process of professionalization was undertaken by
university departments, many with their own summer training schools, laboratories and
funded research programmes. The concept of *‘culture’, as articulated by *Boas, and
subsequently developed by his students (including TMead, TBenedict, TLowie, TKroeber
and tSapir) who dominated professional anthropology, replaced the earlier emphasis on
**society’; and four-field research was advocated to reconstruct the disappearing Native
American cultures. The *diffusion of cultural traits was then charted through ftmaterial
culture and language studies. The influence of *German anthropology (or ethnology) was
quite marked throughout this Boasian period.

In the early horse-and-buggy stage of field research, the academic set out from the
university to stay on a reservation, interviewing selected, knowledgeable informants. This
began to change as the influence of *British tsocial anthropology encouraged systematic
analysis of Native American tribal organization (with particular attention to *kinship and
tsocial organization). Grounded in their continent-wide appreciation of space, place and
fast-changing times, American anthropologists were resistant to the natural history
methods and the sociological comparisons advanced (at Chicago, for example) by *A.R.
Radcliffe-Brown. Instead they advocated methods of tcontrolled comparison,
recognizing that ecological and historical factors might account for structural similarities
and differences. American anthropologists were sometimes critical of the narrow
sociological focus of British anthropology, deploring its lack of attention to the work of
European and American scholars, its ahistorical ethnography and its problematic before-
and-after approach to cultural change.

tAlexander Lesser argued for the historicity of fsocial facts, in the face of the
emergent American school of *‘culture-and-personality’ studies, and challenged the
tscientism of both *Malinowski’s *functionalism and Radcliffe-Brown’s tstructural-
functionalism. This gave rise to a subterranean stream in cultural anthropology,
combining archaeology, tethnohistory and *history, that only surfaced to any major
effect in the discipline with the mainstreaming of anthropological *political economy in
the 1970s.

In response to the United States’ needs for scientific knowledge about *East Asia and
the *Pacific and its newly acquired territories overseas, American anthropology began to
expand beyond Native America at this time, but this provided a relatively small
proportion of its ethnographic corpus before World War 1.

The third phase, from 1940 to 1964, was the period of social-scientific ascendancy
when economics, *sociology and political science dominated the academy. Maintaining
only a partial allegiance to the social sciences, American anthropology resisted narrower
sociological definitions of the field. Nevertheless research *methodology changed.
Anthropologists began to study contemporary conditions on reservations, for example,
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relying on observation as well as elicited information. Anthropologists carrying out
observational research in urban and rural American communities began to question the
generalizations of sociologists and political scientists about United States society.
Overseas fieldwork also expanded significantly, leading to further questioning of, for
example, tradition, modernization, continuity and change.

*Lévi-Strauss’s *structuralism opened the door again to European ethnology. From
the New School of Social Research in New York city, where he spent his wartime exile,
Lévi-Strauss launched the structuralist movement that was to sweep the discipline in the
1950s and early 1960s. Francophone scholarship began to replace the German input into
American anthropology. Thereafter, in ever quickening succession (marked by the shorter
and shorter time it took for Francophone works to achieve English publication), the
publications of linguists (TSaussure), Marxist anthropologists (Godelier, Meillassoux),
sociologists (tBourdieu), historians (Braudel), and philosophers (tAlthusser, TFoucault)
entered American anthropology.

A postwar ‘brain drain’ from Britain brought several social anthropologists to
American shores including tVictor Turner, tMary Douglas (temporarily), F.G.Bailey,
and Aidan Southall. A transatlantic movement in *political anthropology advocating
taction theory and a similar Manchester-derived focus on symbols in action and ritual led
to further shifts in American field methods. Yet, at the same time and not coincidentally,
American anthropology reasserted itself in the neo-evolutionist studies of TWhite and
tSteward, a revival of culture history, and a strong push towards cultural ecology.

The fourth phase started around 1965 and could be said to be still with us.
Postmodernism is characterized by crisis and fragmentation. Experience of academic
crisis during and after the Vietnam War (1965-73) led to a Tparadigm shift in American
anthropology towards thermeneutics (in *symbolic or Tinterpretive anthropology) and
history. Technical advances in the sciences and communications led to increased
specialization and a contestation of the interrelationship among the traditional four fields.
Further specialization within cultural anthropology increased linkage of its intellectual
domains to disciplines other than anthropology, particularly history and literary criticism.

New anthropological interest groups were formed within the profession for
humanistic, *medical, *psychological, *urban and visual anthropology, each with its
increasingly distinctive discourse. Feminists, homosexuals, black and Hispanic
anthropologists became institutionalized in programmes and centres in the universities,
their research challenging the anthropological canon. Anthropological postmodernism
was itself challenged by those who noted its emergence just at a time when minority and
tsubaltern voices were beginning to make themselves heard.

American anthropology continued to be remarkably cosmopolitan, this time drawing
as much on disenchanted Third-world scholars in history and the humanities, as on
European émigré scholarship. The role of the United States as a leading global player and
the issues raised by a critical new American anthropology underwritten by public and
private funds—especially issues related to localism and globalism, postmodernism, and
the literary turn—have had a marked overseas impact on the postmodern global academy.
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Continuities in the American tradition

Through all this postmodern flexing of disciplinary and counter-disciplinary muscles, two
continuities may be discerned in American anthropology: its four-field practice and its
intellectual combativeness towards American social science.

An intriguing collection of essays published in Current Anthropology between 1960
and 1990 drew attention to several enduring issues in American anthropology (Silverman
1991). Essays on the emergence of humankind, for example, dealt with connections
among tool-making and tool use, forms of *cognition, social organization and language.
Several essays on cultural transformation focused on shifts in *food production, trade and
the growth of cities. In the first cluster, findings from biological anthropology,
archaeology and linguistics were systematically related. In the second cluster,
archaeology, ethnohistory and ethnography were intermeshed.

A key text to have emerged out of the continuing four-field approach is Edwin
Wilmsen’s Land Filled with Flies (1989). This revisionist work used archaeological,
archival, linguistic, biological and ethnographic evidence to refute the analytically
closed-system approaches of structuralists and cultural ecologists. This led to a
representation of the 'Kung San of the Kalahari as a contemporary instance of the remote
way of life of *hunters and gatherers. Wilmsen found the San to have had a long history
of regional and transcontinental commerce. Entrenched *ideology in modern society, he
argued, perpetuated their dispossession and rural underclass status. Another key text
representing this body of distinctively American counter-social science scholarship was
Eric Wolf s Europe and the People without History (1982), a work first envisaged and
outlined in 1969.

Wolf s political economy paradigm and tClifford Geertz’s (1973) literary-
interpretivist notion of ‘culture as text” were both equally transgressive of the American
brand of social science (particularly the burden of the modernization paradigm) that
dominated the professionally formative years they shared. Ross (1991) has characterized
American social science as exceptional, pragmatic, technocratic and scientistic, centred
around liberal individualism and with a shallow historical vision. Hence, working against
the grain of American social science, the disciplinary engagement of Wolf and Geertz
(political economy and interpretive anthropology) with history and hermeneutics
respectively.

Within the discipline itself controversy focused on whether the goal of American
anthropology was explanation or interpretation. This epistemological issue—on what
basis anthropology contributes to knowledge—quickly becomes enmeshed within the
question of how knowledge, *power and authority are produced and reproduced. Michel
Foucault’s writing (for many American anthropologists mediated through the translations
and commentaries of Paul Rabinow) was clearly influential but so too was a strong
feminist challenge within anthropology itself. In a *reflexive mood then, both
Foucauldian and feminist critiques having entered the mainstream, American
anthropology is prepared to face the twenty-first century.
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Disciplinary history

A distinctive feature of American anthropology is its research interest in the *history of
anthropology. This became virtually a subfield within the discipline after 1962 when the
Social Science Research Council sponsored a conference on the subject. Although there
had been narrative accounts of American anthropology and its leading practitioners, only
Leslie White’s research in the Morgan archive provided anything like a corpus of
historical inquiry. It also raised the question of historians’ and disciplinarians’ histories of
anthropology.

The research and teaching of A.l.Hallowell at the University of Pennsylvania and later
that of Dell Hymes provided a launchpad for the new disciplinary interest. George
Stocking’s historiographical writing and his teaching encouraged a trend towards
specialization by both historians and anthropological practitioners. American
anthropology from the 1850s to the 1930s, nineteenth-century German intellectual
history, Canadian anthropology, and Victorian anthropology in Britain, as well as the
scholarship of Malinowski and Radcliffe-Brown (both of whom taught for short periods
in American universities) have been the main areas of concentration.

JOAN VINCENT
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Americas: Central

As the table shows, Central America consists of one very large country, Mexico, with
some 75 per cent of the total land area and nearly 80 per cent of the total population; and
six much smaller countries, Guatemala, Honduras, El Salvador, Nicaragua, Costa Rica
and Panama, which form a long and mostly narrow strip of land separating the Caribbean
Sea from the Pacific Ocean. (An eighth country, Belize, is treated as part of the
*Caribbean region.)

Mexico shares a long northern frontier, approximately 3,000 km in length, with the
United States, to which, following the Mexican War of 1847-8, it lost a very
considerable amount of territory, consisting of the present American states of Texas, New
Mexico, Arizona and California. These all still contain very sizeable and steadily
increasing Central American *ethnic minorities.

Following the creation of the North American Free Trade Association (NAFTA) in
1993, the involvement with the United States is only likely to increase. At grass roots this
means an increased stream of *migration, legal and illegal, permanent and temporary,
across the frontier. This already

Table 1 Central America: basic statistics

Country  Area Population x Density urban age <29 birth literate
km?x 1000 Jkm? per cent per cent rate per cent
1000 /1000
Costa Rica 51 2,941 57.8 49.6 66 27.0 93
Guatemala 109 8,935 82.1 36.4 72 36.5 55
Honduras 112 4,377 40.4 40.0 73 39.0 60
Mexico 1,958 84,275 43.0 69.6 68 344 92
Nicaragua 131 3,745 31.1 59.2 74 41.8 74
Panama 77 2,370 30.7 51.9 66 27.0 88
El 21 5,338 244.2 47.7 72 37.0 69
Salvador
Totals 2,459 111,981 45.5

reaches the six smaller republics, which since the late 1940s, have been linked to Mexico
by the Inter-American Highway.

Historically, the whole of Central America was once part of the Spanish Empire. The
result, today, is that Spanish is the official language of the whole region, but this has not
prevented the six small republics pursuing quite independent lines of development since
freedom from Spanish rule was won at the beginning of the nineteenth century. In all of
them economic development has been extremely retarded, with exports being largely
confined to the products of tropical plantation agriculture. The plantations themselves
were largely developed by foreign capital, mainly German in the case of coffee in El
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Salvador, Guatemala and the adjacent area of Mexico, and American in the case of
bananas in Guatemala and Honduras, or cotton in Nicaragua. Panama is something of a
separate case because of the Panama Canal, but even here, in a process whose social and
cultural dimensions are described by Gudeman, traditional fTsubsistence economies are
being supplanted by plantation economies focused on export to the United States. This
process has led to the slow eclipse of the traditional ‘belief in the saints, with the many
remifying meanings it carries and functions it performs’ (Gudeman 1978:160).

Mexico is a substantially different case, even though plantations remain important—
particularly in the areas furthest from the United States. With an internal market of more
than 80 million people, an advanced communications infrastructure, comprehensive
education, strong industrial and financial sectors, and the world’s largest capital city,
many, if not the majority of Mexicans, enjoy the characteristic, mainly urban life of a
modern industrial economy. In this sense the country is a sort of poor relation of the
United States, the role implicit in the NAFTA agreement of 1993.

Anthropological backwaters

The tens of millions of modern and relatively affluent Mexicans may interest investors,
but anthropologists have largely disregarded them. Their focus of interest has been on the
‘other’ Mexico, which may still constitute more than half the population. Traditionally,
the home of the historically dispossessed has been in what Aguirre-Beltran (1967) has
designated ‘regiones de refugio’, a term equally apt for substantial parts of the smaller
republics. Although Aguirre-Beltran’s main interest is in rural Indian populations, largely
engaged in the subsistence cultivation of maize, with methods going back to before the
Spanish conquest in the sixteenth century, his concept can be extended to apply to
Spanish-speaking tmestizo populations in remote rural areas.

The underlying principle is that, by reason of poor communications, adverse
geophysical factors, and, in certain important areas, relatively high concentrations of
population, these regiones de refugio were left largely undisturbed by the colonial
development of Central America. With the help of land reform in the twentieth century,
this has made possible the survival, until the present day, of any number of Indian
communities, preserving their own language and culture, in which the focus of life is the
local centre. Gossen (1974:16) presents a map drawn by a Chamula informant, in which
the outside world (including the rest of Mexico) is consigned to a distant and largely
unknown periphery.

Chamula enjoys, in common with the other districts of the highlands of Chiapas in
Southern Mexico, a modern Maya culture, but the classic regio de refugio is to be found
on the other side of the frontier with Guatemala, where the different Indian communities
of the western highlands display countless variants of the same basic culture. The whole
region is mountainous, with many active volcanoes, and a climate allowing for intensive
agriculture, based primarily on maize. Here the new economic opportunities following
from the opening of the Inter-American Highway have been offset by the suppression of
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local attempts at self-development by the Guatemalan Army, whose appalling human
rights record has left its mark in Indian communities throughout the area.

Historically the western highland area was always something more than a disjointed
collection of isolated subsistence economies, each maintaining its distinctive local
culture. Each local economy had its own distinctive contribution to the national *market
network, focused on the gigantic market place of the capital city, and market studies are
the basis of many familiar ethnographic texts. TTax introduced the now familiar term,
‘Penny Capitalism’, to describe ‘a society which is “capitalist” on a microscopic scale’
(1963:ix).

The society described was that of Panajachel on the shore of Lake Atitlan, where the
Indian inhabitants grow onions which they transport far afield for sale on the national
market. Tax noted:

a striking peculiarity...the combination of a childish, magical or
‘primitive’ world view with institutions reminiscent of the Great Society.
In most ‘primitive’ societies about which anthropologists write, people
behave in our terms irrationally, since they try by devices strange to us to
maximize different, hence curious satisfactions. This happens not to be the
case in the part of Guatemala about which | write, where the social
institutions and cosmology, strange as they may be to us, are as separated
from the processes of making a living as are our own... the Panajachel
economy is like ours.

(Tax 1963:ix)

The dichotomy pointed out by Tax is fundamental to Central American anthropology: the
character of any one study is determined by which side the author chooses to describe.
Chamula also has an ‘economy...like ours’ in the form of an extremely successful
cottage industry devoted to the illegal production of rum (Crump 1987). On the other
hand, Gossen’s (1974) study of oral tradition and cosmology in the same municipio
portrays a world far from mainstream Mexico.

Church and “fiestas’

Although, from the sparsely populated deserts of northern Mexico to the densely
populated highlands of Chiapas and Guatemala, the Indian communities studied by
anthropologists vary greatly in climate, topography and demography, certain themes
occur almost everywhere. One of the most important is the historical impact of
Catholicism on indigenous religious forms. This is summed up by the title of Ricard
(1966), The Spiritual Conquest of Mexico.

The mission of the Catholic church extended to the remotest areas of Central America,
as witness today any number of dilapidated churches and monasteries. The social policy
of the church, known as reduccion, was to concentrate Indian settlement round the parish
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church. In the less remote areas, with Spanish-speaking mestizo populations, this policy
led to the foundation of many of the towns which flourish today. In the areas left to the
Indians it failed, if only because it conflicted with established *settlement patterns related
to traditional subsistence agriculture. The churches were certainly built, but generally the
municipal centres attracted no permanent populations, save for a handful of mestizo
officials and shopkeepers. At the same time, the church as an institution lost most of the
wealth accumulated in the first centuries of Spanish colonization, and in Mexico,
following the revolutionary years, 1910-20, it was almost completely suppressed.

The result was that local populations were left free to use church buildings for their
own religious purposes, with only marginal support from any Catholic clergy (who were
never Indians) that survived the revolutionary terror. Today government policy tolerates a
revived clergy, throughout Central America consisting largely of expatriate missionaries,
but the main religious action is not only controlled by the local population, but also forms
the focus of its own political autonomy. The main events in the religious year are the
fiestas, each of which is in the charge of an elaborate hierarchy of lay officials, elected
anew every year in a process described in detail by Cancian (1965:126f).

The importance of the system lies in:

the way which fiestas...promote order and social control, although they
seem to provide a break from ordinary routine and can even appear
formless and chaotic. Practically by definition, fiestas provide respites
from the constraints and rules of everyday life. Paradoxically, however,
they serve to reinforce the power relationships, moral guidelines, and
informal sanctioning mechanisms by which people regulate their daily
behavior.

(Brandes 1988:2)

Brandes describes the fiesta system of Tzintzuntzan, not far from Mexico City, but he
notes that ‘everywhere from the state of Sonora in the northwest...to Chiapas in the
southeast ...we find that ethnic identity is affirmed through religious cosmologies and
ceremonials’ (1988:3). The same rule applies in the rest of Central America.

The world outside

*Compadrazgo is one particular institution established and maintained by the major
sacramental occasions of baptism, confirmation, first communion and marriage, for
which the assistance of a priest is required. The key rite is baptism, where the compadre,
as god-father to the child, is recognized as a key figure in the natural parents’ network of
fictive or ritual *kinship. The relationship, being essentially hierarchical, can provide the
means of access to political support and patronage, but Nash, in her study of
Amatenango, a traditional Mayan community of Chiapas, suggests (1970:124) that ‘its
greatest importance is still based on creating or reinforcing group solidarity’.
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Medicine is also a field shared between the lore of the outside world and that of the
local community. The people of Pichataro, in the highlands of west-central Mexico,
clearly accept the commonly recognized distinction between local remedios caseros and
trained doctors’ remedios médicos (Young 1981:102). The former supports different
types of practitioners, or curanderos, a term familiar throughout all Central America,
who are consulted over particular types of sickness. They can also counteract illnesses
recognized as caused by witchcraft (1981:113).

Finally, the barrios of the great cities, with vast populations, often recent migrants
from overpopulated rural areas, are also critical in the anthropology of Central America.
tOscar Lewis’s (1961) study of one single family is the classic text for establishing a
distinctive fculture of poverty, in which every individual must make their own way in
life, against a chaotic and unstable background characterized by alcoholism, endless petty
crime, prostitution and violence. In a region where birth-rates substantially above the
world average (for which see Table 1) lead to a doubling of the population with every
generation, the poor barrios of the large cities will be the home of a steadily increasing
proportion of the total population. At the same time, demographic pressure, exhaustion of
land traditionally used for subsistence cultivation and continued extension of the
communications infrastructure combine to reduce the capacity of the regiones de refugio
to support their original populations, and so exacerbate the near insoluble social problems
of the large cities.

THOMAS CRUMP

See also: Caribbean, compadrazgo
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Americas: Latin America

The term ‘Latin America’ is ambiguous, as its connotations are various. As a more
encompassing notion, it refers to a territory, and its concomitant nation states, stretching
from Mexico in the north, through the *Caribbean and *Central America, to Argentina
and Chile in the south. However, as a much looser term, Latin America evokes a series of
associated images (not quite mythical nor quite stereotypical): Indian heritage and
European dominance; macho men and stoic women; violent revolutions and ruthless
dictatorships; agrarian reforms and urban congestion; dire poverty and sumptuous luxury;
remote hinterlands and advanced industrial enterprises; Liberation Theology and
tdependency theory. It evokes the magical realism of their literature; the flair of their
fiestas; the rhythms of tango and salsa; the flavours of their food; the temperament of
their athletes; the caudillo of politics; the triumph of mafiana. In this latter sense, Latin
America connotes the culture of the tmestizo—in contrast to the *Native American,
tindigenous cultures, which have been seen to represent the pre-Columbian heritage.

Most importantly, the term “Latin America’ glosses those aspects of Latin American
culture which are perceived to be the products of the particular process of transculturation
which ensued as a result of the conquest (initiated in 1492) by the Spanish and Portugese
of the indigenous populations, i.e. those historical processes which lend Latin America its
singularity. The conguest not only established the invaders as the rulers, but also
inculcated a perception of the rulers as radically superior to their subject people. Hence,
the mestizo—born of Indian mother and Spanish father—was initially seen as a threat to
the stability of the social order, and only much later will mestisaje come to symbolize a
Latin American essence and thereby become the locus of contested national *identity.
This attitude of different but not equal was nourished initially by the conquistadores and
the Catholic Church, and subsequently by the various new independent governments to
be proclaimed in the first half of the nineteenth century.

In spite of the processes of mestisaje and religious and cultural *syncretism, this initial
creation of ‘the other’ has contributed to the construction of a pervasive dichotomy which
permeates perceptions of Latin American society (Todorov 1987). Although the roots of
this dichotomy can be traced to the original opposition between ‘Indian’ and ‘European’,
it has over the centuries been transposed and come to encompass a series of oppositions:
traditional/modern; backward/civilized; rural/urban; underdeveloped/developed. These
oppositions operate both internally in the structuring of relationships between groups and
externally, positioning Latin America simultaneously, and hence ambiguously, at the core
and periphery of the occidental world.

Since the time of colonization, Latin America was integrated in the *world system,
albeit on very unequal terms. Although there are many features which contribute to the
shared cultural heritage of Latin Americans, the local conditions at the time of conquest
were extremely varied, implying very different forms of articulation and hence different
socio-economic and political trajectories (Wolf and Hansen 1972). Any understanding of
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the complexities and heterogeneity of modern Latin America must take into account these
differences.

Anthropological perspectives

The development of anthropology in Latin America has been affected by these
perceptions, both with respect to the types of studies carried out and with respect to the
theories that have guided the work. At a very general level it is possible to say that
anthropological research in Latin America has fallen into two main categories: those
dealing with Native American indigenous cultures, and those more concerned with the
articulation of social processes that have come in the wake of *moderaization and
industrialization. Whereas the former studies focus primarily on the internal structurings
of indigenous communities and have a specific regional embeddedness (e.g. *Highland
and *Lowland South America), the latter, often coined as *“peasant studies’, are more
concerned with the relations that obtain between local communities and the wider
society. These studies are not limited to any particular region, but represent, rather, a
perspective which seeks to reflect the complex processes that modernization implies with
a specific interest in social change, often with an explicit applied intention. They focus on
different forms of socio-cultural integration, exploring forms of social differentiation,
*migration and urbanization in order to grasp the transformation of rural societies. Thus,
one of the main contributions of anthropology has been to open the space and disclose the
tensions that bridge the prevailing dichotomies.

Rural society—folk culture

The particular focus on rural lifeworlds was inspired by *evolutionist theory and the
notion that so-called traditional societies represented an impediment to change. The
development of anthropology in Mexico is illustrative of this perspective. In the wake of
the Mexican Revolution (1910) there was a growing concern for the plight of the
indigenous communities and their possible integration into the national society. Under the
influence of Manuel Gamio (the founding father of modern Mexican anthropology) the
policy of indigenismo—based on the notion that indigenous groups were culturally
distinct from the wider society—was launched. This policy was to generate a major
debate around the question of incorporation: assimilation versus autonomy, integration
versus cultural plurality. Later the programme of indigenismo was challenged by the
concept of Tinternal colonialism’ and dependency theory and converged in a debate about
ethnic identity and inter-ethnic relations (Stavenhagen 1969). At issue was the nature of
indigenous communities and, most importantly, their relation to society at large. Being
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neither t“primitive’ nor ‘modern’, they defied the prevailing categorizations (see Hewitt
de Alcantara 1984 for a full discussion on this issue).

The studies of TRobert Redfield, George Foster and tOscar Lewis, all influenced by
the *culture and personality school, insert themselves in this debate. Through his concept
of “folk society’ Redfield developed a model of local communities as distinctly integrated
and different from urban communities. He considered urban values and lifestyles to be a
threat and disintegrating force on local value-systems. He subsequently modified his
initial views, developing his folk-urban continuum and the notion of the peasant
communities as ‘part cultures’. Through his concept of *‘great and little traditions’ and
his focus on the social organization of tradition (1955), he recognized more explicitly the
embeddedness of rural communities. With Redfield, peasant studies became an important
focus in Latin American anthropology. The criticisms that his work inspired—the
romantic view of peasant communities, the *functionalist assumptions, and his emphasis
on cognitive categories to the detriment of economic factors in explaining change—Iled to
a continued interest in the forces underpinning the transformation of rural society.

In contrast to Redfield, Foster, in his study on Tzintzuntzan (1967), found a
community permeated by mistrust and fear. He introduced the notion of the ‘image of
tlimited good’ to explain the prevailing fworldview. Although he related this to the
historical and ecological forces that worked to shape the community, he nevertheless
stressed psychological factors as the basic impediment to raising standards of living.
Oscar Lewis’s restudy of the village of Tepoztlan (in the 1940s) challenged Redfield’s
original findings along similar lines, stressing the prevalence of conflict over harmony.
However, Lewis was also interested in the historical processes that linked the community
to the nation state, as well as the social processes that linked the rural to the urban. His
focus on migration led him to do fieldwork in the urban slums of Mexico City, which
resulted not only in innovative ethnographic accounts (e.g. Lewis 1961) but also laid the
basis for his controversial theory of the tculture of poverty and many subsequent studies
of poor urban communities.

Peasants and relations of power

These studies were not particularly concerned with the issue of *power. Thus, the social
organization of peasant communities was largely explained in functionalist terms and
with reference to values. This necessarily had implications for the views held with respect
to incentives for change. With the work of tJuhan Steward (in Mexico, Peru and Puerto
Rico) a new approach, cultural ecology, was given to research concerned with rural
development. Most importantly this involved a focus on regional developments in a
historical perspective and assigning a first priority to material conditions and socio-
economic relations.

Eric Wolf and Sydney Mintz developed this perspective within a *Marxist framework.
Their work was to have a profound influence on the subsequent development of Latin
American anthropology. The shift in the analytic thrust implied a view of the
peasant/indigenous community as intrinsically integrated in (as well as a product of)
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national political and economic relations, but on unequal terms: they were not only
dependent but also exploited. The concept of surplus as well as that of domination
became central to the analysis of the structural constraints on peasant action. Moreover,
particular attention was given to the different social relations that sustain the peasant
community, giving weight to both the wvertical (*patron-client) and horizontal
(*compadrazgo) ties which permeate the community.

The impact of the works of Wolf and Mintz must be seen in the light of both the
agrarian unrest which prevailed in Latin America in the 1960s and 1970s, and the
prominence of the dependency theories which dominated Latin American social sciences
at this time. Countless studies of rural society and processes of rural transformation were
informed by these frameworks (e.g. Johnson 1971, Warman 1976), and represent the
culmination of the rural-urban problematics. The importance of these studies lies in the
consistent effort to relate historical processes, ecological and macro-economic conditions
to the everyday organization of social life.

Contemporary perspectives

Whereas earlier studies developed in a context of modernizing projects, with the dual
focus of discontinuity and integration, contemporary perspectives, seeking to transcend
the former perspectives, recognize Latin America as representing modern, *plural and
basically urban societies. Other issues of research are brought to the fore, such as the
focus on the various articulations of modernity and identity. One significant development
in this direction has been the growing interest in the construction of *gender relations and
the meanings attached to gender. As elsewhere, the forerunner to a focus on gender in
Latin America was the concern for the position of women, and the central issues were
framed in terms of *class and oppression (Nash and Safa 1976), production and
reproduction (Deere and Ledn 1987) in line with prevailing Marxist perspectives.
However, the narrow tmaterialist approach has yielded to a more sensitive analysis of the
complex meanings of gender in Latin American society, as these are disclosed both in the
practice of everyday life, the sexual division of labour and in symbols and values. Thus
such themes as football, tango and the notions of *honour and shame are all brought to
bear on the construction of masculinity and femininity as expressions of particular
moralities (e.g. Archetti 1991; Melhuus and Stglen, forthcoming). A better understanding
of the meanings of power, the construction of national identities and ethnic relations
seems to rest on a greater appreciation of the significance of gender.
MARIT MELHUUS
See also: Americas: Central, Americas: Native South America (Highland, Lowland),
Caribbean, gender, Marxism and anthropology, peasants
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Americas: Native North America

The Native people of North America comprise an immense diversity of societies adapted
to the full variety of terrestrial environments. From the tundra and coniferous forests of
the far north to the swamplands and deserts of the south these societies have in many
cases sustained a distinctive lifestyle and identity despite the fact that their lands fall
within the boundaries of Canada and the United States, both powerful nation-states with
advanced industrial economies. Indeed the deprivation and degradation experienced by
most Native American (or Indian) societies during centuries of contact with the larger
Euro-American society has in recent years been put into reverse, with greater respect now
being afforded both to their political rights and to the value of their particular cultures.
For example, in Canada, Indian societies are now termed ‘First Nations’. Even so, the
loss of population and land will never fully be recovered, and it seems likely that many
decades will pass before the North American Indians enjoy the full economic, political
and cultural entitlements due them as citizens of the countries into which they have been
absorbed.

The first effective European contact with the Native North American societies ranged
from the early sixteenth century in the south and east to the early twentieth century in
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parts of the *Arctic. The records of explorers, missionaries and traders reveal peoples of
extraordinary economic and cultural ingenuity. Large political nations and fabulous
monumental architecture, both famous from parts of *Central and *South America, are
not reported. Yet North American Indians had achieved complex social organizations and
sophisticated aesthetic cultures, normally on the basis of relatively simple in
technological terms *hunter-gatherer, *fishing, or farming economies. For example, on
the basis of hunting, plant collecting and fishing the Calusa of Florida developed a
monarchical social structure reminiscent of Ancient Egypt (Marquardt 1988), the
Kwakiutl of VVancouver Island evolved spectacular ceremonials of economic distribution
(the *potlatch), and in the Arctic the Eskimo (Inuit) accomplished a viable mode of living
well beyond the latitude where trees cease to grow (Riches 1982).

The widely varying social organizations and cultures of the North American Indians
have stimulated the development of compelling academic studies of inestimable
importance to the discipline of anthropology. Thus the work of *Morgan, *Boas,
tBenedict, tEggan and many others reads as a catalogue for the history of
anthropological theory over the past century and more.

Morgan and the Iroquois

Lewis Henry Morgan, best known in anthropology for his *evolutionism, is more
properly remembered for developing an understanding of human social institutions as
components of a broader *social structure. His theoretical insights rest principally on the
comparative study of North American Indians, and most especially on his work on the
Iroquois, the tribal confederacy in the northeastern United States among whom he
conducted both field and archival research. Morgan’s studies, principally published
between 1851 and 1877, provide landmark accounts of systems of *kinship and
*marriage in general, and in particular the shape of Tmatrilineal *descent structures. Thus
the Iroquois matrilineal system, though not tmatriarchal, was revealed by Morgan as
permitting women to exercise exceptionally high levels of political influence (Morgan
1851). The men who sat on Iroquois tribal and confederacy councils were nominated by
the women from their respective flineages. Correspondingly, women enjoyed enormous
influence in the *household, connected with the fact that fuxorilocal postmarital
residence meant that the main domestic unit consisted of a stable core of women whose
husbands, drawn from different lineages, enjoyed no solidarity. Also to be noted is that
the distinctive manner by which Iroquois classify their relatives—for example, using the
same terms to label siblings and certain (but not all) cousins - has entered general
anthropological parlance as the ‘lroquois’ *relationship terminology. This was first
reported in 1724 by tJoseph-Frangois Lafitau, the French Jesuit missionary, and was
famously developed by Morgan in his discussions of fclassificatory kinship (Morgan
1870).
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Twentieth-century studies of social
organization

The landmark publication, Social Anthropology of North American Tribes, edited by Fred
Eggan (1937), developed Morgan’s approach to the study of North American Indians,
though it eliminated its evolutionary dimension. Influenced by the British fstructural-
functionalist, *A.R.Radcliffe-Brown, the contributors attend mainly to the social and
political organization of a large variety of societies, especially the various Plains Indian
societies of the north-central United States (e.g. Sioux, Cheyenne, Arapaho). The focus is
principally on kinship organization, although other types of relationship, such as the
*joking relationship famous among many North American Indian peoples, are considered
as well. Another strand in this book, representing an important dimension in the
anthropology of Native North America, discusses social change, particularly the religious
revivalism which may be associated with the appalling relations with Euro-Americans
during the nineteenth and early twentieth centuries. Thus the Plains Indians’ *ghost
dance, a *millenarian religion foretelling a general catastrophe which only the Indian will
survive, may be understood as a reaction to defeat and confinement to reservations
experienced by people who until that time had steadily developed a successful buffalo
hunting culture based around horses and firearms secured from European immigrants by
trade (Mooney 1896). Further south, among the Navajo of Utah and Arizona, the tpeyote
religion, focused on the ceremonial use of hallucinogens, served similar functions
(Aberle 1966).

Inspired by Morgan, Eggan and others, the social organization of the North American
Indians has continued to fascinate anthropologists. In particular, the matrilineal societies,
though not numerically preponderant, have received considerable attention. As well as
the Iroquois, examples range from the Tlingit and Haida, hunters and fishermen of
coastal and island southeast Alaska, through to the Hopi, pueblo dwellers of Arizona, and
also the Navajo, a people noted for having taken up livestock herding in place of hunting
and agriculture. In contemporary times all Native North American Indian societies have
diversified their economies because of contact with the wider American society, taking in
a range of new livelihoods including lumbering, construction work, fur trading, tourism,
and many other types of wage labour. Such involvement with the broader commercial
economy has had a fragmenting effect on social structure, and at least the partial demise
of all the traditional forms of social organization is widespread.

Boas and the Northwest Coast Indians

The work of Franz Boas and his students provides another major theoretical perspective
in anthropology developed through the *ethnographic study of North American Indians.
Field research on the Eskimo (Inuit) of Baffin Island in 1883, and, from 1886 onwards,
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on the Indians of coastal northwest Canada, particularly the Kwakiutl of Vancouver
Island, convinced Boas that the hypothetical stages which Morgan and others believed
depicted the course of societal evolution everywhere were misguided and unconvincing.
In the case of the Baffin Island work Boas’s studies put in train discussion of the relation
between ecology and social organization which has dominated Inuit studies to the present
day (e.g. Riches 1982). It also set the standard for the subsequent field research on the
Inuit and other Eskimo-speaking peoples in the Arctic, especially that emanating from the
Fifth Thule Expedition of the 1920s which is particularly noted for its classical
descriptions of the *shamanistic religion (e.g. Rasmussen 1929). It is only in very recent
years that anthropologists have begun systematically to propose that it may be factors
other than the natural *environment, such as deep rooted cultural ideas, which shape the
form of Inuit social organization and customary practices (e.g. Fienup-Riordan 1990). As
to Boas’s studies on the “Northwest Coast Indians’, these are a monumental achievement,
yet the systematic description of their social organizations, which Morgan’s methods
would have helped provide, eluded him. Satisfying accounts, using *structuralist
methods, were indeed forthcoming only in the 1970s (e.g. Rosman and Rubel 1971).

The category ‘Northwest Coast Indians’ refers to a remarkable series of ‘societies’,
with broad cultural similarities and coastal adaptations, stretching from southeast Alaska
(including the Tlingit and Haida) through to northern California (for example, the
Yurok). These societies have in common that their economies are based on hunting,
fishing and collecting (for example, of wild plants, nuts, acorns, seeds), and that their
social organizations include developed systems of social ranking, the *exchange of food
and wealth objects (shells, coppers, bark blankets), and (in the case of most of the
societies) the potlatch ceremonial. Yet these features apart, they exhibit enormous
diversity, notably in language, *mythology, kinship organization and *art (which in the
northern societies includes the totem pole). Boas addressed the complexity of Northwest
Goast societies by attending in great detail to historical connections and geographical
distributions concerning elements of culture within local regional areas, a perspective
which subsequently came to be labelled t*historical particularism’. Whatever the
theoretical shortcomings of this perspective, thanks to Boas the wealth of data now
available on the Northwest Coast Indians is unparalleled, and many later theoretical
approaches in anthropology have drawn on this material as their testing ground.

As well as his fine-grained approach in tracing particular cultural elements, Boas also
developed the concept of a people’s *culture as an integrated whole. Among famous
developments of this notion, again drawing on North American Indian material, was Ruth
Benedict’s idea, published in 1934, that cultures thus construed manifest distinct
‘patterns’ or ‘configurations’ which could compellingly be described through
psychological idioms. Thus Benedict contrasts the Northwest Coast Indians with the
various Pueblo Indian societies, peoples whose historical achievements in stone
architecture and urban organization (including cliff dwelling) rank them as among the
best known Native North Americans. With regard to the characters of the Northwest
Coast Indian and the Pueblo Indian cultures, Benedict particularly attended to their
developed ceremonial and cultic lives and to their tsecret societies and, drawing on
Nietzche, labelled them as respectively ‘Dionysian’ (Northwest Coast Indians) and
‘Apollonian’ (Pueblo Indians). These labels depict differing orientations of members of
society to personal ambition and the constraint of tradition. The Dionysian is
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individualistic and passionate: thus among the Northwest Coast Indians, ecstasy is the
aim in religious ceremonial; and in political life, in the context of social ranking, there is
arrogant competition for fstatus, mainly through accumulation and gifting (in the
ceremonial potlatch) of economic wealth such as coppers and blankets. In turn, the
Apollonian is committed to tradition and decries individualism: among the Pueblo
Indians, for example, there is a cultural emphasis on emotional restraint and the ideal is
placidly to submit oneself to the interests of the group. Benedict’s writings, though
reducing these various societies to crude stereotypes, certainly brought the North
American Indians to the attention of a very wide readership.

To the future

In the late twentieth century, as well as enjoying a measure of political redress relating to
the original appropriation of their lands by Euro-American immigrants, North American
Indians have won increasing admiration from wider American society for their cultural
achievements. In particular, the environmental and ‘New Age’ movements laud Native
Americans for their spiritual and harmonious attunement with the ecological
environment, and for the prophecies associated with some Indian societies relating to an
impending utopian age. The empirical veracity of New Age representations of the Indian
way of life may not be fully accurate; but for the Native Americans themselves, the fact
that their cultures command respect can only assist them in their continuing political
struggles with the American mainstream.
DAVID RICHES
See also: history and anthropology, Franz Boas, Lewis Henry Morgan, hunters and
gatherers, kinship, descent, potlatch, house
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Americas: Native South America
(Highland)

Andean anthropology has an enduring fascination with Inka tethnohistory and the desire
to identify the distinctively ‘Andean’ in a region that has been in constant and intensive
contact with the West for over 500 years. Indeed one of the fascinating features of the
social and cultural practices of this region is the way in which a sense of ‘cultures in
contact’ has been sustained and reproduced over the centuries in both academic writing
and local discourse.

The Inkas operated as the central icon of cultural difference in nineteenth-century
Americanist debates on *evolution, tsavagery and tcivilization, and were the central
focus of foundational works of this century on *kinship and *political economy. The
richness of the archival and archaeological records has promoted a fruitful collaboration
between historians (many of them Latin Americans) and anthropologists of the region.
More problematically, the politics of *nationalism has drawn support from academic
interest in contemporary manifestations of the pre-Hispanic and what is often an
anachronistic search for authenticity that reproduces many of the racist paradigms of
nineteenth-century scholarship. Nevertheless, historical understanding is basic to the
anthropology of this region.

In the mid-fifteenth century, the Inkas were a small ethnic group of the central-
southern Andes. Within 100 years they had come to exercise political and economic
control over a territory that stretched from present-day Colombia to central Chile through
the use of a large standing army, severe resettlement and colonizing policies and the
imposition of labour tribute. Local ethnic groups were obliged to participate in a highly
centralized system of hierarchical freciprocity and redistribution, which drew on local
idioms of kinship and affinity for its legitimation. State sponsored ceremonial spectacle,
involving both rulers and subjects in the public enactment of the Inkas’ sacred genealogy
forced subjugated ethnic groups to collaborate in the gendered representation of the
‘conquest hierarchy’ of empire (Silverblatt 1987).

The Spanish, aided by the epidemics which ravaged the Central and South American
populations, ousted the Inka rulers in the 1530s and began to wage their own campaign of
cultural and economic domination. The Inka Empire was subsumed by the Viceroyalty of
Peru, which in the sixteenth century comprised all the Spanish territories in South
America. Unlike the Inkas, who had employed familiar notions of kinship and political
organization, the Spaniards used European models of rank and prestige through which to
distinguish themselves and to differentiate the indigenous population into local elites and
a newly homogenized indigenous mass. In ideological terms their evangelizing mission
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forced a categorical distinction between the Christian and the pre-Christian and
introduced absolute values of good and evil.

The administrative changes brought about by the emergence of the independent
republics in the nineteenth century were constructed not just against Spain but also
against local indigenous populations. The transfer of power was from one group of white
rulers to another. The end of the colonial regime signified changes in national economic
policy. Nevertheless until recently the majority of Andean peoples have been *peasant
farmers living from the production of potatoes and maize, and the herding of llamas,
alpacas and sheep.

Since the middle of this century national governments have orchestrated social change
in distinctive ways, but in all Andean nations people have lived through an era of
modernization marked particularly by the development of transport infrastructure, the
introduction of centralized *education programmes and universal franchise, and an
increase in migrant labour and urbanization. Evangelical Protestantism has had a major
influence on the religiosity of Andean peoples and the violence associated with warfare
and the drugs trade has also dramatically affected many people’s lives.

‘Scientific’ anthropology

In the nineteenth century, Americanists were concerned to trace the similarities and
evolutionary connections between the peoples of North, South and Middle America. As a
region the Andes became quite central to these debates, particularly in US scholarship.
The Inkas, taken as an example of civilized indigenous culture were used as a point of
comparison to denigrate both contemporary Andean peoples and, of more significance for
US internal politics, the North American indigenous cultures. The supposed gap between
past glory and present-day poverty in the Andean region was explained by a theory of
degeneration which presumed that the Inkas were a doomed race, with parallel
weaknesses to the great oriental civilizations that so preoccupied European writers of the
time. Ostentatious displays of wealth, non-Christian religions, ftpolygamy, etc. were
understood as manifestations of decadence and internal weakness (Poole 1995). By the
early twentieth century recognizably modern anthropology was emerging. Ethnographers
knowledgeable in Andean languages (Germans, French and North Americans and many
gifted local students), began to counter the racist depictions of Andean peoples.

The principles and politics of integration

John Murra and Tom Zuidema are the key influences on contemporary Andean
anthropology. Both were interested in the principles through which the Inka state cohered
as a socio-cultural entity. Murra’s analysis of Inka political economy was developed
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within a broadly *Marxist framework. Employing the notion of ‘verticality’, he discussed
the ways in which the Inkas modified pre-existing systems of *exchange across
ecological zones. Under an ideology of reciprocity and redistribution the Inkas controlled
both the production and exchange of goods by ensuring that altitude-specific products
(particularly potatoes, maize and coca), all technically pertaining to the Inka, passed
through the Inka administrative centres and were not exchanged in local markets (Murra
1956).

Zuidema was also interested in political control but he used a *structuralist approach
to investigate the underlying symbolic logic of cultural forms and practices such as
kinship classification, the spatial organization of irrigation systems, and the agricultural
and religious calendars. Principles of tfcomplementary dualism were identified as key
features of Inka thought, integrated in a complex system that drew together temporal
concerns with spatial organization (Zuidema 1964).

The work of Murra and Zuidema set the agenda for subsequent generations of
anthropologists who both continued the work on the Cuzco region of southern Peru and
began to contrast these findings with the ethnohistorical records of other Andean regions.
An important outcome of the work in contemporary ethnohistory has been the increased
awareness of the variable efficacy of Inka control and cultural influence and the
reassertion of the cultural differences within the Andean region which had been so
comprehensively obscured by both Inka and Hispanic regimes (Salomon 1985).

The ethnohistorical record also serves as a useful source of comparative material
through which to discuss various contemporary cultural practices, particularly the
widespread importance of principles of asymmetrical dualism and hierarchical
complementarity. These principles of *dual organization, recurrent in local
understandings of fertility and reproduction, are depicted as a balanced relationship
between complementary forces necessary to organic reproduction, a balance that has
constantly to be achieved from oppositions that tend to asymmetry (Murra et al. 1986).

Defining the Andean

Andean peoples do not think of themselves as culturally equivalent. Nevertheless, the
task of defining ‘the Andean’ set by local intellectuals involved in the politics of
modernization, and underwritten by the majority of those working in the region, led to a
proliferation of descriptive ethnography on local belief and practice. In the 1950s and
1960s these village studies were concerned to guide planned social change but by the
1970s Andean ethnology was involved in a wide variety of fields, which can be roughly
subdivided into four major areas.

First, the anthropological concern with the relationship between *community and
economy has generated studies in kinship and productive activity (Bolton & Meyer 1977;
Larson & Harris 1995). Relations of reciprocity between bilaterally reckoned kin groups,
across ecological zones, between tmoieties, among consanguineal, affinal and spiritual
kin, and between the human and spirit worlds, are all key features of Andean productive
practice. Central to these debates are the varying concepts of community operating in
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Andean social life, communities that came into existence during the colonial period and
whose fiscal status and relationship to the land have varied enormously over time and
space. The Andean tayllu is a genealogical and political unit of social action which can
be grounded in kinship, territory, and/or labour organization, and operates at the level of
the state, the ethnic group, the tkindred, or through relationships of *compadrazgo. As a
principle of differentiation the ayllu is relational and operationalized contextually. The
ideological force of the concept relates back to the Inka system in which the ayllu, as a
genealogical unit, was a *descent group centred on the sibling pair and generative of two
lineages through principles of tparallel descent, while the ayllu as political unit implied
hierarchical subordination and was conceptualized in such a way that the more inclusive
group was conceptualized as male.

Secondly, studies of Andean religiosity have discussed the voracious and
unpredictable nature of the spirits that animate the local landscape and the centrality of
*sacrifice for the regeneration of fertility. The human and the spirit world are frequently
found to exist in a relationship of mutual consumption. In return for rain, humans offer
their vital substance to the spirits. Scholars of Andean *Christianity have theorized the
relationship between *great and little traditions, particularly in relation to *pilgrimage,
and described the beliefs and practices of Catholics inextricably involved with the
capricious and dangerous authocthonous spirits of the *landscape (Sallnow 1987).

Thirdly, the study of the Quechua and Aymara languages was developed in relation to
various national policies for the integration of indigenous communities, educational
reforms and the spread of *literacy. Considerable attention has been paid to the history of
standardization and codification and to contemporary sociolinguistics, particularly the
study of bilingualism.

Finally there is the topic of *ethnicity and *identity which embraces all the above
concerns. There has been a continuing fascination with the categorization of the Andean
population and constant attempts to define the cultural content of the racial categories of
the colonial period. These categories, which both differentiated racial types and
homogenized the cultural diversity of Andean peoples, have been sustained in those
Andeanist writings which continue to evoke and distinguish Indians from other racial
groups (particularly tmestizos, Whites, and Blacks). The tendency has been particularly
strong in the Tacculturation literature which presupposes the gradual elimination of local
difference by global concerns.

History and social change in the late
twentieth century

As suggested above the salient context for the emergence of these topics of
anthropological interest has been the modernizing nation state and the concerns of local
intellectuals to influence government policy towards the indigenous populations. This
context has affected approaches to Andean ethnicity. Attention is now increasingly paid
to the active participation of Andean peoples in identity politics. Instead of treating such
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practice as the clash of two systems, or the absorption of the local by the global, scholars
are looking at the ways in which local practice incorporates the outside as part of itself
despite discourses of antagonistic and contending fields. Indeed the constant production
and reproduction of an inside/outside distinction can be taken as a central aspect of such
practices and attention is now paid to the cultural work required to sustain the living
memory of the conquest and the presence of an alien culture 500 years after the arrival of
the Europeans. In this respect local understandings of history have been the focus of
much attention. Andean accounts of historical process stress the importance of
catastrophic events which turn the world upside down and there is much interest in
*millenarianism. The ways in which contemporary peoples formulate and reformulate
their history involve the creation of moral links (or breaks) with the past through which
local people articulate their own distinctive sense of self (Allen 1988). Furthermore
historical consciousness is not necessarily a verbal affair but is embedded in public
ceremonial and in daily practices such as textile and agricultural production (Howard-
Malverde 1996). In some areas history is literally dug into the land as agricultural and
ritual activities combine to locate temporal structures in the landscape (Rappaport 1990).
Research into the specificity of Andean modernity has become central to the analysis
of contemporary issues such as the war between the state and the Maoist Shining Path
movement in Peru, the nationalist Katarista movement in Bolivia, the increasing presence
of Evangelical Protestant churches, and the processes of *migration and urbanization
which have brought the majority of Andean peoples to the metropolitan centres (Skar
1994). And while it is the case that modernity and the capitalist economy have been and
continue to be played out through contemporary understandings of *race, it is imperative
to recall that modernity is not a unified coherent project in either practice or ideology,
and an understanding of the different procedures of nationalization both within and across
the various republics is fundamental to an appreciation of the subjectivities, desires and
memories that characterize the contemporary Andean world (Poole 1995).
PENELOPE HARVEY
See also: Christianity, great and little traditions, landscape, peasants, sacrifice.
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Americas: Native South America
(Lowland)

The designation ‘lowland peoples’ of South America refers, in the main, to indigenous
peoples of the Amazon Basin and Circum-Caribbean (Brazil, Peru, Colombia, Bolivia,
Venezuela, Ecuador, Guyana, Suriname and French Guiana) and is largely an artefact of
tJulian Steward’s Handbook of South American Indians (1946-50). According to
Steward, tropical forest (lowlands) peoples represent societies which, as a consequence of
environmental limitations, failed to achieve the levels of political development
(chiefdoms, states) characteristic of other pre-conquest South American societies,
principally those of the Andes. Over the past forty years, the ‘highlands/ lowlands’
distinction has emphatically shaped the character of ethnographic research in South
America and is represented in distilled form in Meggers Amazonia: Man and Culture in a
Counterfeit Paradise (197I).

Tribes and culture areas

The focal unit of analysis of lowland peoples has been ‘the tribe” (although linguistic and
culture area criteria have also been invoked) and the post-World War 11 era has seen an
abundance of detailed monographs. As Jackson has observed, however, despite the
richness of the ethnographic record, there has been relatively little synthesis (but see
Riviére 1984; Maybury-Lewis 1979; Roosevelt 1994). The absence of a pan-Amazonian
framework of analysis (aside from that offered by tenvironmental determinism) reflects
the absolute poverty of the ethnographic record: upwards of 90 per cent of indigenous
peoples disappeared within the first 200 years of contact. At present, for example, the
Brazilian indigenous population is approximately 250,000, whereas currently cited
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estimates of pre-conquest population range from 8 to 15 million, and modern
anthropological work has been based on peoples whose representativeness of the prior
social landscape is questionable.

It is not known how many ‘tribes’ there were at the time of conquest. In Hemming’s
survey (1978) there are 240 tribes for which there are some data. In Carneiro da Cunha’s
Historia dos Indios do Brasil (1992), 126 ethnic groups are referred to (mainly from
Brazil). In Ribeiro’s oftcited account, of the 230 Brazilian tribes present in 1900, more
than 35 per cent were extinct by 1960. Given the parlous state of indigenous societies at
the time serious, systematic anthropological work began, it is not surprising that the focus
has been on atomized groups, but as more attention is paid to historical and
archaeological data, the gaze may well shift to more general matters concerning the
overall configuration of indigenous peoples since the colonial era.

Whether contemporary forest peoples are representative of pre-conquest lowland
peoples or not, forest tribes are typically small in population, depend on *fishing,
*hunting and gathering, and tswidden horticulture; they are non-sedentary and have a
division of labour based only on *age and *gender (religious specialists are a noteworthy
exception). Typically characterized as technologically rudimentary (although in recent
years close attention to fethnobiological knowledge and resource management practices
has tended to contradict this crude portrayal), lowland societies have long exemplified so-
called t‘noble savagery’, a characterization (or caricature) which owes as much to
tRousseau and *Lévi-Strauss as it does to an environmental determinism. While much
anthropological work has detailed aspects of social organization (especially *kinship
systems), a major emphasis has been on the complexities of *ritual, *myth, *cosmology
and *symbolism of forest peoples. Lévi-Strauss has made a signal contribution in this
regard (albeit at some remove from the field), especially in Tristes Tropiques, The Savage
Mind, and the four volumes of Mythologiques.

While TCurt Nimuendaji was, from the 1920s, the pioneer of modern ethnography in
Amazonia, it is the period since World War 1l which has seen the consolidation of a
distinctive ethnographic literature, and although this literature is diverse in the sense that
it reflects the cultural specificities of a wide range of peoples, it is narrow in the sense
that it has been projected against a background of theoretical orthodoxy, environmental
determinism—Meggers’s so-called ‘counterfeit paradise’ thesis (1971). This is not to say
that all authors have subscribed to the thesis, only that the dominance of the thesis has
long been institutionalized and has tended to prevent the integration of ethnography and
the historical and archaeological records.

In the past twenty years, this situation has begun to change for reasons which bear on
scholarly practices as well as geopolitical factors (the ‘development’ of tropical
resources), indigenous rights movements, changed relations between native peoples and
the state, increasing recognition of the extent to which the humid tropical forest is an
anthropogenic environment, and alliances between anthropologists and the societies they
study. While these factors converge and overlap in various ways, two strong tendencies
are evident, one toward relating extant indigenous societies to their pre-historical
antecedents, the other toward outlining strategies for the survival of indigenous peoples
in ever more threatening national and contintental contexts.
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Counterfeit paradise and indigenous
realities

As noted above, the counterfeit paradise thesis is that rigid environmental constraints
precluded the emergence of *complex societies in Amazonia, and corollaries, such as the
‘protein shortage’ thesis, have long been used to argue that the character of lowland
societies is virtually reduceable to an underlying set of natural imperatives. Where there
is unimpeachable evidence to the contrary—as on the island of Maraj6, for example (and
in the area around Santarém and the upriver region of the Omaguas), it has been
explained away through recourse to a theory of Andean diffusion (in keeping with the
strict “‘highlands=complex/ lowland=simple’ dichotomy). Although challenged by
Lathrap and his co-workers, for example, and more recently and vigorously by Roosevelt,
the counterfeit paradise thesis is still the received—although vastly weakened—wisdom.
The combination of new archaeological work, a closer reading of historical materials
dating from the early years of conquest as well as the continued output of ethnographic
work has seriously undermined the thesis, however, and a vastly more complex
reconstruction of prehistorical and colonial Amazonia is underway (see Roosevelt 1994
for summary).

Indians and the modern nation-state

Attempts to ‘modernize’ the lowlands as a great, untapped resource domain have altered
the political and social (as well as other) landscapes in the lowlands. Incursions by
national governments and their financial allies have given rise to various forms of
*resistance and in some cases official recognition of the rights (territorial and otherwise)
of indigenous groups as well as modifications of the status of indigenous peoples under
various national constitutions.

The foundation in Brazil of the Indian Protection Service (discredited and later
transformed into the only marginally less discredited National Indian Foundation—
FUNALI), the creation of the first Brazilian Indian reserve (Xingu, 1961), the active role
played by indigenous representatives in national and international political arenas, the
concessions granted native peoples under various national constitutions, are significant
moments in the recent history of lowlands peoples’ relations with the state. The role of
anthropologists and non-governmental organization colleagues has been important in
providing an international platform for the promotion of indigenous rights in the region.
The situation of indigenous peoples, however, is still extremely precarious.
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Anthropogenecism

One consequence of the increase in research activity following on attempts over the past
twenty years to accelerate the ‘development’ of the lowlands has been the heightened
attention granted matters of environmental conservation. In part this simply reflects the
abiding view that lowland societies are actually subsumed under nature, that they are
contingent and undeveloped, but the privileging of an environmentalist perspective has
also drawn attention to the ethnobiological knowledge of native peoples. In studies
ranging throughout the Amazon basin, it has been clearly shown that the image of native
peoples as dominated by nature is a serious misconstrual. Evidence of significant human
modification of the environment over the past 12,000 years has required a re-evaluation
of the pristineness of the evironment, and by implication the actual roles of prehistoric
and historic indigenous peoples. The persuasive arguments concerning ethnobiological
knowledge and the role it has played in indigenous modification of the environment have
been a mixed blessing: while on one hand they attest to the malleability of an
environment previously widely assumed to be incapable of bearing societies significantly
different from those long regarded as typically ‘lowland’, on the other hand they have led
to pressure to promote the ‘integration’ (a less than benign official euphemism for
deculturation/assimilation) of native peoples within national societies through the
commodification of their ‘native’ knowledge.

In the face of a theoretical orthodoxy in which lowland peoples have been regarded as
held frozen in check by an array of unbending ecological constraints, modern
ethnographic research has revealed a social domain of contrary complexity. With the
further integration of archaeological, historical and ethnographic research, coupled with
the emergence of new kinds of political movements, the highlands/lowlands distinction
may become an archaic boundary in the map of Amerindian research.

STEPHEN NUGENT
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ancestors

The term ‘ancestor’ is used in anthropology to designate those forebears who are
remembered, and to denote specific religious practices as a part of such phrases as
‘ancestor cult’ or ‘ancestor worship’.

Which forebears and in what way they are remembered varies from *kinship system to
kinship system. Some Amerindians, for example, seem quite uninterested in ancestors
whom they have not known personally, while some Asian and African peoples may
remember ancestors up to twenty ascending generations. What may be preserved and
cherished may be merely the name of the ancestor, as in Chinese ancestral halls, or the
physical remains of the ancestor, as among the Merina of Madagascar, or the memory of
their journeys marked in the *landscape, as is the case for many *Aboriginal Australians.
Social factors also affect which ancestors are remembered. Men may be remembered to
the exclusion of women or men and women may be remembered equally. In tpatrilineal
systems, ancestors in the male line are remembered much further back than in the female
line and the reverse is true in tmatrilineal systems. This is because in such systems
membership of a socially important group, such as a tclan, may depend on the ability to
demonstrate *descent in the appropriate line up to a particular ancestor who may well
give his or her name to the group. In hierarchical societies people of higher status usually
remember ancestors better than those of lower status.

Ancestor worship is a phrase used to denote religious practices concerned with the
belief that dead forebears can in some way influence the living. In his study of ancestor
worship among the Tallensi of Ghana, which is very typical of ancestor worship in other
parts of Africa, TFortes stresses how the worship which a patrilineal descendant should
carry out reflects, though in a subtly changed way, the relationship of fathers and son
when living (Fortes 1959). Similar observations have been made about ancient Rome by
Fustel de Coulanges (1864) and for China by THsu (1949). In these systems the ancestors
are believed to exercise a moral guardianship over their descendants and they are
particularly concerned that the group of descendants do not quarrel among themselves.
This guardianship, although ultimately thought of as beneficial, is double-edged since the
ancestors mainly manifest themselves through the punishment of their descendants; often
by sending them diseases. In such a case ancestor worship often involves appeasement in
ways such as *sacrifice (Middleton 1960).

The discussion of African ancestor worship has dominated anthropological theorizing
on the subject but the phenomenon is very different in different parts of the world. In
contrast to Africa, where ancestors are treated with great respect, in Dobu in *Melanesia
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people used to select specific ancestors whose jawbone they would wear round their
neck, only to discard them if they did not bring good luck. In Japan and in China,
ancestors are mainly worshipped in the form of ancestral tablets held in temples or
ancestral halls (Smith 1974). There the concern seems to be as much a matter of
honouring the dead as of separating the ancestors from the world of the living where they
might cause trouble.

MAURICE BLOCH

See also: age, descent, kinship, religion, sacrifice
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anthropological societies

The formation of anthropology as a subject of intellectual study was closely associated
with the establishment of distinctive institutions. In the early days these tended to be
learned societies which reflected anthropology’s amateur origins. As the subject
developed academic pretensions, these learned societies were transformed into more
professional groupings and new, often more specialized institutions were established to
serve the needs of particular sections of the discipline. Special interest groups within and
outside academia have also produced separate societies either as sections of existing
institutions or as independent entities. The employment of professional anthropologists
outside academia has encouraged the establishment of professional societies to represent
their interests. Some institutions have remained national in their focus, others have been
established to serve regional and even international interests.

Most societies have functioned to provide centres for discussion and debate, to assist
in the holding of meetings and conferences, to encourage and occasionally fund research,
to publish scholarly work and to disseminate information on the discipline both to
members and to outsiders. They have also assisted in promoting employment
opportunities for their members, and to establish professional standards including the
formulation of ethical rules for members to guide research and scholarly practice. Older
societies often have different classes of membership, including honorary fellowships, and
present medals and other awards in recognition of an individual’s professional and
scholarly contributions to the discipline. Some societies provide additional advantages to
members including library and bibliographical services, and in recent times certain
financial and social services including negotiating commercial advantages to members.
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Probably the first anthropological society was the short-lived Société des Observateurs
de I’Homme founded in Paris in 1799. But the major European and North American
societies were established only after 1840. The most significant British learned society
was the Ethnological Society of London (1843) which in 1871 joined with the
Anthropological Society of London (1862) to form the (Royal) Anthropological Institute
(RAI) which continues to the present. Its original amateur members, later supplemented
by colonial officials and missionaries, have been largely replaced by professional
anthropologists living in Britain or abroad; its current membership (1992) is 2,408. In
1946 the Association of Social Anthropologists of the Commonwealth (ASA) was
founded to represent the interests of professional social anthropologists in Britain and
abroad. Its present membership (1993) consists of around 600 people.

Not all the anthropological societies established in Europe have survived as long as the
Institute, but notable learned societies, often involved not just with social and cultural
anthropology, but also with archaeology and areas of human biology, have included those
established in Paris (1858), Berlin (1869), Vienna (1870), Italy (1871), Sweden (1872).
Before and after World War 11, a number of national societies devoted to ethnology and
socio-cultural anthropology were established or reestablished in Europe and in recent
years these have increased in number. In 1989 the European Association of Social
Anthropologists was founded and swiftly overtook the various national organizations,
both in membership (which was over 1,100 in 1994) and in the scale of its biennial
conferences.

In America the American Ethnological Society was founded in 1842 and in 1879 the
Anthropological Association of Washington whose members were associated with the
Smithsonian Institution and the National Museum. The incorporation of the American
Anthropological Association (AAA) in 1902 reflected the increasing professionalization
of the discipline in North America. The Association has grown into a massive
organization with a current (1994) membership of 10,810 and 31 sub-sections (units)
devoted to a wide range of specialities and interests, regional, topical and professional. Its
annual meetings provide an important forum for discussion and debate and the promotion
of professional careers. Canada has a number of societies of which the Canadian
Ethnology Society founded in 1973 is perhaps the most representative. Other specialized
societies in North America include the American Folklore Society (1888) and the Society
for Applied Anthropology (1941). A number of societies are also located throughout
Latin America.

In Asia an anthropological society was established in Japan in 1884 and another in
Bombay in 1887 and a number of more specialized groups have been founded since.
These include the Japanese Society for Ethnology (1934) with a current (1993)
membership of 1,552. In Australia regional state societies were founded from 1926
(South Australia) and in 1973 the Australian Anthropological Society was established to
represent professional anthropologists. Similar moves were made in other ex-colonial
societies with for example national Associations of Social Anthropologists being
established in New Zealand and in Nigeria.

Regional interests have been represented by the formation of special societies, many
of which have included members other than anthropologists. These include the
International Société Americanistes (1875), the Polynesian Society (1892), the
TInternational African Institute (1926), the Société Oceanistes (1937) and in the 1960s
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the Association of Social Anthropologists in Oceania based in North America but
including members in Pacific rim countries.

Attempts at international cooperation occurred with the foundation of the International
Congress of Anthropological and Ethnological Sciences (IUAES) in Basel in 1933.
Meetings have been held since 1934 and in 1948 it established an International Union of
Anthropological and Ethnological Sciences to promote research and publication. This
Union has a number of specialized interest groupings. In 1941 the Viking Fund was
established in New York to fund anthropological research and in 1951 was renamed the
Wenner-Gren Foundation which continues to support research, meetings and publications
to the present.

JAMES URRY
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archaeology

Archaeology may be broadly defined as the investigation of human cultures and societies
of the past through recovery and interpretation of both remnants of ancient tmaterial
culture and, most critically, the physical contexts in which they have been preserved. The
range of time subject to archaeological investigation runs from the very recent historical
past, when interpretation may be aided by written documents, to the earliest evidence of
prehistoric hominid cultural activity about 2.5 million years ago. Archaeologists have
successfully developed a body of highly specialized excavation and laboratory techniques
to extract information from the ground, but they must also grapple with some severe data
limitations and epistemological problems peculiar to their field. As Trigger has noted,
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‘prehistoric archaeology is the only social science that has no direct access to information
about human behaviour’ (1989:357). Moreover, in the act of excavating sites to recover
information about the past, archaeologists are simultaneously destroying the object of
their study. However, despite its limitations and problems, archaeology provides the only
means available for exploring the 99 per cent of human ‘history’ that preceded the very
recent invention of writing.

Connections to sociocultural anthropology

Although it is sometimes claimed that archaeology is ‘the past tense of cultural
anthropology’ (Renfrew and Bahn 1991:9), the relationship between archaeology and
sociocultural anthropology is actually rather complex and varies greatly according to
regional or national disciplinary traditions. In universities of the United States,
archaeology is normally considered one of the tfour fields or integrated subdisciplines
(along with sociocultural, *biological/physical, and *linguistic anthropology) that
combine to form a ‘department of anthropology’. On the other hand, in European nations
(and their former colonies which have been influenced by European disciplinary
concepts), the archaeology of recent prehistoric periods has generally tended to be more
closely allied to *history, meaning especially national history, and seen as an extension of
that intellectual endeavour. In European universities this kind of archaeology is often
housed in separate departments or institutes of archaeology (or prehistory and
protohistory) with close ties to history; while archaeologists focused on the deeper
periods of prehistory (i.e. the Paleolithic) tend to be more closely linked institutionally to
geology and natural history. These kinds of institutional separation from anthropology are
rare in the United States. However, in both American and European universities,
archaeologists studying the ancient complex societies of certain regions (especially the
Mediterranean, Egypt, and the Near East) usually tend to be incorporated with other, text-
orientated, humanistic scholars in highly specialized departments or institutes (e.g.
Classics, Egyptology, Near Eastern Studies, art history) often having limited contact or
intellectual rapport with anthropology.

The contribution of sociocultural anthropology to archaeology is various and
important. Anglo-American archaeologists have for many years relied upon analogical
models of various kinds drawn from comparative surveys of the ethnographic literature as
a basis for making inferences about past societies. They have also generally looked to
sociocultural anthropology for appropriate research goals and interpretive theory that can
be adapted to their data. This has been less true of a number of Continental European
schools of archaeology where comparative ethnographic models and anthropological
theory have frequently been eschewed in favour of direct historical analogy and where
history has provided a more frequent source of interpretive inspiration.

The contribution, or potential contribution, of archaeology to sociocultural
anthropology is perhaps less obvious (and certainly less acknowledged), but no less
important. The most subtle and pervasive contributions are an insistent concern with
cause and process, a sense of the deep antiquity of human cultural development, and the
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confrontation of the the very compressed experience of ethnographic *fieldwork with the
archaeological perspective of the longue durée. Exposure to archaeology should provoke
a realization of the dynamic record of continual social and cultural change in prehistory
that belies notions of static, pristine, ‘traditional’ cultures of the kind projected in older
*functionalist ethnographies. The archaeological demonstration of the shallow temporal
depth of Melanesian *exchange circuits such as the *kula in their current form (Kirch
1991) is but one striking example of the need for this kind of long-term historical
perspective in ethnographic studies.

As sociocultural anthropologists continue to expand their current rediscovery of the
importance of history, archaeology has the potential to play an increasingly integrated
and crucial role in studies that link history and anthropology. For people without their
own written records, archaeology provides a unique source of access to the long stretch
of history beyond the memory of living people which is not dependent solely upon the
alien recorded observations of colonial agents. Ironically, the much desired restoration of
the history of the ‘people without history’ by sociocultural anthropologists has to date
often turned out to be little more than an account of their encounter with the *capitalist
*world system, parting from a static baseline conception of a timeless traditional culture
before colonial contact. Archaeology has the potential to redress this problem by
demonstrating the equally dynamic history of societies before the colonial encounter, as
well as adding important sources of information to an analysis of the process of colonial
entanglement and interaction. The rich potential of a closer integration of archaeology
and historical anthropology in this vein is well demonstrated by the recent pioneering
collaborative study of Kirch and Sahlins (1992) on Hawaii.

Archaeology also offers the possibility of adding to the theoretical understanding of
the expansion of the modern capitalist world system by providing information about the
numerous precapitalist colonial encounters that were a common feature of the ancient
world. 1t is important for purposes of comparative understanding to examine the
historical dynamics of such processes in as many different contexts as possible, and
especially in cases that predate the development of the European capitalist world system.
Indeed, archaeological information is critical for resolving debates in this realm between
those (e.g. Fernand Braudel, Immanuel Wallerstein) who see the modern world system as
a fundamentally new phenomenon which developed in Europe during the sixteenth
century and those (e.g. André Gunder Frank) who see it as the inexorable result of a
continuous process of expansion of a system which began over four millennia ago.

Another important contribution of archaeology has been the reawakening of an interest
in the ethnographic study of material culture, a subject long neglected in mainstream
Anglo-American sociocultural anthropology. As Appadurai has noted, material things
‘constitute the first principles and the last resort of archaeologists’ (1986:5). In fact, all
archaeological inference about past societies hinges critically upon an understanding of
the relationship between material and nonmaterial aspects of *culture and *society. Yet,
as archaeologists became more sophisticated in their use of ethnographic information for
the construction of interpretive models during the 1960s, it became increasingly evident
to them that only a rudimentary understanding of this relationship existed. Under the
influence of tstructural-functionalism and *structuralism, material culture had ceased to
be a focus of serious interest for most sociocultural anthropologists; and when
information was collected it was generally not recorded in a form that was useful to



Encyclopedia of social and cultural anthropology 72

archaeologists. For example, there was little attention paid to intra-cultural variation, to
the spatial distribution of objects and styles, to the process of production and creation, to
learning networks and the process of apprenticeship, or to the social roles and *symbolic
meaning of material culture.

Beginning in the 1970s, a new research subfield, known as ‘ethnoarchaeology’, was
born in which some archaeologists began to remedy this dearth of information by
conducting ethnographic studies themselves. They focused particularly upon
understanding material culture in a living social context in ways that were potentially
useful for archaeological interpretation. Many of these ‘ethnoarchaeologists’ found that
focusing on material culture provided a remarkably revealing way of penetrating and
illuminating social relations and cultural categories and that objects were crucially
important elements of symbolic practice (cf. Miller 1985, Kramer 1985). The
ethnoarchaeological focus on new ways of understanding material culture has
undoubtedly influenced the recent renewal of a more general interest in the subject in
sociocultural anthropology, particularly in American cultural anthropology. In any case,
it is clear that there is now a good deal more mutual interest and communication between
archaeologists and cultural anthropologists studying objects and *consumption (e.g.
Appadurai 1986), and ethnoarchaeologists have made important contributions to this
discussion.

In France, there is a more long-standing tradition of mutual influence and
collaboration between certain archaeologists and sociocultural anthropologists in the
study of material culture, although this work is still little known in Anglo-American
circles. The archaeologist ftLeroi-Gourhan, who was himself inspired by the work of
tMauss, had a marked influence in the development of a school of the anthropology of
*technology, called ‘technologie’ or ‘technologie culturelle’ by Haudricourt, one of its
most prolific practitioners. This approach, which is today best exemplified in the Parisian
journal Techniques et Culture., focuses on understanding the social embeddedness of
technological choices and technical systems. Its adherents have developed a novel
analytical methodology and an impressive body of case studies (e.g. Lemonnier 1993).

History of archaeology as a discipline

Tracing the long historical development of archaeology as a discipline is complicated by
the important differences in national and regional traditions noted earlier. Indeed, in
many respects it would be more appropriate to eschew the singular altogether and speak
instead of the histories of archaeologies. Nevertheless, most of the major works on the
subject (cf. Willey and Sabloff 1980, Sklenar 1983, Trigger 1989) are agreed in dividing
this complex history into a number of periods broadly characterized by certain shared
intellectual perspectives and research orientations, and a highly schematicized rendition
is offered here.

An antiquarian fascination with ancient objects and their evocations of prior epochs
was already a feature of the societies of antiquity in many parts of the world (Schnapp
1993). However, the origins of archaeology as a systematic discipline are generally traced
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to the preoccupation with classical antiquity that developed as part of the humanist
intellectual movement during the European Renaissance and *Enlightenment. Initially
concerned primarily with ancient Roman and Greek texts, the curiosity of humanist
scholars was soon directed towards the recovery and description of architecture and
material relics dug out of the earth. This passion for ancient objects led to the amassing of
large collections, but without the possibility of establishing links to past societies that
went beyond romantic speculative fantasy. Texts continued to be the nearly exclusive
means of reconstructing the past.

The transition from this ‘antiquarian phase’ to a new orientation among both European
and North American scholars towards systematic description, classification and temporal
ordering of objects occurred during the nineteenth century. It was brought about by
theoretical and methodological developments that were in large part a response to the
challenge of providing more coherence for the growing interest in ‘prehistoric’ antiquities
from areas outside the realm of classical civilizations and their historical texts. Among
the most important of these was the development by C.J.Thomsen, in Denmark, between
1816 and 1819, of the ‘three age system’. This scheme was based upon both a model of
technological evolution from stone to bronze to iron tools and the technique of tseriation;
and it was used to provide a rough chronological system for the later prehistory of
Europe. Equally important was the adaptation of the newly developed geological
principle of stratigraphy as a means of providing relative temporal ordering for objects
and fossils recovered from the earth. During the latter half of the nineteenth century,
scholars in France and England initiated the field of Paleolithic archaeology and used this
new method to dramatically push back the antiquity of human origins. In this act of
overturning the biblical compression of the earth’s history into a 6,000 year span, and
helping to empirically demonstrate the process of evolution, archaeology was responsible
for a conceptual revolution which has had, arguably, a more profound impact on modern
Euro-American culture than any of its subsequent contributions.

During the late nineteenth century, archaeologists and early ethnologists (e.g.
tBachofen, fTylor, *Morgan) were closely united intellectually by their shared
orientation toward unilineal cultural evolutionism and their common goal of investigating
and classifying examples of evolutionary stages. However, during the early twentieth
century, as more refined local chronologies were developed, archaeologists began to turn
increasingly towards the identification of geographically defined archaeological
‘cultures’ (based upon typological analysis of artefacts and their spatial distributions) and
the reconstruction of culture history through the study of these reified constructs.
Research goals shifted towards a kind of pseudo-historical documentation of the
movement of ancient cultural groups and the *diffusion of cultural traits between such
groups. The work of Gustav Kossina (particularly his f‘Kulturkreis’ concept) was
extremely influential in the European archaeology of this period, including the ambitious
pan-European culture historical syntheses of tGordon Childe. Much of this work was
motivated by a search for the prehistoric origins of historically identified ethnic groups
and a desire to push national histories deeper into the past.

The 1950s witnessed a growing dissatisfaction with this kind of research orientation,
particularly in American universities; and this turned into a strong polemical attack
during the 1960s under the banner of the ‘New Archaeology’. Led by such scholars as
tLewis Binford in the United States and David Clarke in Britain, archaeologists
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operating within this paradigm sought to provide explanations for the social processes
that lay behind the largely descriptive accounts of the former culture history approach.
They advocated an explicitly anthropological approach to archaeology and reacted
strongly against historical interpretation. The version of anthropology adopted, however,
was somewhat out of step with contemporary developments in mainstream sociocultural
anthropology. It was based heavily upon the neo-evolutionist programmes of tLeslie
White and tJulian Steward, and relied upon functionalist ecological models (including
especially ‘systems theory’) to explain social process. Moreover, the misunderstanding of
history, and its anachronistic representation as simple narrative in contrast to
anthropological ‘explanation’, was even more out of date with contemporary
developments in the field of history.

Despite these problems, this phase in the history of archaeology has resulted in some
important contributions, including particularly the opening up of a serious debate about
archaeological epistemology and theory, a much greater sophistication in research design,
and an ambitious flourishing of new research questions. A critical evaluation of the
assumptions underlying explanation, an attempt to improve the rigour of the interpretive
process, and an explicit concern to develop anthropological theory were all fundamental
goals of the New Archaeology Programme. The pursuit of these goals led to significant
improvements in techniques for locating, excavating, and analysing archaeological sites,
to experimental and ethnographic research designed to understand the processes by which
archaeological sites were formed, and to the ethnoarchaeological study of material culture
mentioned above.

Outside North America, Britain and Scandinavia, the influence of the New
Archaeology was rather limited. In France and Germany, for example, archaeologists
remained firmly committed to developing historical approaches of various kinds and
were generally suspicious of anthropological theory. They remained largely insulated
from this theoretical ferment (cf. Cleuziou et al. 1991, Harke 1991). In the Soviet Union
and other East European countries, a rather orthodox, evolutionist *Marxism formed the
dominant interpretive framework. Outside Eastern Europe, Marxism had an early
influence on a few scholars, such as Gordon Childe; but, with the exception of Italy,
explicitly Marxist approaches only became popular with the spread of French structural
Marxism in anthropology during the 1970s (ironically because of its isolation from
anthropology, this approach had little influence in French archaeology).

Regardless of nationality, temporal focus, or disciplinary traditions, archaeologists
today generally share a set of common methods for extracting information from the
ground and analysing it in their laboratories (Renfrew and Bahn 1991). To be sure, there
are technical differences in, for example, the precision with which an archaeologist
excavating a Paleolithic site in Africa and one excavating a Gallo-Roman urban site in
France will record the three-dimensional location of all objects found. And the sites and
their features will also be dated by quite different means and with very different degrees
of precision. But these differences are strategic choices from a range of common options
that are determined more by pragmatic considerations than by profoundly divergent
conceptualizations of scientific methodology. This common body of excavation and
laboratory techniques has been undergoing continual and rapid development since the
nineteenth century. Methodological innovations have appeared in various countries with
divergent interpretive traditions, and have been quickly adopted in countries that were
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quite resistant to theoretical developments from those same areas. Progress in the use of
physical science techniques for dating artefacts and determining the provenience of their
origin have advanced particularly quickly during the past fifty years, and the spread of
the use of computers during the past couple of decades has greatly improved abilities to
record and manipulate data. Moreover, the recent development of remote sensing
techniques has greatly aided in the identification of archaeological sites and the study of
regional settlement systems.

In contrast to this methodological homogeneity and the steady improvement of
techniques for data recovery, the past few decades have witnessed a remarkable
diversification (or what some see more pessimistically as fragmentation) in the realm of
interpretive theory. Perhaps the most heated philosophical debate in current Anglo-
American archaeology is between advocates of what are called t“processual’ archaeology
(i.e. an approach which traces its genealogical roots to the New Archaeology of the
1960s) and f‘post-processual’ archaeology. The latter is a somewhat amorphous
perspective which was objectified by being christened with its polemically inspired name
during the 1980s. It lays claim to a rather uncomfortable mixture of archaeologists with
disparate humanist, *postmodernist, *Marxist, symbolic and structuralist approaches,
primarily united by opposition to the scientific-positivist, evolutionist, and functionalist
tendencies of the “processual’ school. However, this simplistic dichotomy is irrelevant
outside the Anglo-American community (see Cleuziou et al. 1991); and within that
community this acrimonious debate has tended to reify an unproductive polarization that
misconstrues the rich diversity of approaches actually being developed by most
archaeologists.

Archaeology and the politics of the past

One important theme that has attracted an increasing amount of attention among
archaeologists recently is the use of the past by modern communities and the social
situation and responsibilities of archaeologists in this process (cf. Trigger 1989,
Gathercole and Lowenthal 1990). A number of scholars from various countries have
begun to examine the manipulation of the ancient past in the construction of ethnic,
national and regional *identities in modern history. *Ethnicity and *nationalism are
clearly powerful forces in the modern world, and archaeology has frequently been
conscripted to establish and validate cultural borders and ancestry, sometimes in the
service of dangerous racist and nationalist mythologies. It is important for archaeologists
to understand the historical processes by which such identities are constructed and
transformed by competing groups and factions and how the distant past is marshalled as a
symbolic resource to establish an emotionally charged sense of authenticity and
continuity. It is equally important for archaeologists, as the principal conduit to that
distant past, to develop a critical awareness of their own situation in this process. This is
crucial in order to understand how it may subtly inform their practice by conditioning
their research goals, their interpretations and their evaluation of knowledge claims, and in
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order to recognize their responsibilities in presenting the past in the midst of rival appeals
to its use in authenticating modern collective identities.

The fact that archaeology acquired its professional disciplinary identity in the context
of the development of modern nation states with their demands for the construction of
popular traditions of identity has given many scholars cause for serious sceptical
examination of the field. Moreover, examples of the unwitting, or occasionally conscious,
participation of historians and archaeologists in the manipulation of the past in the cause
of ethnic, nationalist, and colonialist mythologies offer clear examples of the risks of
unreflective interpretation and the illusion of scientific objectivity. The dangerous abuses
and distortions of the archaeological record in the construction of the Aryan myth that
served to justify territorial expansion and genocide in Nazi Germany (Hérke 1991) are a
prominent reminder of the fact that archaeological research may have serious political
ramifications. But a host of other, more subtle, examples (from Greek invocations of the
legacy of Alexander the Great in efforts to define the territory of modern Macedonia to
the attempted use of the archaeology of the ancient Celts as a basis for establishing a
sense of cultural unity in the evolving European Union) offer caveats for archaeologists
to be vigilantly selfcritical in evaluating the social and political context of their
interpretive perspectives and their epistemological tools.

A major related controversy has developed over the issue of ‘ownership’ of the past.
This debate centres around questions concerning the authority of competing
interpretations of archaeological evidence, the right to control representations of the past,
and actual ownership of the physical objects excavated from the ground. Arguments
about ownership of archaeological artefacts and sites are not new: archaeologists have
been engaged for many years in attempting to secure legislation which would designate
these things as public goods under professional supervision and preserve them from
becoming private commodities on the thriving international antiquities market. Moreover,
many former colonies have also been engaged for some time in attempts to retrieve the
archaeological materials which they consider part of their cultural heritage from the
museums of foreign colonial powers. What is new is that indigenous (now minority)
populations in some countries, especially in North America and Australia, have begun to
demand repatriation of the archaeological materials held in university and state museums
and have sought to oppose or control the excavation activities of archaeologists. In many
cases, museums are now being forced by legal sanctions to turn over the excavated
artefacts and skeletal remains of indigenous peoples for reburial, and excavation projects
are required to have indigenous consultants with serious veto powers. Needless to say, a
heated debate is being waged over the implementation and justification of these practices.

These developments, as well as a recent relativist critique within archaeology, have
also occasioned a greater attention to interpretations of the past which differ from those
of professional archaeologists. *Museums, which confer authority in the act of presenting
certain interpretations of the past to the public, have been a major battleground for this
debate. Not surprisingly, the American celebration of the quincentennial of Columbus in
1992 became a particularly provocative catalyst for discussion. But the same questions
have been raised in other contexts around the world.

This new self-consciousness places archaeologists, as the ‘producers’ of the symbolic
resources of the ancient past, in a somewhat delicate position. Wariness of archaeology’s
manipulation by the state is less morally problematic, although it may require alienating
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the primary source of funding for research. However, while wishing to be sensitive and
open to the interpretations of disenfranchised groups and the needs of local communities
to construct popular traditions of identity, the violent effects of ethnic conflict fuelled by
emotionally charged appeals to the past show the explosive potential of such apparently
more benign manipulations of archaeology in folk traditions. Many archaeologists are
seeking ways to be cautiously self-critical about the authority of their own interpretations,
while at the same time responsibly engaging in debate about manipulations of the past
and exposing ahistorical *essentialist notions to the archaeological record of constant
change.
MICHAEL DIETLER
See also: history and anthropology, evolution and evolutionism, museums, technology
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Arctic

The term “Arctic’, before it was applied to a geographical region and its inhabitants, first
had an astronomical meaning for the ancient Greeks. It signified the apparent trajectory
of the Great Bear (‘bear’ is arctos in Greek) around the celestial North Pole. This
celestial landmark was then projected onto the terrestrial sphere where it was used to
draw what we know as the Arctic Circle (66 degrees N.Latitude).

Arctic peoples have fed the Western imagination for thousands of years, through
myths, legends and travellers’ tales, before becoming an object of anthropological study
at the end of the nineteenth century. It was the ardent quest for a northern short cut to the
Indies and China that drew Western sailors to explore the Arctic seas, in the Northwest as
well as in the Northeast. The competition between European states which this exploration
provoked explains the current political division of the territory occupied by Inuits
(Eskimos), which is cross-cut by four state boundaries (Russia, United States, Canada
and Denmark). More complex historical reasons produced a similar division of the
territory of the Saami (Lapps) between four states (Norway, Sweden, Finland and
Russia). Next to these two big regions lies the immense Siberian Arctic, where the
following groups of people live, within the present Russian Federation: Nenets
(Samoyeds), Mansis (Voguls), Khanti (Ostyaks), Evenks (Tungus), Nganasans, Dolgans,
Yakuts, Evens (Lamuts), Yugakirs, Chukchi and Koryaks.

Explorers’ and missionaries’ accounts

Firsthand accounts based on direct observation of Arctic peoples were published in
Europe, thanks to the printing-press, at the beginning of the sixteenth century by
explorers, travellers and cartographers. The publication of Heberstein’s Rerum
Muscoviticarum commentar(i in 1549 presented more detailed information about the
people living at the eastern and northern borders of Moscovia: Tartars and Samoyeds. It
is certain that it influenced the creation of the ‘Moscow Company’ in Great Britain
(1555), the aim of which was the discovery and exploration of a northeastern or
northwestern passage to Cathay. Yet confusion still reigned for a long time about the
configuration of the Arctic lands and their inhabitants.

It was not until the invention of the portable chronometer in the eighteenth century and
the ability to evaluate longitude precisely at sea, that the Arctic coasts could be mapped
out scientifically. In 1821-23, a British Admiralty expedition searching for a northwest
passage spent two winters in close contact with the Fox Bay Inuit, later known as
Igloolik. Captains Parry and Lyon, who were responsible for the expedition, later wrote
highly succesful accounts of the voyages. Publication, in the mid-eighteenth century, of
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the ethnographic observations of two missionaries (Hans Egde and David Cranz)
concerning western Greenlanders, was the first time Westerners had presented a
comprehensive description of the everyday life, beliefs and religious practices of the
Inuit.

The pioneers of Arctic ethnography

The books by Parry and Lyon stimulated two great pioneers of Arctic ethnography,
*Franz Boas and TKnud Rasmussen to undertake expeditions to the region. Both studied
the Igloolik group, although with differing degrees of success. The last quarter of the
nineteenth century saw the first scientific research on Arctic peoples. When Russia sold
Alaska to the United States in 1870, thus ending the Anglo-Russian political ‘Great
Game’ in the North Pacific, the American Army sent in observers: E.Nelson to the Bering
Detroit region (1877-81) and J.Murdock to the Point Barrow region (1881-83). Scientific
cooperation in the Arctic also began during this period, with the organization of the first
‘International Polar Year’ (1882-3). In 1883-4, the American L.Turner was in the
Ungava, the German F.Boas was on Baffin Island and the Dane G.Holm was in
Ammassalik. All produced the first ethnographic accounts of the groups they visited. It is
worth noting that all these ethnographic pioneers came from other disciplines: Nelson,
Murdock and Turner were naturalists, Boas a geographer and Holm a marine officer.

Boas later conceived and undertook scientific responsibility for the ‘Jesup North
Pacific Expedition’ (1901-04), the aim of which was to verify the Asian origin of native
Americans by comparing the peoples living on each side of the Bering Straits. This
expedition was led by two Russians, Bogoraz and Jochelson, who had formerly been
exiled in Siberia, and spoke several indigenous languages. They collected an impressive
amount of data. From this a series of monographs was produced on the Chukchi, the
Koryaks, the Yukagirs, the Chukota Inuit and the Yakuts, which constitutes the best
source of ethnographic material on northeastern Siberia, for the period before the
Bolshevik Revolution. These ethnographers were also self-taught.

Arctic ethnography and the development of
anthropology

The publication in English of all these works introduced Arctic peoples into the nascent
field of anthropology. They were to occupy an important place there for several decades.
tMarcel Mauss drew material from them for the lectures on which Seasonal Variations of
the Eskimo ([1906] 1979) was later based. tRobert Lowie also read these early
ethnographic accounts very carefully and quoted from them abundantly in several
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anthropological essays such as Primitive Society (1920). He saw such a variety of forms
of social organization in Siberia that he held that evidence refuting any doctrine
upholding the uniformity of the laws of social progress could be found there. He
considered Bogoras’s The Chukchee an ethnographic masterpiece. He also proposed a
typology of Arctic Siberian societies whereby the clanless Chukchis and Koryaks would
be at the most elementary level of social organization, the clan-based Samoyeds and
Yakuts at the top level and the Yugakirs at an intermediary level.

The communist Bolshevik Revolution, however, was to throw a veil over the Siberian
Arctic. Russian ethnographers continued their studies in the region for a while, but strict
ideological boundaries were soon to restrict their research and that of the following
generation (see *Russian and Soviet anthropology).

On the North American side of the Arctic, two big scientific expeditions had an impact
on anthropology. The first, the Canadian Arctic Expedition (1913-18), directed by
W.Stefansson, studied the Copper Inuit. The tragic death of Henri Beuchat, a follower of
Mauss, who had been in charge of the anthropological aspects of the expedition, forced
Stefansson to find a last-minute replacement in the person of the Australian
anthropologist TD.Jenness, who oriented the research in a far more descriptive direction.
Mauss’s thesis that Beuchat wanted to test in the field was, as a result, never verified.

The other major expedition was that of K. Rasmussen. Known as the ‘Fifth Thule
Expedition’, it travelled the length and breadth of the Canadian Arctic and Northern
Alaska between 1921 and 1924. Rasmussen spoke the Inuit language fluently. With his
companions (the ethnologist tK.Birket-Smith and the archaeologist T.Mathiasen), he
gathered data from the central Canadian Arctic unparalleled in quantity and quality.
Rasmussen’s premature death in 1933 meant that he was unable to analyse his data.
During the following fifty years, nobody carried out further fieldwork on his favorite
themes: *shamanism, *taboos, rites and myths, except for M.Lantis in Alaska in 1939-40
(The Social Culture of the Nunivak Eskimos, 1946). Rasmussen’s data were put to
productive use in another discipline, the comparative history of religions, especially the
Scandinavian school under Ake Hultkrantz. After the end of World War 11, the Arctic
went through economic development and militarization which brought the inhabitants
into the world of urbanization and industrialization. Studies became progressively
regionalized, marked by national scientific traditions, and themes were also regionalized:
Canadian and American anthropologists focusing on *kinship, social organization or
*cultural ecology, Scandinavians on religion and Russians on ethnogenesis.

Arctic peoples in contemporary
anthropology

If we examine the impact of Arctic ethnography on anthropology as a whole, several
concepts emerge that now seem very far removed from the anthropological mainstream.
Examples are the supposed ‘sexual communism’ and ‘economic communism’ of the Inuit
and Chukchi (Mauss and Lowie). At the beginning of the twentieth century, and
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especially after World War 11, the *‘primitive communism’ of Arctic peoples seemed like
a utopian model of our origins, and for some it was seen as an alternative to Western
capitalism and its excesses. It was also believed that the Arctic peoples were the last
survivors of the Magdalenians.

Another concept associated with them is shamanism, which has enjoyed a chequered
career. The ‘Arctic hysteria’ often associated with it became fashionable within the
*culture and personality movement. As far as the *technology of Arctic peoples is
concerned, its importance has always been overestimated compared to social organization
and religion. Boas even asserted that the Inuit have no origin myths because they were
too busy fighting for survival. Even Lévi-Strauss considered them to be great
technologists but poor sociologists.

The concept that has been most resistant to the passage of time has been that of
t*Eskimo type’ of kinship terminology. L.Morgan stressed the originality of Inuit kinship
terminology in his Systems of Consanguinity and Affinity of the Human Family (1871),
using data collected in dubious conditions. Sixty years later, using D.Jenness’s data,
tL.Spier defined the ‘Eskimo type’ terminology as one of the eight main types in his
classification of existing systems (The Distribution of Kinship Systems in North America,
1925). 1G.P. Murdock also adopted this classification, adding an ‘Eskimo’ type of social
organization (Social Structure, 1949). His work relaunched interest in Inuit kinship (from
1950 to 1970) and also in descent systems which, in the case of the Inuit, were described
as thilateral or *cognatic. The attempt to apply this classification to the Inuit was a
resounding failure because they could not be said to have a single, homogeneous system,
even if one acknowedged the existence among the Inuit of the eastern Arctic of certain
features noted by Morgan, Spier and Murdock. Certain groups are even organized
patrilineally with patriclans. Research is still being conducted, however, on kinship
extensions and alliances.

In the European Arctic, among Saami reindeer herders, R.Pehrson contributed to the
development of theoretical reflection on the ‘bilateralism’ of kinship structures. The
subsequent trend in *componential analysis of kinship terminologies dealt a severe blow
to studies of kinship. The 1990s have witnessed a revival of Russian anthropology of
Acrctic peoples, including the defence of indigenous peoples (Vakhtin 1992). There is also
a new interest among Western researchers in comparisons with Siberia. Finally, we are
witnessing a renewed appreciation of the importance of ethnography involving the
holistic approach inspired by symbolic anthropology and the work of Mauss, especially
his theory of the gift and of *exchange (Irimoto and Yamada 1994).

BERNARD SALADIN D’ANGLURE
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art

If little agreement remains on what constitutes the discipline of anthropology, even less
exists on what constitutes art, thus posing scholars of the anthropology of art two sets of
problematic definitions. Such scholars have sometimes struggled to distinguish
themselves from art historians, frequently described as being intent on form while
anthropologists pursued function. Nor have anthropological studies of art often been at
the centre of theoretical developments, although they frequently illustrated its changing
intellectual fashions.

Thus, it is possible to find in *Franz Boas’s analysis ([1927] 1955) of non-Western art
both a critique of *evolutionary approaches and an example of the thistorical
particularism which came to characterize much American work at the begining of the
twentieth century. Equally, the early *functionalism of *British social anthropology
appears in the relatively small number of works about art, such as that by TRaymond
Firth (1936) on New Guinea. The increasing interest by the 1960s and 1970s in tsymbols
and fsemiotics is well represented by Nancy Munn’s (1973) study of Walbiri graphic
signs from Australia. French *structuralism provides the analytical framework for *Lévi-
Strauss’s (1983) examination of masks and myths on the northwest coast of Canada. By
the 1990s, partly inspired by a revival of interest in tmaterial culture as exegesis and
evidence, anthropological analyses of art, however defined, became more numerous and
informed by theoretical concerns with issues such as *gender and *colonialism (Morphy
1991; Thomas 1991).

Not surprisingly, over the course of these several generations of anthropological
studies of art, the questions that have been foremost at any one time have changed, and
even when the questions have remained the same, answers are continually reformulated.
What was once ‘primitive’ art has become ‘ethnoart’; speculations about origins have
been overtaken by those about meaning; description of stylistic elements is joined by a
wider concern with *aesthetics. Sometimes these questions have been similar to those
asked about European art on the nature of human creativity, the personality of the artist or
the role of patronage. Inherent here is an assumption that the anthropology of art is about
non-Western forms, although scholars such as Jacques Maquet (1986) have tried to
broaden the discussion. Whether such material (most studies of the anthropology of art
are of objects rather than performance or the verbal arts) should be displayed in museums
or art galleries as “art’ or “artefact’ is an important discussion point in *museum studies.

JEANNE CANNIZZO
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Asia: East

The Far East, as an expression, suggests a great distance from the West, but it may as
well evoke a total disconnection with the familiar. China, Japan, and North and South
Korea are the dominant nation-states in what is also called, less ethnocentrically, East
Asia. Since the end of World War Il, and particularly in response to an expansion of
economic activity, Western interest in this seemingly far-away region has increased.
Within anthropology, studies of China and Japan (by Western and Eastern scholars) have
proliferated, but increasing attention is also being given to many smaller cultural
groupings. These studies have at times provided anthropology with challenges, not least
because of the special characteristics of some East Asian cultures as ethnographic objects
(e.g. because of the vast quantities of written Japanese and Chinese history). But it may
also be argued, and perhaps because of these same characteristics, that East Asian
ethnography has so far had a surprisingly minor impact on anthropology in general.

Continuity and difference

On one level there are powerful continuities between the dominant cultures of the region,
although these manifest themselves in complicated ways. For example, some version of
Confucian ideals of social relationships could be said to operate in China, Japan, Korea
and beyond. And yet even within China the operation of ‘Confucianism’ is notoriously
difficult to specify, and the history of competing schools of Confucian thought is very
complex. There are also linguistic continuities and discontinuities across the region; for
example, Chinese characters are used in some forms of Japanese writing, and yet local
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Chinese dialects, which share a common form of writing, are for the most part mutually
unintelligible. Folk religious practice is *syncretic, and in some ways similar, throughout
East Asia. Forms of *Buddhism have had a profound and widespread influence. Daoism
(‘the way’) in China and Shintoism (‘the way of the gods’) in Japan, share common
features, as do patterns of *ancestor worship in China, Korea and Japan. And yet even
within China there are important regional variations in religious practice, not to even
mention the political suppression of ‘superstition’.

However, given the background of at least superficial continuity, it is striking that
little comparative work has been done in East Asia by anthropologists; on the contrary, it
can be argued that ethnography has tended to stress difference. Here the example of
China and Japan will be considered. During the postwar era, Japan enjoyed a period of
great economic expansion, whereas mainland China entered a period of political isolation
and economic hardship (which lasted until the reforms of Deng Xiaoping). During this
period both Japan and China have been widely represented in the West as ‘traditionalist’,
but Japan is so in the modern world, whereas the popular image of China has remained,
until recently, strangely feudal.

To the extent that Japan could be considered a nation of relatively well-to-do office
and factory workers, while China remained a nation of *peasants, it is not surprising that
anthropological *fieldwork in these places should address different concerns. But it
should also be pointed out that most fieldwork about China has been conducted in the
very places in and around China which, in a sense, most resemble Japan. Until quite
recently, it has been virtually impossible to carry out field research in the People’s
Republic of China, and even today it remains very problematic (although see Potter and
Potter 1990; Davis and Harrell 1993). Most anthropological writing about China has
therefore been based on material from Singapore, Hong Kong and Taiwan, all of which
have been Japanese or Western colonies, all of which have seen great economic
development in the postwar era, and all of which are in many respects resolutely
‘modern’.

A great deal of diverse material has been written by anthropologists about China and
Japan, and it is difficult to generalize. But the anthropology of China has arguably
focused on the most traditionalist aspects of modern Chinese society (e.g. *kinship and
*religion) and on questions of *political economy, while deemphasizing other aspects
which might well be seen as equally culturally relevant (e.g. *education or etiquette).
Anthropologists of China have conducted historically-based research and collaborated
closely with historians (see, for example, Watson and Rawski 1988), which may also
have increased the tendency to paint a traditionalist portrait. If a contrast could be made,
the anthropology of Japan has arguably been more ‘cultural’ than *social’, and has often
focused on issues such as the construction of self, or on aspects of personality,
symbolism, *socialization, sociability and etiquette (see Ohnuki-Tierney 1987, as well as
Hendry’s 1987 overview and her 1990 essay on ‘wrapping’). Does this different
emphasis reflect the concerns of our informants, or is it an anthropological projection?
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An example: Taiwanese and Korean
shamans

If ethnography across East Asia has tended to stress local differences at the expense of
regional continuities, it is not surprising. Fieldwork as a methodology directs attention to
very profound local differences which can exist in the midst of apparent similarity. In this
respect it is interesting to consider two recent books about *shamanism in East Asia, by
M.Wolf (1992) and L.Kendall (1988), which share very similar concerns. Each is an
account of one woman’s life history and of her participation in local religion, but also a
consideration of *gender, ethnographic methods, and of the way in which ‘tales’ of
certain incidents are constructed. Kendall relates the story of “Yongsu’s mother’, a
successful Korean shaman, while Wolf relates the story of Mrs Tan, a Taiwanese woman
who seemed on the verge of becoming a shaman. Many of the folk religious practices in
the communities of the two women seem rather similar, including the worship of
Buddhist gods, the concerns which are addressed to shamans, the ways in which shamans
establish credibility, the significance of gods and ancestors in accounts of misfortune, etc.
Several direct Chinese influences are woven into Kendall’s account from Korea: the
impact of Confucian ideals, the use of classical Chinese in household divination manuals,
and the consumption of Chinese herbal tonics against illness.

But for all the similarities between the backgrounds to the accounts, there is one
fundamental difference. Most Korean mansin (shamans) are women, and even the men
who perform this role dress as women to do so. By contrast, although it is possible for
Taiwanese women to become tang-ki (shamans), it is generally considered inappropriate,
and the role is usually reserved for men. This means that while Kendall is writing about
Tonga’s mother becoming a shaman, and the impact of this upon her life, Wolf is instead
writing about Mrs Tan not becoming a shaman, and speculating on the reasons for her
failure to do so. Although from a regional perspective we might say that the cultural
context of these two life-stories is similar, in practice, the impact of local religious beliefs
on the fate of the two women could not have been more different. Because
anthropologists generally develop their understandings through close interaction with
local informants, local understandings are likely to overshadow attempts at regional
generalization. It is these local understandings which impinge most directly upon the
people with whom anthropologists live and work.

Far from wanting to consider East Asia as an ethnographically continuous entity,
anthropologists have increasingly become interested not only in local variations of the
dominant cultures, but also in the position of smaller cultural groups within the region.
Shepherd is one writer who has found a position somewhat between the regional and the
local, in his ‘anthropological history’ of Taiwan (1993). He relates the history of the
interaction between various colonial regimes, the Chinese state, Han Chinese settlers, and
the Malayo-Polynesian aborigines of Taiwan. In so doing, he takes account not only of
the specific cultural traditions of the island, but also of the political implications, within
the Chinese sphere of influence, of cultural difference.
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The challenge of the region

As mentioned, East Asia can be seen as providing many challenges for anthropologists.
For example, as Kelly (1991) has noted, Japan specialists are studying a powerful nation,
with great wealth, literacy, and, significantly, with an extensive and independent
academic establishment. The implications, for anthropologists, of turning to the study of
cultures with ancient literate and scholarly traditions have scarcely begun to be
considered. One potential difficulty is that by becoming specialized (or over-specialized)
in local concerns (a specialization that is virtually limitless through, for instance, a
consideration of Chinese history), it will become difficult for anthropologists of East Asia
to relate their findings to anthropologists who rely more fully, in other regions, on the
traditional ‘long conversation’ of participant observation.

Finally, it is clear that some of the power relations implicated in anthropological
practice operate differently here, or at least are reflected in different ways. It is significant
that much of the best anthropology in East Asia is now conducted by ethnographers from
the region. Another indication of the uniqueness of the region is that much of the research
being conducted in East Asia is currently funded not from the West, but from local
sources, especially from Japan and Taiwan.

CHARLES STAFFORD
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Asia: South

South Asia includes the modern republics of India, Pakistan, Bangladesh and Sri Lanka—
all formerly under British colonial rule—and the kingdom of Nepal. Although the
foundations of modern South Asian anthropology lie in the systematic ethnographic
reportage begun during the colonial period, the work of post-independence fieldworkers
has had the greatest impact in mainstream anthropology, not least through the reaction to
tLouis Dumont’s celebrated attempt at theoretical and empirical synthesis, Homo
Hierarchicus (1980). The first wave of post-independence work was village-based and
concentrated on questions of *caste and *kinship. More recent work has focused on
*religion, particularly *Hinduism and *Buddhism, *gender, history and the politics of
collective (or t*‘communal’) *identities.

Colonial society and ethnography

From the beginning, colonial officials recognized the need to understand the customs and
institutions of their subject peoples, and considerable effort was therefore expended on
collecting information about *social structure, land systems, political and military
organisation, religion and law. On the whole, officials assumed that they were
investigating indigenous traditions, but in reality they were participating in an inventive
reconfiguration of them that played a formative role in the institutional consolidation of
‘traditional’ South Asian society under British rule. The consolidating process was
complex and should not be caricatured as if the British single-mindedly imagined a
‘traditional’ India or Ceylon that they then set out to construct. Nevertheless, between the
mid-eighteenth and mid-twentieth centuries, the overall direction of change is clear.
Partly by design and partly by default, partly with the cooperation of their native subjects
and partly in the face of their resistance, British *colonialism—especially in the Indian
heartland—brought into being a social order that was ‘traditional’ in the sense that it
conformed more closely to the *Orientalist image of an unchanging, hierarchical,
religiously-minded, mainly village-based society than anything that had actually existed
in the precolonial era. In the Orientalist vision of ‘traditional’ society, virtually impotent
kings reigned over a mass of ostensibly self-sufficient ‘village republics’, although the
latter were also internally stratified by a hierarchical, hereditary *caste system. This
system was regulated by complex rules of ritual *pollution and purity, presided over by
the highest caste, the Brahmans, and anciently legitimated by the amorphous religion of
*Hinduism. So powerful was caste that in most of South Asia non-Hindus, as well as
Hindus themselves, were under its sway.

In establishing caste as the foundation of society in India—and as crucially important
even on its periphery—colonial ethnography played a critical role. Systematic
ethnography effectively began in 1871, when the first national censuses of India and
Ceylon were carried out. The Indian census, like all subsequent ones until 1931, included
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questions about caste membership. Through the decennial censuses, ‘scientific’ data
about caste were amassed, which would supply the core material for the ethnographic
sections of the official gazetteers, the ‘Castes and Tribes’ compendia, and many
influential general treatises on caste written by census commissioners. The same
materials were also important for the classic study of Indian religion by TMax Weber
(1967). The censuses and the official literature dependent on them are still an invaluable
record for modern anthropologists. Yet those works were also a crucial component in the
imperial discourse that consolidated ‘traditional’ Indian society, as well as a principal
source of the anthropological image of that society as one founded on a rigid, hierarchical
caste system, from which only the marginal tribal populations were seemingly free.

The “village studies’ era and Dumont’s
theory of caste

Most literature dependent on the censuses was determinedly tempiricist, although the
perspective of *evolutionism was generally reproduced. Even publications from the end
of the colonial period were largely uninfluenced by the rise of *functionalism during the
interwar years. All this changed when a new wave of British, French and American
ethnographers arrived in South Asia after 1945 to conduct intensive fieldwork,
principally in villages. The first anthropologist to publish a modern, functionalist
ethnography, however, was tSrinivas (1952), who completed in Oxford his analysis of
the South Indian Coorgs before returning home to carry out a new village study.

From their reading of colonial ethnography, the post-independence ethnographers
concluded that caste was the central institution of Indian society, but they also wanted to
know how caste actually functioned within a local community. By the mid- 1950s, the
‘village studies’ era had begun (Marriott 1969), and for the next twenty years a stream of
publications appeared, mostly about Indian villages, although similar work was also done
in villages in Sri Lanka, Pakistan and Nepal. Village studies monographs normally
contained either a rounded picture of village society (e.g. Lewis 1958), or a more detailed
analysis of the local caste system, often in relation to kinship (e.g. Mayer 1960). In either
case, however, the caste system emerged as central to village social structure, so that
village studies were simultaneously local caste studies. Even in studies of villages outside
India, the influence of Indian ethnography was so strong that caste tended to occupy a
disproportionately important place.

Village ethnographies, partly owing to their functionalist orientation, usually depicted
‘traditional’, caste-based villages as if they were static, bounded communities only very
recently affected by significant change. Not until the 1980s was it generally recognized
that such villages were themselves the historical product of the consolidation of
‘traditional’ society during the colonial period. Nevertheless, despite their unhistorical
character, village studies formed the bedrock of modern South Asian anthropology and
provided the ethnographic basis for significant theoretical progress, especially in relation
to caste and thierarchy.
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Indisputably, the most important single theoretical work of the village studies era was
Dumont’s Homo Hierarchicus (1980). In very simple terms, Dumont argued that caste
was the unifying institution of Indian society, and that it was founded on a religious
principle of hierarchy, defined by both the opposition between the pure and impure, and
the absolute separation of religious status from politico-economic power. Hence the caste
system, as reported in village ethnographies, was the concrete manifestation of an ancient
Hindu system of values. India was an unhistorical, holistic, hierarchical society: the
antithesis of historical, individualist, egalitarian society in the modern West. By insisting
that India as a whole was the true object of a *structuralist sociology of India, Dumont
transcended the empiricist functionalism of the village studies that provided his subject-
matter of caste.

The legacy of Dumont’s theory

For the anthropology of South Asia during the 1970s and 1980s, Dumont defined the
main terms of debate, although his theory was more often criticized than endorsed
(Raheja 1988). Post-Dumontian anthropology is very diverse, but five principal bodies of
scholarship may be roughly distinguished.

First, there is work (dating back to the 1960s) that focuses on the *political economy
of South Asia, notably on the agrarian class structure and rural production systems (Alavi
and Harriss 1989). *Class—rather than caste—is treated as primary, particularly by
*Marxist anthropologists and sociologists, and neo-Marxist scholarship has increasingly
situated itself outside mainstream anthropology. Neo-Weberian analyses focused on the
relationship between caste and class, as exemplified by Béteille’s work (1991), remain
more centrally within anthropology and represent a powerful critique of Dumont’s
overdrawn contrast between India and the modern West.

Secondly, there is the T*ethnosociological’ school developed by Marriott and others at
the University of Chicago since the 1970s (Marriott 1990), which explicitly criticizes
Dumont’s structuralism and draws its inspiration from modern American cultural
anthropology. The central axiom of ethnosociology is that in South Asian culture moral
‘code’ and bodily t‘substance’ are indivisible, and are constantly subject to transactions
in t‘coded substance’. Consequently—and contrary to Dumont’s theory—South Asian
society is not founded on rigid hierarchy, but on an array of ttransactions that generates a
perpetual fluidity in the constitution of authority, rank and even of *persons themselves.

Thirdly, since the mid- 1970s, the anthropology of *religion has expanded greatly.
Popular Hinduism and Buddhism have been studied most intensively, and much of this
research also draws heavily on textual scholarship. The anthropology of Hinduism in
particular (Fuller 1992) has rejected Dumont’s very narrow definition of ‘religion’, which
notably excluded any concern with deities, rituals and the *king’s religious role. Thus the
anthropology of religion in South Asia challenges the sociological reductionism
pervading Dumontian theory, and insists that religion must be understood in its own
distinctive terms.
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Fourthly, especially since the late 1970s, the anthropology of Sri Lanka, and more
recently of Nepal, Pakistan and Bangladesh, has progressively escaped from the
Indocentric distortions imposed by the Dumontian legacy. Thus, for example, in research
among Buddhists and Muslims throughout South Asia, emphasis is increasingly placed
on the autonomous—and distinctively non-Hindu or non-Indian—character of their social
and cultural systems.

Fifthly, partly owing to the influence of modern historiography, South Asian
tethnohistory has developed since the early 1980s and has convincingly undermined
Dumont’s premise that ‘India has no history’ (Cohn 1987). Furthermore, historical
writing—together with feminism and other critical scholarship—has encouraged growing
interest in women, low-status groups and other subordinate or tsubaltern sections of
society, whose dissenting voices were marginalized by most earlier anthropologists.

Contemporary change and communal
politics

From the mid-1980s onwards, South Asia was subject to unprecedently rapid socio-
economic change, although the most dramatic eruptions were in the sphere of communal
politics. HinduMuslim and Hindu-Sikh violence worsened in India, Sri Lanka was torn
by a civil war between Sinhalas and Tamils, and Pakistan witnessed ethnic rioting. These
rapid changes, especially the bloody exacerbation of communalism, convinced many
anthropologists of South Asia that they had to address these issues directly (Das 1990),
and many earlier preoccupations—notably those made central by Dumont—came to look
increasingly irrelevant. The anthropology of the region began to free itself from its post-
Dumontian legacy, not because Dumont’s theoretical achievement was discounted, but
because South Asia itself had changed so much.
C.J.FULLER
See also: Buddhism, colonialism, caste, hierarchy, Hinduism, Indian anthropology,
Orientalism, pollution and purity
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Asia: Southeast

The term ‘Southeast Asia’ has come to cover all Asian countries south of China and east
of India, an area of some 4.5 million sg. km. As of 1985, this region was estimated to
have a population of 404 million, of whom 243 million lived in Island Southeast Asia
(including peninsular Malaysia) and 160 million in Mainland Southeast Asia.

The region is cross-cut by several significant oppositions. First, the inhabitants of
Island Southeast Asia overwhelmingly speak languages belonging to the Austronesian
language family, while those of the Mainland speak languages belonging to the
Austroasiatic (Mon-Khmer), Tai and Tibeto-Burman families. Second, the region may be
divided into four religious zones, with Catholic *Christianity dominant in the Philippines;
Sunni *Islam of the Shafiite school of law in Indonesia, Malaysia and Brunei; Theravada
*Buddhism in Burma, Thailand, Laos and Cambodia; and strong Confucian influences in
Vietnam and Singapore. All these countries have large religious and cultural minorities,
however, Burma being the most diverse. Third, technoeconomic differences cross-cut
both of the previous two divisions. Everywhere one finds a contrast between “hill people’
practising shifting cultivation, ‘valley people’ practising irrigated rice cultivation, and
‘coastal people’ who were historically orientated to fishing and maritime trade. Of these
three sets of divisions, the last is most relevant for understanding the theoretical issues
that Southeast Asia has raised for anthropology.
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Techno-economic adaptations

Rice is the desired staple food throughout Southeast Asia and may well have originated
there. Rice can be grown on steep mountain slopes like maize or in deep pools of water
(see Geertz 1963). Shifting cultivation in most of Southeast Asia supports a population
density of only about 130 per square kilometer (Conklin 1957). This compares with
population densities in some wetrice growing areas of Java of nearly 2,000 per square
kilometer. The difference in overall densities is due to the fact that shifting cultivation
requires that over 90 per cent of land be held in fallow at any one time. Thus while
wetrice farmers far outnumber shifting cultivators throughout Southeast Asia, they are
confined to a relatively small part of each nation’s territory. This can give rise to ethnic
conflicts when pioneer farmers penetrate the highlands in search of new land.

Hill people

The low population densities characteristic of highland shifting cultivation have made it
difficult for élite groups to establish much control over the majority. While highland
societies were often stratified as nobles, commoners and slaves, commoners typically
outnumbered nobles and slaves combined. Order was maintained chiefly through the
institution of the blood feud. One of the issues this raised early in Island Southeast Asia
was how feuds were organized in societies lacking unilineal descent groups.

Beginning in 1919, Barton published extensively on the Kalinga and Ifugao of
northern Luzon, showing how an elaborate system of peace pacts had developed to
regulate tribal warfare between autonomous villages structured only as an interlinking
series of bilateral fkindreds (Barton 1919). Further clarification of the concept of
bilateral kindred and of the implications of kindred endogamy were made by tFreeman
writing on the Iban of Sarawak, and in a symposium organized by tMurdock.

This discussion provoked a re-evaluation of *descent group theory as it had been
developed in the 1930s and 1940s on the basis of Australian and African models by
*Radcliffe-Brown, tFortes, and others. More recently, a number of authors have tried to
move the discussion away from a consideration of the idiom of descent and filiation
alone, and towards a consideration of the *symbolic structures associated with other
types of relationship such as siblingship (McKinley 1981), twinship (Errington 1989),
conjugality and companionship (Gibson 1986).

A different sort of criticism of unilineal descent group theory was generated by the
work of Southeast Asianists on patterns of *marriage which the Dutch called
tecirculating connubium’ in eastern Indonesia (van Wouden 1968 [1935]), the British
called t‘matrilateral cross-cousin marriage’ in highland Burma (Leach 1954) and Lévi-
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Strauss called t‘generalized exchange’ (see *alliance). Working largely independently of
one another at first, these authors showed that rules specifying whom one should marry,
and inherited relations between affines, were central to the social, political and
ideological structure of certain societies. This appeared to contrast with Africa, where
Fortes argued that taffinity merely generated a ‘web of kinship’ ties for individuals that
cross-cut descent group affiliation.

More recently Lévi-Strauss has generated a new debate about kinship systems in the
area by postulating that the institution of the noble *house as it developed in medieval
France and Japan provides a more general model for societies in transition between
kinship-based tribal societies and class-based state societies. His arguments have proven
highly stimulating to a number of Southeast Asianists in the last decade (see papers in
Carsten and Hugh-Jones 1995).

At the level of *religion, two institutions that are widespread in highland Southeast
Asia from Assam to New Guinea have attracted anthropological attention. These are
competitive feasting (see Leach 1954) and headhunting. Headhunting has been subject to
a variety of ‘explanations’ over the years. In recent decades, M.Rosaldo provided the
most detailed account of the beliefs and practices associated with head-hunting in a
specific society, the llongot of northern Luzon (Rosaldo 1980, and see references therein
to other approaches).

Valley people

There is little evidence that wet rice technology in and of itself requires the large-scale
intervention of a central government to organize waterworks or mobilize large
workgangs, at least in Southeast Asia (pace TWittfogel’s concept of tOriental
despotism). Complex irrigation works can be built and maintained by egalitarian village
communities, and have been well described in Bali, Sri Lanka, northern Luzon and
elsewhere (see Conklin 1980 for a particularly stunning example). Indeed, the type of
local knowledge of the environment that is required for traditional rice-farming means
that production tends to decline the more outside bureaucrats get involved. Just as in
Europe, the traditional *state in Asia tended to appropriate the agricultural surplus after it
had been produced by local *peasants.

Dove argues that the reason wet rice cultivation was so often associated with a
‘despotic’ state was not a techno-environmental one, but a military one: unlike shifting
cultivators, wet rice cultivators were tied to the land by the massive investment they and
their ancestors have made in it. It was not population growth which led to the switch from
shifting cultivation to wet rice agriculture, which then made possible the development of
the state, but the development of the state which led to wet rice agriculture, which made
possible the growth of population (Dove 1985).

From the beginning of the Christian era, the Southeast Asian rulers of inland states
have looked to neighbouring regions for new political and ideological techniques to
consolidate their legitimacy. In the period between AD 200 and 1200 this chiefly took the
form of Saivite *Hinduism from South India combined with local forms of Mahayana
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Buddhism (Coedés 1968 [1944]). In local interpretations, the ruler was conceived as an
incarnation of Siva and/or Buddha. The traditional state of both Mainland and Island
Southeast Asia was conceived as a mandala focused on the person of the king and
surrounded in concentric circles by his palace, capital city, realm and cosmos (Heine-
Geldern 1943). Everywhere in Southeast Asia, clearly indigenous forms of spirit cults
persisted alongside the world religions emanating from the royal courts. Further
complicating the religious picture, from about 1300 on, court élites in Island Southeast
Asia increasingly turned away from the old Hindu-Buddhist models towards Islam, while
those on the Mainland turned towards a revitalized form of Theravada Buddhism
emanating from Sri Lanka. Both religions had a more egalitarian bias to them and
reduced the stature of the king. Only on the island of Bali did something like the old
Hindu complex survive. After the Spanish founded a permanent colony in the
Philippines, those islands were rapidly converted to Catholicism, putting an end to the
Islamic principalities that had taken root as far north as Manila by 1500. It was the
*‘syncretism’ of tanimist, Hindu, Buddhist, Islamic and Christian beliefs that posed the
primary theoretical problem for early students of lowland culture and religion.

In the 1950s, TGeertz found that the complexity of religion in Java required a more
sophisticated approach to religion than the tDurkheimian one then in fashion. He drew
heavily on tWeber instead, and mapped out a triadic scheme in which occupation
correlated with religious tendency. While 90 per cent of Javanese claimed to be Muslim,
peasants tended towards animist forms, merchants towards orthodox Islamic forms, and
bureaucrats descended from the old court élites towards Hindu-Buddhist forms (1960).
His work has since been criticized for leaning too heavily on what a small group of
‘modernist’ Muslims belonging to the Muhammadiyah organization considers orthodox,
but it remains a pioneering attempt to cover a complex social and religious field.

Tambiah has covered similar material for the Mainland Buddhist states, starting with a
monograph on the coexistence of Theravada Buddhism, Brahmanic ritual, and spirit cults
in Thailand (1970), and following with a monograph on the historical relations between
Buddhist monks and the state (1976). For the Philippines, the best work on the reception
of Catholicism by lowland Filipinos continues to be done by historians (lleto 1979).

Coastal people

During certain periods maritime peoples occupying a narrow coastal zone have
dominated long-distance *trade through the region. Such societies were intermediate in
scale and complexity between those of the Hill and Valley peoples. Settlements and
dynasties were evanescent: the great trading empire of Sri Vijaya that dominated the
straits of Malacca from the seventh century until the fourteenth century left so little trace
that its very existence was only established in 1918 by Coedés. Great sums of movable
wealth, in the form of spices, slaves and bullion passed through the hands of the merchant
princes, but there was little fixed capital.

The societies that trace their origin back to these coastal states are more flexible and
competitive than the inland societies, and more hierarchical than the highland societies.



A-Z 95

The peculiar mix of ascription and fierce competition in the ranking system has been
most recently described by Errington (1989) for the Bugis of south Sulawesi. She shows
how thypergamous marriage functions as a means of validating the ascriptive rank of
women and as an opportunity for men to convert achieved status into socially
acknowledged ascribed rank.

It was these societies which first confronted European competition in military
technology and in trade. Historians have shown that for a good 200 years after the
Portuguese conquered Malacca in 1512 the competition was evenly balanced on land.
European naval technology was comparatively more advanced, but was unable to gain a
final victory over local ‘pirates’ until the introduction of the steamboat in the 1840s.
During this period, huge numbers of villagers from both the highlands and the lowlands
were captured and sold as slaves by predatory raiders drawn from these coastal societies.
The structure of these coastal states was described in functionalist terms by Gullick for
western Malaya (1958).

*Colonialism and *nationalism

Beginning in the eighteenth century, European powers began investing directly in the
production of cash crops, with the Dutch instituting forced coffee cultivation in western
Java and the Spanish enacting a tobacco monopoly in the Philippines. Plantation
production of sugar, tobacco, rubber and palm oil grew apace in the nineteenth century
under conditions described by Stoler in Sumatra (1985) and Geertz in Java (1963).
Colonial powers began to train native bureaucrats to staff a more intrusive state, and tax
collection was rationalized to the point where peasants were made to bear more of the
risk of bad harvests, leading to frequent outbreaks of peasant rebellion. These rebellions
were analysed by many American political scientists in the wake of the Vietnam War.
Many of them employed anthropological methods, with the best example being the work
by Scott on the effects of the ‘green revolution’ on a Malaysian village (1985). lleto takes
a more cultural and symbolic approach to revolution, and to nationalism, in the
Philippines (1979).

THOMAS GIBSON
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avunculate

The term “avunculate’ evokes two related images. First, there is the social institution that
the term designates. Secondly, there is the complex of theories which have been thought
up to explain that insitution where it occurs.

In the first sense, the avunculate is any institutionalized, special relationship between a
mother’s brother (MB) and a sister’s son (ZS). In some societies this relationship is
formal or one of authority, as for example, in the well-known Trobriand case. In others, it
is an informal indulgent relationship characteristically involving sexual joking, gift-
giving on the part of the mother’s brother, or permitted ‘theft’ on the part of the sister’s
son. This sort of relationship is by far the more common image, thanks to ethnographic
examples such as the Tsonga (BaThonga) of Mozambique, the Tongans of the Pacific,
and the Nama of Namibia. These three cases are those described in *Radcliffe-Brown’s
key paper on the subject, ‘The Mother’s Brother in South Africa’ ([1924] 1952:15-31).

Radcliffe-Brown read this paper before the South African Association for the
Advancement of Science in 1924. He intended to draw attention to the fact that the same
institution was found in diverse locations across the globe. His purpose was largely to
refute the claim made by TJunod that the Tsonga custom of a young man taking his
mother’s brother’s cattle for his own was a survival of a time of tmatrilineal *descent.
Ironically, the Tsonga probably once had been matrilineal, and the fact that Radcliffe-
Brown chose three tpatrilineal examples left open the question of the relation of such
customs to principles of descent.
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This leads us to the second sense of the term ‘avunculate’. The debate which ensued
from Radcliffe-Brown’s paper polarized *kinship studies. *Lévi-Strauss ([1945]
1963:31-54) postulated an t‘atom of kinship’ which contraposed structural relations
between father/son, and mother’s brother/sister’s son, and between brother/sister and
husband/wife. The saw the avunculate as a cornerstone of marital alliance. Homans and
tSchneider (1955) argued against this with a descent-theory approach which took to
extreme Radcliffe-Brown’s notion that sentiments attached to the mother were extended
to the mother’s brother, and that the formality observed in the relation to the father was
extended to the father’s sister. Homans and Schneider said this was the reason why in
patrilineal socities matrilineal cross-cousin *marriage seemed to be preferred, while in
matrilineal societies patrilineal cross-cousin marriage is said to be more common.
However, as TNeedham (1962) pointed out, ‘crosscousin marriage’ actually involves
marriage to people of the cross-cousin category, not necessarily to actual cross-cousins at
all. Therefore, Homans and Schneider’s argument does not hold water.

Late developments in avunculate studies in both western and southern Africa have
stressed relations between descent-group structure, the inheritance of *property, and
avuncular indulgence. Radcliffe-Brown’s notion of ‘extension’ had some vogue in
*relationship terminology studies in the 1960s, but his concern with ‘sentiments’ was
overshadowed as the field of kinship moved to models more formal than he could ever
have dreamed of.

ALAN BARNARD
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belief

Statements like ‘The X believe that...” or ‘The Y believe in...” used to abound in
*ethnography. Ethnographers regarded belief as an integral part of *culture, with whole
peoples being thought uniform and consistent in their sets of beliefs. Such an
understanding of belief was characteristic of tDurkheimian and *functionalist writers;
e.g. Durkheim ([1912] 1915) and *Radcliffe-Brown ([1945] 1952:153-77).

However, the study of belief entails a number of interesting problems, if not logical
contradictions. How do we know what people really believe? Is it relevant what they
believe, or is the statement of belief what ought to really matter to an anthropologist? If
belief is an ‘internal state’ unrelated to language, then it is inaccessible to the
ethnographer, even perhaps to the ‘external’ conscious reflection of the native. If belief
can be described, then it is dependent on language, and that language of description may
be more formulaic than reflective of the inner state which is supposed to generate belief.

A high point in the study of belief in anthropology was tTNeedham’s Belief, Language
and Experience (1972), which hints at some of these contradictions. Needham claims he
awoke one night with the realization that he did not know how to say ‘I believe in God’
in Penan, the language of his fieldwork many years before. TEvans-Pritchard had thought
of some of these questions earlier too, as he had once remarked: ‘The Nuer do not believe
in God. He is just there.” Needham explores Evans-Pritchard’s claim. The question is, if
belief is an “interior state’, as Evans-Pritchard said it was, then can it ever be accessible to
ethnographers?

Belief has in the past often been coupled with *ritual, as one of the two pillars of
*religion. However, since the late 1970s the theoretical emphasis on tpractice has given
greater prominence to ritual, with belief now held in the background. The work of
Sperber (e.g. [1982] 1985), among others, cast doubt on the notion that *symbols have
specific meanings, even in the context of structured sets of symbols. For Sperber, as
indeed (though perhaps in different senses), for Evans-Pritchard and Needham, the
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concept of ‘belief is dependent on the knowledge of the word which describes it. Only
those who have a concept of belief themselves have minds which exhibit the properties of
belief. Talal Asad (1983) criticized anthropological accounts of belief from a more
historical point of view: the emphasis on belief as an interior state was, he suggested,
specific to a modern, private Christian religiosity.

As action has come to dominate much of anthropological theory in recent years, with
philosophy and language becoming as peripheral as they are problematic, belief (as a
field of study) has dwindled in importance. Whether it rises will depend on whether
anthropology’s pendulum will again swing towards its earlier philosophical concerns.
The implicit cultural *relativism of those who in the past emphasized the study of belief
has thus been overturned in favour of more tbehaviourist, Tmaterialist and (in Sperber’s
case) trationalist enterprises.

ALAN BARNARD
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Big Man

The Big Man, the prototypical Melanesian leader, is a key figure in the ethnography of
*Melanesia. He stands at the centre of a complex of economic and political structures
found generally across the region, although the modal Big Man inhabits Papua New
Guinea, the Solomon Islands and, to a lesser extent, Vanuatu. He, along with his
counterpart the tchief in *Polynesia, together serve to delineate a major ethnographic
boundary in the Pacific. Big Man has frequently been defined in counterpoint to chief,
each of these twinned Pacific political types shadowing the other. TMarshall Sahlins’s
influential comparison of the two leadership types, in fact, did much to cement the term
‘Big Man’ into anthropological parlance (Sahlins 1963). Alternative labels for
Melanesian leaders have included ‘headman’, ‘centreman’, ‘strongman’, ‘director’ and
‘manager’. Big Man, however, is apt anthropological terminology because it is a direct
translation of indigenous terms for leader in numerous island vernaculars (Lindstrom
1981).
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Sahlins, drawing largely on ethnographic accounts of Bougainville Island and Papua
New Guinean political systems, characterized the Big Man as ‘reminiscent of the free-
enterprising rugged individual of our own heritage. He combines with an ostensible
interest in the general welfare a more profound measure of self-interested cunning and
economic calculation’ (1963:289). This caricature epitomized the archetypal Big Man
whose political status flows primarily from economic ability. Whereas a chief succeeds to
an tascribed status, a Big Man achieves his leadership position. A politically ambitious
man accumulates both subsistence and prestige goods (e.g. pigs, shell *money, yam, taro
and other foodstuffs) in order to give away this wealth. He also plans and takes charge of
rituals of economic redistribution. By astute economic generosity and management he
secures influence over his kin and neighbours, who become his debtors. People support a
Big Man’s political endeavours and his ambitions to build his ‘name’ because he
contributes to their fbrideprice funds, bankrolls their ritual obligations and because they
also, as a group, profit from investing in his increasing political renown.

The various means and consequences of Big Man status achievement have been
important issues within Melanesian ethnography, and the stock Big Man, as quickly
sketched by Sahlins, rapidly developed ethnographic complications. Areas of concern
have included the sort of person who becomes a Big Man; the various means by which
Big Men achieve and maintain their positions; the economic consequences of Big Man
politicking; the amount of authority and/or influence that Big Men possess; the structural
relations between Big Men and the social groups they lead; the relationship of Big Men
to colonial and post-colonial Melanesian states; and whether ‘Big Women’ might also
exist within island societies.

A central question concerns the means by which Big Men acquire and hold *power
without the traditional authority that chiefly status accords and without other
institutionalized mechanisms of tsocial control. A Big Man who underperforms or who
overdemands may be elbowed aside by his competitors and abandoned by his following.
Thus, Big Men typically possess aggrandizing and competitive personalities but they
must also be able to accommodate other people’s demands for economic equivalence and
political cooperation. Big Men must rely on skills of *oratory and persuasion, leading by
example or by cajolery in hopes—not always fulfilled—that others will follow.

Many Big Men acquire their influence through economic production and exchange—
their political ambitions, as Sahlins noted, fuelling the production of surpluses within
Melanesia’s thorticultural and cash economies. Big Man competitive politicking
encourages people to produce subsistence and prestige goods beyond local needs and to
participate in *trade networks that circulate these goods throughout extensive regions. In
parts of Melanesia, such politicking has also inflated customary brideprice payments;
young women from Paama, Vanuatu, for example, are sometimes called ‘Toyotas’ after
the sort of good their families demand.

Other Big Men are such because of their specialized knowledge of genealogy, *myth
and history, curing and *magic; and the influence of some leaders once depended on
physical strength and on strategic abilities in war as well. This sort of achieved political
influence, too, originates in an unequal exchange although people here transact
information and services rather than shell monies, yams, or pigs (see Harrison 1993).
Whether transactions involve pigs, money or knowledge, Big Men acquire and maintain
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their political influence over followers by engaging in ongoing imbalanced reciprocal
*exchange.

The Big Man, as a political type, has been generalized and extended outside of
Melanesia to label leaders who achieve their positions by engaging in astute exchange.
Anthropologists have spotted, for example, Big Men in the halls of the United States
Congress as well as within a number of other political organizations worldwide (see, e.g.
van Bakel, Hagesteign and van de Velde 1986).

Back in Melanesia, though, the term has lost some of its currency. Leadership patterns
are varied and complex in these islands, and the term ‘chief more accurately describes the
capacities of leaders in many Melanesian societies (in Fiji, New Caledonia and among
Papua New Guinea’s Mekeo and Trobriand Islands peoples, for example). Elsewhere,
anthropologists, following Maurice Godelier, have bifurcated the Big Man to locate a
different sort of Melanesian leader: the ‘Great Man’. Great Men exist in societies whose
exchange practices are differently constituted to those where Big Men operate. Great
Men “flourish where public life turns on male initiation rather than ceremonial exchange,
on the direct exchange of women in marriage and on warfare pursued as homicide for
homicide’ (Godelier and Strathern 1991:1). Exchange, in this sort of society, requires a
manifest balance—pig for pig, marital partner for partner and homicide for homicide.
This equivalence disallows the sort of clever investment and exchange schemes that Big
Men elsewhere use to turn economic obligation into political power. Great Men, instead,
deal in knowledge and services whose exchange is less constrained by demands for
equivalence.

As anthropologists enlarge the company of Melanesian leadership types, many post-
colonial local leaders in these islands reclaim for themselves the label “‘chief. There are a
variety of local, provincial and national councils of chiefs throughout the region (such as
Vanuatu’s Malvatumauri and Fiji’s Great Council of Chiefs); no one, yet, has organized a
National Council of Big Men.

LAMONT LINDSTROM

See also: exchange, patrons and clients, Pacific: Melanesia, political anthropology,
power
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biological anthropology

The closest mammalian relatives of the human species are the apes (chimpanzee, gorilla,
orangutan, and gibbon), monkeys (the catarrhine cercopithecoids in the Old World, and
platyrrhines in the Americas), and prosimians. Together these form the Order of
Primates. Biological anthropology is the study of the biology of human and other primate
species from an evolutionary and comparative perspective. It is concerned with the nature
of the *evolutionary process and with modes of tfadaptation to the environment. In
continental Europe, the field of anthropology has been identified broadly with biological
science, as distinct from *ethnography, since the founding of the Société d’ Anthropologie
in Paris in 1859 by Paul Broca (Barnicot in Harrison 1964) and of the journal Archiv fur
Anthropologie in Gottingen in 1861 by von Baer (Schwidetzky 1992). In the anglophone
world, the term “anthropology’ is sometimes used exclusively to denote social or cultural
anthropology, although by etymology it embraces both fields.

Biological anthropology comprises five general sub-disciplines: human evolution,
primatology, human genetics, the study of human physical growth, and human ecology.
The first two subdisciplines have sometimes been termed T‘physical anthropology’ in
contrast to the second three as ‘human biology’; ‘biological anthropology’ embraces
both. The field has been grounded in the natural sciences and medicine rather than social
studies, which on their own have been thought not to provide the requisite biological
competence (Harrison 1964). Despite numerous assertions of the need to integrate these
various sub-disciplines with *archaeology, social anthropology and associated social
science fields, in practice few have succeeded in this aim since *Franz Boas.

Human evolution

Evolutionary studies in biological anthropology have focused on establishing the
taxonomic (classificatory) and phylogenetic (evolutionary) relationships between fossil
and living primates. In theory, phylogeny provides the necessary basis for taxonomy; but
in practice, preliminary phylogenies can permit taxonomy to proceed. The method of
cladistic taxonomy, which has become widely used, proceeds by first demonstrating
primitive and derived characteristics of the members of a group, and then determining the
derived characteristics shared among them (Groves 1989). The term ‘hominid’ refers to
populations and species with which Man shares an evolutionary history excluding any
other living primate. The hominid lineage is thought to have evolved between five and
ten million years ago. Studies of hominid evolution have attempted to explain where,
how and why the human species evolved, hence a longstanding preoccupation with
relationships between fossil hominids and their only surviving subspecies Homo sapiens
sapiens (Foley 1987). However, the coexistence in the fossil record of species of
Australopithecus and Homo indicates that the study of hominid origins is not to be
equated with that of human origins (Lewin 1993).
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These studies have an historical basis in the comparative anatomy which flourished in
the eighteenth century. Their development was greatly influenced by the nineteenth-
century works of TCharles Darwin and fT.H.Huxley which sought to take the study of
Man away from theology and bring it within the scope of natural history. Their more
distant intellectual origins are sometimes sought in the works of Aristotle.

The advent of statistical techniques introduced by Quetelet, Galton and Pearson in the
late nineteenth and early twentieth centuries enabled biometric approaches to become
sophisticated (Boas [1911] 1938; Barnicot in Harrison 1964; Aiello 1992). A major
problem has been separating the anatomical variation characteristic within a species from
that expected between species. The use of functional anatomy and environmental
physiology, and of comparison between the fossil record and field studies of extant
primates in their social and environmental context, has allowed questions such as ‘Why
are humans bipedal? Why hairless? Why human?’ to be asked and in some respects
answered. Several competing phylogenies have been proposed and remain controversial
(see Figure 1).

In the 1970s, approaches from evolutionary ecology stressed the importance of
understanding the ecological context in which evolutionary developments occurred. This
has underpinned approaches to quantifying the costs and benefits of alternative
evolutionary strategies. These strategies can be framed in terms of ‘r’ and ‘K’ selection
models. The term ‘r’ refers to selection for high reproductive turnover associated with
small body size and relatively immature (altricial) state at birth. ‘K’ refers to selection for
a low reproductive rate according to the limits of the f‘carrying capacity’ of the
ecological niche; and is associated with relatively advanced (precocial) developmental
state at birth (Pianka 1988). Humans show some characteristics of both; and primates in
general bear precocial offspring (Foley 1987).

For a large-bodied primate, the human shows a relatively large brain and a long period
of childhood dependence. Various theories of nutritional constraints on the origins of
these properties have been proposed. Some physical properties may take their form and
size purely as a function of body weight. Allometry is a method of comparing animals by
scaling features according to body size, and has therefore been an important tool in the
analysis of primate relationships. It has been used to argue the central importance of
energetic constraints on brain development in determining peculiarly human
characteristics (Martin 1983).

The origins of the hominid adaptation of parental provisioning of offspring, extended
dependency during childhood and large body size, have been sought in meat-eating,
hunting or scavenging, and tool use. Studies of dental development suggest that an
extended childhood was not present in the Australopithecines or Paranthropines.
However, the nature and extent of meat acquisition and consumption in hominid
evolution is a matter of controversy (Ulijaszek and Strickland 1993).

The human species has often been distinguished from others on the grounds of
*language, which is itself construed to be essential to *“culture’ as a non-biological trait.
Theories of the evolution of language are therefore of great importance. It has been
argued that language origins lie in cognitive abilities rather than in properties of non-
verbal communication (gesture/call) which are shared by all primates (Burling 1993).
However, there may also be advantages of social lubrication which are afforded by
grooming behaviour in non-human primates. These advantages may be more efficiently
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achieved by linguistic means in the human, therefore supporting larger social groups
(Aiello & Dunbar 1993).

Primatology

Much of Man’s evolution has taken place in the Tropics. Most contemporary non-human
primates inhabit tropical or sub-tropical climates, although they have not always done so.
The skeletal structure, body size, social behaviour and ecology of non-human primates
vary considerably across species; and within species there is behavioural variation across
ecological zones. Almost all primates are intensely social. Field studies have concerned
the social structure and behaviour of primate groups, the biological and social control of
reproduction, foraging patterns, and the relationships between these components of
primate social systems. These studies comprise primate *sociobiology; and in that one
aim is to explain the evolution of such diversity, it contributes to the broader study of
human evolution.

Behavioural studies of primates have used methods of animal tethology. These can
give four kinds of explanation for why certain behavioural patterns exist: proximate
causes, lying in immediate motivation or physiological processes; ontogenetic causes,
which attribute cause to lifetime experiences during development; *functional
explanations, which attribute causality to the purpose of the behavioural pattern; and
evolutionary explanations, which indicate the sequence of behavioural changes leading to
the evolution of the pattern in question. These levels of explanation may interact. Thus all
four types of explanation are needed if behavioural patterns are to be explained as part of
an integrated biological system (Dunbar 1988). These types of explanation have tended to
treat food and its distribution, the avoidance of predators, and the need to locate mates, as
primary determinants of species biology including morphology and life-history patterns.
Some have preferred to think of primates in terms of their ecology and behaviour as
adaptations which themselves result in morphological characteristics (Harrison et al.
1988).

Application of these methods and concepts to human populations comprises human
sociobiology, which can be defined as the systematic study of the biological basis of
human social behaviour. Early attempts to develop this approach attributed to patterns of
human social or cultural diversity a presumptive genetic basis (Durham 1991). This has
been controversial among social anthropologists, and in its crudest form this approach is
reminiscent of correlations between racial, cultural and mental variation which were
postulated in the decades preceding World War Il. These were examined critically by
Franz Boas (1938). However, the development of theories of the coevolution of
biological and cultural characteristics, acknowledging the ways in which they may
interact, has been fruitful in the study of diverse *marriage patterns, colour terminology,
analysis of *incest prohibitions, patterns of milk use, and *cannibalism (Durham 1991).
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Human genetics

The Darwinian theory of evolution by natural selection has been central to the
development of biological anthropology. Early workers tended to explain human
diversity in terms of migrations and intermixtures. Mendelian (particulate) inheritance of
some features was postulated by showing that the variability of quantitative characters in
groups of mixed parentage was greater than that of each parental group (Boas [1911]
1938). It was not until immunological and biochemical methods enabled identification of
blood groups, abnormal haemoglobin variants, and enzyme polymorphisms that
particulate inheritance of such specific traits could be demonstrated (Barnicot, in
Harrison 1964). The study of genetic variation within and between human populations,
and that of processes of natural selection through effects of isolation, migration and
differential reproductive success, have become well established. For example, the
changing prevalence of non-insulin dependent diabetes in Polynesians has been attributed
to the effects of selection against a genotype which, under less affluent conditions, would
have had energy-conserving advantages.

A fundamental question has been the degree of interaction between genetic and
environmental sources of human biological variation. This has been investigated for
many characters, including stature, obesity, the milk-sugar digesting enzyme lactase,
types of muscle fibre, and 1Q. However, the method of comparing identical twins reared
together with those reared apart does not adequately separate variation due to genetic
inheritance from that attributable to non-genetic inheritance, and tends to overestimate
the genetic contribution. Other statistical methods attempt to overcome this problem
(Shephard 1988). At the sub-cellular level, the conventional distinction between genetic
and environmental sources of phenotypic variation is hard to maintain. There is a
growing literature on the ways in which nutrients and genes interact to influence gene
expression.

The ability to identify individuals by their genetic profiles is useful in forensic
investigations. The sub-discipline of forensic anthropology has used a variety of methods
of DNA fingerprinting. It has therefore had an important role in public practice, and
enabled the determining of relationships between ethnic groups. Mitochondrial DNA is
inherited through the maternal line and comparison across populations suggests their
degree of genetic relatedness. On this basis, relationships between genetic and linguistic
classifications of human groups have been examined. The method has also been used to
argue that Homo sapiens sapiens originated in Africa rather than in different regions of
the world.

In many societies, marriage between close tconsanguineous relatives is expected to
occur, for example between first cousins or between uncle and niece. This has raised
questions about the genetic consequences of such marriage patterns and their implications
for health. Some studies have reported a high incidence of congenital malformations and
post-natal mortality in the offspring of such unions in South Indian groups. Such
marriage patterns may be linked to social controls over property and its inheritance.
Studies have also been made of assortative mating for social economic or anthropometric
characteristics, and of the relationship between such traits and reproductive success.
These illustrate ways in which biological and social anthropological interests can
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converge: namely in studies of how social stratification may work as a vehicle for
processes of natural selection in human groups.

Auxology

Auxology is the study of growth and development. The classical interest of biological
anthropologists in the comparative anatomy of human groups is represented in many
respects by contemporary anthropometric studies. Growth performance in children is a
sensitive index of influences of infectious or congenital disease, nutrition, levels of
physical activity, and to some degree mental development. As such, the measurement of
growth in height, weight and body composition has been an important means of rating the
general physical well-being of populations. Growth performance has been known to
mirror social economic inequalities since the mid-nineteenth century (Tanner 1988), and
has therefore become a means of identifying vulnerable groups, and of monitoring and
evaluating the physical correlates of welfare policies.

The development of growth references as yardsticks for measuring growth
performance has relied primarily on longitudinal or semilongitudinal studies over
extended periods. These have been made on ostensibly healthy Caucasian children
resident in Europe or North America and have been recommended by the World Health
Organization for general use. It has been argued that differences in linear growth
performance between reference populations and healthy, well-off study populations tend
to be small compared to differences between rich and poor groups within a given study
population. If this were true, then there would be a strong case for using a single
universal growth reference. However, patterns of growth in height and weight during
childhood in healthy study populations do not seem to follow a constant relationship to
reference patterns. It has therefore also been argued that there are ethnic differences in
genetic growth potential, or in growth pattern appropriate to the local ecology, which
may justify the development and use of locally specific references. Universal references
may be valuable as a yardstick for the general comparison of groups, locally specific
references for the screening of individuals for a particular purpose.

Linear growth is closely associated with rate of maturation, which is in turn related to
changes in body composition (relative fatness) and differs according to sex. The nature of
this relationship can only be investigated fully in longitudinal studies, such as that
conducted at the Fels Institute in America since 1929. Populations in which children
show low stature at any given age tend also to be slow to mature and to reach puberty
comparatively late. High median ages at menarche of over 18 years have been recorded
in Papua New Guinea. However there is no simple relationship between growth
performance, reproductive function, and the demographic structure and dynamics of
populations. It has been speculated that body fatness itself influences reproductive
function, and therefore provides a link between energy balance and reproductive
performance. However, this is probably related to one of various stressors of which the
effects are mediated by endocrinological mechanisms which are poorly understood
(Mascie-Taylor and Lasker 1991).
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Human ecology

Ecology is the study of the interaction between organisms and their environment. Human
ecology in general studies the adaptations which human groups make to their
environment (see also *ecological anthropology). This therefore embraces studies of the
epidemiology of infectious disease, patterns of nutrition, reproductive function,
demography, human exploitation of and impact on natural resources, and the implications
which these various factors may have for each other and for practical policy.

Different diseases affect different human and non-human populations, age groups and
the sexes with varying duration, severity and consequences for health and survival. The
subject of epidemiology investigates these patterns. Anthropological inquiries of this kind
have addressed the historical significance of disease patterns in human populations
(Fenner 1980). Some have examined their interaction with *household structure, living
density and nutritional status. Assessment of the *nutrition of human groups is an
important practical issue. The validity of applying a single universal set of physical
measures, for example those derived from healthy Western children, to all populations
regardless of ethnic background remains a matter of debate.

Factors influencing human reproductive function include level of physical exercise,
dietary pattern, *age, emotional stress, and other factors which act through
endocrinological mechanisms. These factors show that human fertility is susceptible to
regulation through several biological and social means, and that it is possible to
understand some of the observed variation in fertility behaviour in these terms (Mascie-
Taylor and Lasker 1991). These investigations therefore contribute to the understanding
of demography, the study of population structure and dynamics.

Human interactions with the environment have often been investigated using methods
of energy flow analysis. This method became prominent in the early 1970s, after sharp
increases in the price of fossil fuels raised public awareness of limits to energy resources.
Studies by zoologists, anthropologists, geographers and others attempted to quantify the
magnitude of energy inputs to, and outputs from, systems of food acquisition.
Quantification of energy flows allows analysis of monetary and non-monetary
subsistence patterns, and therefore the comparison of different systems by criteria of
energetic efficiency. Ranking societies by these criteria allows analysis of broader
relationships between human health and civilization (Boyden 1987). Some such studies
have been criticized for methodological deficiencies, reductionism, sociological naivety,
lack of attention to the household rather than the whole community, and failure to
consider seasonal variation. Nevertheless, quantification of energy flows remains an
important tool in the analysis of the biology of human subsistence patterns.

S.S.STRICKLAND

See also: evolution and evolutionism, environment, nutrition, ecological

anthropology, kinship, incest
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Boas, Franz

Born in Germany in 1858, Franz Boas was the dominant figure in *American
anthropology from the late 1890s through the 1920s. His major ethnographic research
among the Inuit and *Native Americans of the Northwest Coast was complemented by
his work in *language and linguistics and *biological anthropology, his influence as
teacher, and his professional and social activism (Goldschmidt 1959; Hyatt 1990;
Kroeber et al. 1943; Stocking 1974). Boas’s theoretical contributions are under-
appreciated in contemporary anthropology, in part because so much of his legacy is taken
for granted. Still, American and world anthropology remain firmly attached to
frameworks that Boas established, and many of the ideas he wrestled with continue to
haunt the discipline (Wolf 1994), if often in non-Boasian incarnations.

Boas as ethnographer

During 1883-84 Boas undertook his first fieldwork, a study of the Inuit of Baffin Island.
His objective was to compare the physical environment, which he mapped and measured
objectively, with the knowledge of it held by its inhabitants. Boas discovered that
something—*culture—intervened, and that Inuit activities and knowledge were more
than a product of environmental conditions. Although he travelled some 3,000 miles
during his fieldwork year, Boas approached participant observation as he hunted with his
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hosts, acquired a deepening knowledge of their language and interpersonal etiquette,
interviewed informants and observed performances of folktaletelling (Sanjek 1990:193—
5). His ethnography The Central Eskimo (1888) was published by the Bureau of
American Ethnology, then the principal organization for anthropological research in the
United States. In addition, Boas published popular accounts of his fieldwork in German
and English (see Stocking 1974:44-55).

In Berlin during 1885 Boas was captivated by the museum collections of Northwest
Coast art he was assigned to catalogue; he also interviewed some Bella Coola Indians
then in Europe with an American Wild West troupe. In 1886 he made his first three-
month fieldtrip to Vancouver Island. Typical of much of his subsequent survey work, he
travelled from settlement to settlement to transcribe *texts in Indian languages (with
interlinear English translation by the informant or an interpreter), collect art and crafts,
take Tanthropometric measurements of living Indian subjects, and acquire Indian skeletal
remains (Sanjek 1990:195-203).

In all, Boas made twelve fieldtrips to this Alaska-Canada-Washington-Oregon coastal
culture area, amounting to a total of twenty-nine months. Most of this work occurred
between 1886 and 1900, during summers (when many Indians were working in White-
owned salmon canneries). Of his handful of local collaborators, the most important was
George Hunt, a man of Scottish and Tlingit parentage who was raised in a Kwakiutl
village and was fluent in Kwakwala. Boas met Hunt in 1888 and trained him to record
Indian language texts according to Boas’s transcription methods when both men were
employed at the 1893-94 Chicago World’s Fair. Several of the volumes of texts Boas
produced were coauthored with Hunt, and their work together continued in person and by
correspondence to 1931.

Two dozen books and monographs and many articles resulted from Boas’s Northwest
Coast work. Half of these 10,000 pages concern the Kwakiutl, and half other groups.
Overall, 60 per cent of this corpus consists of texts, most of them in both the Indian
language and English translation. But in view of the preceding 100 years of White
contact, and the trade, disease, warfare and economic transformation that followed, the
texts record primarily cultural reminiscences, and were not transcribed during ritual
performances or around ongoing cultural practices. They salvage a culture that flourished
around 1850.

Boas had two principal goals in his Northwest Coast work, both of which he regarded
as accomplished by 1900. The first was to determine variations and relationships in the
languages, physical characteristics and social customs of the Indian groups; the second
was ‘a presentation of the culture as it appears to the Indian himself, for which the
Kwakiutl were his focal group. In mapping out linguistic, physical and cultural divisions,
Boas discovered that physical types crosscut language groups, and cultural similarities
and differences were distributed without regard to linguistic or biological affinities.
Moreover, the cultural traits he studied—folk tales, *myths, ceremonies, *art styles,
crafts, *kinship patterns—flowed and ebbed between groups. Overall they demarcated a
Northwest Coast culture area of general similarities, but they also revealed past histories
of cultural exchange and interpenetration for each of the tculture area’s tribal groups.

The paradox was that the trait distributions Boas mapped out, and which supported
hypotheses about historical interaction, were independent of the trait integration that was
notable among individual groups. Each tribe’s mix of separable but intersecting cultural
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vectors (of folktale types, art motifs, etc.) formed a psychological unity ‘to the Indian
himself. It was ‘the genius of the people’, as Boas put it, that remoulded, shaped and
integrated diverse cultural elements into a meaningful whole. For some this might go
farther than for others; the Bella Coola, for example, he judged as having ‘remodelled
and assimilated’ borrowed religious elements into the most ‘well-defined’ and ‘co-
ordinated’ belief system of all the Northwest Coast groups (Stocking 1974:148-55).

Work on this elusive patterning and integration among the Kwakiutl occupied Boas
for much of his career. His first 428- page publication, The Social Organization and
Secret Societies of the Kwakiutl Indians (1897), included his general description of the
tribe, many texts, and nearly 200 pages on the Winter Ceremonial (including fieldnotes
from his one sustained period of participant observation during the autumn of 1894).
Eight more volumes, mainly unanalysed texts, appeared between 1905 and 1935. (Boas’s
texts have provided rich material for the *structuralism of *Lévi-Strauss, on whom Boas
was an important early influence.) Finally, also in 1935, his capstone study Kwakiutl
Culture as Reflected in Mythology was published.

This book is organized with a topical outline similar to many conventional
ethnographies. Its ‘data’ however consists solely of things, activities, and beliefs
mentioned in Kwakiutl myths. ‘In this way a picture of their way of thinking and feeling
will appear that renders their ideas as free from the bias of the European observer as is
possible’ (Boas 1935:v). Here at last the Kwakiutl natural, supernatural and human world
was portrayed by Boas ‘as it appears to the Indian himself. This book was neglected in its
day, however, as the newer style of *ethnography of *Bronislaw Malinowski and his
students, and of Boas’s own student tMargaret Mead, had displaced interest in text-based
studies. Had Kwakiutl Culture as Reflected in Mythology been published when Boas’s
influence was at its apogee two decades earlier, perhaps this pot at the end of the Boasian
rainbow would have received wider professional scrutiny. Since 1935 it has been rarely
noted and clearly little-read; two major critics of Boas, fLeslié White and tMarvin
Harris, do not even cite it.

Boas as theorist

The lesson that Boas learned on the Northwest Coast—that *race (biological traits),
language and culture were not linked to each other—is unobjectionable today, but was
hardly so in the late nineteenth and early twentieth-century heydays of *nationalism,
racism and White nativism in Europe and the United States. In scientific and popular
writings (Boas 1940 and 1945; Stocking 1974) he affirmed his position not only for
Native America but for Europe, where Boas argued that maps of language distributions,
physical characteristics and cultural groups also cut up the geographical terrain in three
different ways. He insisted that each of these aspects of human existence must be studied
with different methods—measurements and statistics for biological traits, texts and
grammatical analysis for language, and distributional and holistic studies for cultural
phenomona. Along with stratigraphic *archaeological methods to study the cultural past
(to which Boas devoted concentrated attention at the International School of American
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Archaeology and Ethnology in Mexico during 1910-12), this defined the t‘four field’
anthropology Boas taught his Columbia students and which they in turn spread to the
departments they and their students founded.

With his understanding of the duality of culture—trait distribution revealing
*diffusion and interaction, trait integration indexing patterning and holism—Boas
opposed the dominant *evolutionist paradigm of Victorian anthropology. He insisted that
positioning individual cultures on the savagery-barbarism-civilization ladder not only
discounted their particularity and integrity, but sidestepped the important task of
reconstructing unwritten histories for non-Western peoples. Boas launched his attack on
anthropological orthodoxy in 1887 by criticizing the organization of the US national
museum collections (one room for pottery to illustrate its evolution, others for musical
instruments, weaponry, etc.), a gutsy act for a 29-year-old immigrant who as yet had no
anthropological employment and few publications (Stocking 1974:61-7).

Boas reshaped the parameters of anthropological thinking with his concept of ‘culture
areas’: the provinces of general cultural similarity dividing up a continent. In 1910
(Stocking 1974:257-67) he listed seven areas for North America (Eskimo, North Pacific
Coast, Western Plateau-MacKenzie basin, Californian, Great Plains, Eastern woodlands,
Southwest), each of which would eventually have its own coterie of Boasian scholars; his
student tMelville Herskovits produced a culture area scheme for Africa in 1924. The
culture area framework for both museum work and ethnological studies remained
dominant until attacked by tJulian Steward and other neoevolutionists in the 1950s.

Boas as professional

Between 1887 and 1895 Boas held a number of editorial, research and educational
positions, but had neither a secure income nor an institutional base. In 1895 he received
an appointment at the American Museum of Natural History (which he resigned in 1905)
and in 1896 a teaching job at Columbia University (with promotion to professor in 1899).
From this joint base he trained his first cohort of PhD students. They worked primarily
within Boas’s distribution-integration framework, producing general and specific tribal
studies in the culture areas of North America. Among the most noteworthy (and their
specializations) were TAlfred L.Kroeber (Arapaho, California), TEdward Sapir (North
America generally), TClark Wissler (Plains, Blackfoot), TRobert H.Lowie (Plains, Crow),
tPaul Radin (Winnebago) and tLeslie Spier (Havasupai, Plateau-Basin).

Between the end of World War | and his retirement in 1936, Boas trained his second
cohort of students. Their interests focused on issues of cultural patterning, and many were
women (including Mead), several of whom worked in the Southwest—tRuth Benedict,
Gladys Reichard, Esther Goldfrank, Ruth Bunzel, and the financial sponsor of much of
this research, Elsie Clews Parsons.

Boas was an active member and founder of *anthropological societies, and played a
key role in reshaping the American Anthropological Association to reflect a more
‘professional’ stance. As editor of four monograph series between 1900 and 1942 (the
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year of his death), he provided outlets for the work of his students and colleagues,
producing seventy-six titles, including fifteen of his own.

Boas as activist

A victim of anti-Semitic affronts while a student in Germany, Boas abhorred any linkage
of group ancestry with feelings of superiority; he actively opposed such popular views on
the basis of his understanding of the race-language-culture non-equation. In a
commencement address to African-American students at Atlanta University in 1906,
Boas stressed the social, not biological, causes of Black subordination in the United
States, and urged appreciation of the iron-age civilizations existing in Africa before
European contact ‘cut short’ their cultural advance. In 1911 he announced that his studies
of round-headed and long-headed European immigrants had shown the effect of the
American environment on their offspring—this supposedly fixed biological trait in each
case had begun to alter towards an intermediate head-form. More generally, he urged
opposition to immigration restriction on the basis of any fteugenic devaluing of these
‘Alpine’ and ‘Mediterranean’ populations.

Boas also fought the politicization of scholarly work, and tangled with both Columbia
University colleagues and Washington establishment anthropologists over his opposition
to World War | and his exposure of ‘scientists as spies’ when he learned that
anthropologists were clandestinely gathering information for the US government in
Mexico in 1919. In the 1930s, Boas mobilized academics to publicly denounce Nazi
racist ‘science’; he became an activist during his seventies and early eighties in this
cause, speaking and writing in popular venues against the reversal in his homeland of all
that his anthropological career stood for (Boas 1945; Hyatt 1990; Stocking 1974:307-40).
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body

In anthropology the human body is always recognized as a relative concept, conditioned
and conditioning other complex entities that range from society to the cosmos. A key if
little read contribution remains tMarcel Mauss’s (1935) article ‘Les techniques du corps’,
which draws attention to the universal influence of what today would be called *“culture’
on people’s use of their bodies and anticipates the later development of kinesics by
R.Birdwhistell and others. Mauss instanced the cultural moulding of such activities as
walking, running and swimming as well as sexual intercourse and such necessary bodily
functions as urination and defecation. It was through what Mauss called ‘traditional
effective techniques’, which were taught by precept and example, that human beings
acquired confidence in the control and disposition of their bodies. An example was the
distinctive waggle of the hips that Maori women instilled in their daughters.

But the characteristics of the body also serve to structure the world of culture. In his
essay on the right hand Mauss’s colleague tRobert Hertz surveyed the worldwide
existence of dualistic symbolic systems embracing society and the universe, systems
which derived from the fact of human physical bilaterality, the complementarity and
opposition of right and left sides of the body. It is apparent that the culturally general
existence of four cardinal directions originates in the structure of the human body, the
east-west axis correlating with the right-left duality and the less emphasized north-south
axis with the differentiation of front and back aspects of the body. To these could be
added the general equation of the head with the sky and the celestial domain and the
lower body and feet with the underworld. In human biology, an influential theory of the
role of organic physiology in the perception and construction of cultural worlds has been
proposed by Jacob von Uexkiill (1982). According to von Uexkdill, each natural species
constructs a characteristic perceived environment or Umwelt. The features of the Umwelt,
like that of other species, are both realized and constrained by their bodily senses. For
example, human beings are naturally unable to discriminate units of astronomical time of
less than one-eighteenth of a second in duration.

The work of tMary Douglas developed the Maussian and TDurkheimian theme of
sociocultural constraints on bodily perception and activity. In Natural Symbols (1970)
Douglas argues that the “social body’, the organization of society as a system of relations,
constrains the way the human body is perceived and thus also constrains social
behaviour. In turn perception of the body constrains perception of society. Adapting the
sociolinguist Basil Bernstein’s distinction of restricted and elaborated codes, Douglas
proposes a fourfold categorization of human societies which correlates the type of social
organization with culturally prescribed attitudes to the human body, including
conventional ideas on trance or *possession states:
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The body itself is a highly restricted medium of expression. The forms it
adopts in movement and repose express social pressures in manifold
ways...all the cultural categories in which it is perceived...must correlate
closely with the categories in which society is seen in so far as these also
draw upon the same culturally processed idea of the body.

(Douglas 1970:65)

Within the past two decades comparative research has tended, as against earlier theories
of socio-cultural determinism, to highlight the physiological, ultimately genetic,
constraints on social behaviour. An interesting example of this trend is Paul Ekman
(1974) who reviews evidence that human beings universally possess a repertoire of six
elementary facial expressions, each conveying a certain emotion.

Whereas Western biomedicine since Descartes has developed a model of the human
body as a complex, self-governing machine, non-Western cultures commonly
conceptualize the physical body as the material expression of an invisible causative entity
often called a ‘soul’. Theories of a subtle body, or bodies, have been developed most
elaborately in ancient India and China but the concept is also widespread in tribal cultures
around the world. Among the Congo people of Zaire the human being is thought of as
endowed with an “interior’ body and soul, the invisible and causative counterpart of the
visible ‘exterior’ body and soul (Jacobson-Widding 1979:310).

Also widespread is the idea of the human body as a model or microcosm of the
universe. This idea is typical of *shamanistic, *hunter-gatherer cultures (Eliade [1936]
1964), but is also found elsewhere. According to the agricultural Hopi Native Americans,
the human body and the ‘body’ of the planet both reflect the structure of the universe
(Waters 1963). The Bambara of West Africa hold that the human body, society and the
cosmos conform to a single pattern (Dieterlen and Cissé 1972) and a similar conception
pervades the ‘Tree of Life’ doctrine of the Qaballah in the European *magical tradition.

Humanistic psychologists such as Abraham Maslow and Alexander Lowen and the
psychoanalyst Wilhelm Reich have sought to rehabilitate Western perceptions of the
body, which they have seen as distorted by culturally transmitted images associating the
body with sin and moral pollution (Lowen 1967). Meanwhile, feminist anthropologists
have described the ways in which *gendered bodies become the site of powerful
discourses (Martin 1987), while recent theoretical work -inspired by tFoucault,
tBourdieu and the French philosopher Merleau-Ponty—has emphasized the
tphenomenological priority of the body in our apprehension of the world (Csordas 1993;
Jackson 1981).
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British anthropology

If anthropology is (somewhat anachronistically) understood to have developed as ‘the
study of simple and stable societies that are radically different from the complex and
changing West’ (Carrier 1995:1), then it has a long prehistory, and dates (at the latest)
from the earliest encounters of European imperialists with non-Western peoples.
Anthropologists are, however, no different from other scholars: their work is
intellectually collaborative—defined by a community determined to reach consensus.
Thus, a narrative of the history of British anthropology per se commences in the
nineteenth century, with the formal organization of a self-referential body of scholars.
The enterprise became a coherent pursuit between roughly 1843 and 1871, a period
bracketed by the foundation dates of the Ethnological Society of London and of the
Anthropological Institute of Great Britain and Ireland (after 1907 the Royal
Anthropological Institute).

In the name of science

The Anthropological Institute reunited the Ethnological Society with a group that had
seceded from it in 1863, the Anthropological Society of London. The ethnologicals were
tmonogenists, holding that all human races derived from a single creation, a position
initially founded in a religious worldview and associated with anti-slavery agitation.
Anthropologicals were tpolygenists, maintaining that diverse physical types of
humankind were distinct species, a view especially congenial to those who supported
*slavery and argued that supposedly congenitally inferior peoples would learn elevated
habits only if compelled to do so. The creation of the Anthropological Institute signalled
the triumph of monogenism as anthropological orthodoxy, attesting to the power of
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tDarwinian argument in the latter part of the century: all humans were members of a
single (if differentiated) species. But monogenism had been redefined in quasipolygenist
terms: because Darwinian reasoning (and its antecedents) rested on the presumption that
the earth and its lifeforms were of an age far older than that which had once been
calculated from biblical chronology, the races of humankind were conceptualized as
long-persistent sub-types. In sum, the Institute had succeeded in resolving intellectual
conflict, and had in the process moderated the political tone of anthropological debate—
conveying, as the society’s founders intended, that anthropology was a strictly scientific
pursuit (see Stocking 1971). Indeed, the Institute has remained a force in the discipline
because it has remained an ecumenical organization, hospitable to persons of diverse
theoretical convictions and to every anthropological sub-field.

Thus, anthropology achieved considerable intellectual coherence prior to its
recognition by the universities at the end of the nineteenth century, when faculty
positions were created and it became a degree subject for undergraduates and
postgraduates in turn. Because anthropologists have been wont to represent the campaign
for inclusion in university curricula as extraordinarily heroic (see Leach 1984), we should
note that the universities were no more reluctant to admit anthropology than such subjects
as psychology and English literature, and that in the nineteenth century learned societies
rather than universities were the institutional sites of much of British scientific activity
(Kuklick 1992:52-5). But though late nineteenth-century anthropologists were able both
to define problems for collective inquiry and to agree on standards for the resolution of
disputes—functioning as members of a scientific community that approached tThomas
Kuhn’s ideal type—their conception of their enterprise was quite different from that
which has prevailed since the second third of the twentieth century (see Stocking 1965).

Explicating human history

Until the 1920s, sociocultural anthropologists, *biological anthropologists, and
*archaeologists were joined in a common historical project—one defined by the
nineteenth-century assumption that truly scientific explanations (of virtually all
phenomena) were historical. And anthropology’s purview comprehended Europeans as
well as exotic peoples. Late-nineteenth-century anthropologists rejected an old,
biblically-derived view of human history—that so-called primitive peoples had
degenerated from the original, prelapsarian state of human perfection—judging that
primitives were closer than Europeans to primeval humankind. They undertook to chart
the course of human progress, relying on assumptions as much tSpencerian as
Darwinian: acquired characteristics were inherited, so progressive improvement was the
normal condition of human existence, and racial traits were functions of social behaviour.
Evolution involved simultaneous material and moral advance, and followed ‘a very
similar course even in the most distinct races of man’ (Lubbock 1892:3): progress toward
worship of a remote deity associated with an abstract, ethical religious system (implicitly,
for many anthropologists, the dissenting Christianity in which they had been reared); the
replacement of magical by scientific reasoning; development of formal political offices
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and impersonal legal systems; and the shift from tmatrilineal to tpatrilineal kinship
structures (supposedly denoting both accurate understanding of the biology of
reproduction and elevated moral standards). The *evolutionists’ research programme was
specification of the characteristics of each developmental stage and of the mechanisms by
which transitions from one stage to another were effected (see Kuklick 1992:78-89).

At the end of the nineteenth century, anthropology’s leaders (if not necessarily its rank
and file) repudiated the doctrine of the inheritance of acquired characteristics,
reconceptualizing the relationship between *race and behaviour. They appropriated
Darwin’s natural selection model of change among plant and animal species, describing
human evolution in a fashion more consistent with it than Darwin’s own interpretation of
human history: neither biological nor social evolution had an inherent direction, and they
were distinct processes. Biological change was so gradual that the human species had
barely altered since its formative period, and social change could be so rapid that a
people’s way of life was transformed in a generation. Human behavioural change was
analogous to biological change in plant and animal species, and was explained in the
terms of Darwinian biogeography, which stressed the importance of migration and
isolation in modification of species’ characteristics. A human group changed rapidly by
diffusing over extensive, heterogeneous areas, thereby being subjected to rigorous natural
selection pressures as it contested with various populations for survival in diverse
environments; a large, dispersed group became individually differentiated, developing a
broad repertoire of skills, which facilitated adaptation to novel situations. By contrast, a
group confined to a small, geographically bounded habitat, often (if not invariably) an
island, in which natural selection pressures were relatively light, was a homogeneous
population, thoroughly adapted to its particular environment and by this token
behaviourally stagnant; should its circumstances change, it would likely suffer cultural if
not necessarily physical extinction—as could be witnessed among the exotic peoples
newly exposed to European colonial power (Kuklick forthcoming).

The end of synthetic anthropology

The *diffusionist and *functionalist schools which battled for anthropological
paramountcy in the World War | era were both engendered by Darwinian
biogeography—although they represented themselves as diametrically opposed (and
historians have usually taken them on their own valuation). The diffusionists sustained
nineteenth-century evolutionists’ historical objectives, and resembled their predecessors
in their description of the sequence of institutional changes leading to modern
civilization. But the diffusionists’ explanation of historical change was antithetical to that
of evolutionists: human history had no inherent direction; human beings were naturally
conservative, rather than innovative, so culture contact effected through migration was
the most likely impetus to change; and the distinctive traits of modern civilization were
products of historical accident—and did not necessarily constitute a morally superior
order. The functionalists, dominant in social anthropology from the late 1920s until the
1960s, focused on the idiosyncratic cultures of isolated peoples. They abandoned the
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search for laws of world historical change, and, indeed, dismissed historical explanations
qua explanations. Instead, they sought to define the persistent features of stable social
systems: peoples might be distinctive in behavioural particulars, but all societies
necessarily exhibited uniform properties of social order; isolated from the historical
currents that obscured the stable structural features of Western societies, materially
simple societies were ideal anthropological subjects, easily apprehended in their totalities.
But the research programmes of diffusionism and functionalism were both conceived in
biogeographical terms: the former focused on the consequences of human migration, the
latter on those peoples geographically protected from contact with migrant bearers of
novel practices. And it is important to note that the *fieldwork method functionalists
embraced was neither original nor peculiar to them. Concern with the phenomenon of
diffusion—of interest to many anthropologists at the turn of the century, not just the self-
conscious diffusionist school—was arguably a major impetus to the development of
fieldwork: when a society was exposed to new influences, some features of its way of life
might be unaffected while others were wholly transformed, and only through field
research could the anthropologist determine which observed changes were superficial and
which fundamental (Kuklick 1992:121-31; Kuklick forthcoming).

Because diffusionists and functionalists repudiated the link between race and culture,
in the twentieth century the research of physical and sociocultural anthropologists
became practically distinct. Complete disciplinary differentiation was not immediate, for
the (largely medically-trained) diffusionists retained their predecessors’ comprehensive
conception of anthropology, and undertook to expound a model of universal human
psycho-biological nature consistent with their descriptions of cultural change. But the
functionalists dispensed with biological inquiries per se on the grounds that the same
natural imperatives figured in the constitution of all societies, and were therefore
irrelevant to explanation of societal variation; the fundamental human drives that were
axiomatically antecedent to social institutions were not explicated but posited (if even
mentioned). Archaeologists and biological anthropologists, however, remained
committed to the objective of nineteenth-century anthropology—documentation of the
course of human history. Anthropology’s sub-fields became discrete, and interaction
among their practitioners minimal—even when they shared concerns.

Toward membership in a global intellectual
community

In the post-World War 1l .period, it has become increasingly difficult to identify
peculiarly British anthroplogical approaches; while local ties of various sorts must figure
in the work of British anthropologists, the reference groups of British scholars are now
international. Certainly, the discipline has never been isolated from outside influences. In
particular, one should note the importance of the American *Lewis Henry Morgan to the
development of *kinship studies—although, at least initially, he served largely as an
intellectual antagonist (see Lubbock 1871); the French tEmile Durkheim, whom
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anthropologists of virtually every theoretical persuasion have invoked since the early
twentieth century; and the German psychophysicists whose work influenced such
pioneers as Galton, TRivers, and *Malinowski. Moreover, since the post-World War |
era, British anthropology (particularly Tsocial anthropology) has been an export product;
Britain has attracted many foreign students, and anthropologists of British origin have
migrated elsewhere. But especially since the 1960s, practitioners in Britain have
participated in an international intellectual exchange, finding compelling such theories as
the *structuralism of *Claude Lévi-Strauss and varieties of *Marxism (see Ortner 1984).
And though British anthropologists may feel that their national variant of the discipline
has been especially compromised by its ties to *colonialism (see Asad 1973), they have
joined their colleagues elsewhere in redrawing the boundaries of their field’s subject
matter—perhaps not the least because inquiries conducted under the rubric of
anthropology have become highly suspect in former colonial territories—so that social
anthropology’s purview now resembles that of a century ago.

What have been British anthropology’s distinctive features? The most obvious of these
are institutional, for different national university systems divide the academic map rather
differently. Perhaps because they derived from the intellectual matrix in which (the
British) Darwin’s comprehensive scheme was embedded, anglophone departments
initially joined sociocultural and physical anthropology, unlike their continental
counterparts. Notwithstanding their foundational similarities, however, British and
American structures have differed: though British functionalists failed in their efforts to
excise physical anthropology from the anthropological sphere (see Radcliffe-Brown
1932:167), they succeeded in effecting complete differentiation among the discipline’s
sub-fields, whereas, at least on the undergraduate level, American departments retain the
aspiration to integrate the field’s original components; and British social anthropologists
have pursued inquiries that in the United States have often fallen under the rubric of
*sociology (albeit based on different subject matter), perhaps thereby contributing to the
oft-remarked state of British sociology, underdeveloped relative to its American or
continental counterparts. Has British anthropology conveyed distinctive messages?
Perhaps its social analyses have often projected British political values on to exotic
cultures, presuming that peoples everywhere are ‘imbued with the values of liberty and
equality’ (Dumont 1975:338). One must distinguish between problem selection and
analysis, however: everyday concerns affect problem selection in every research
enterprise, no matter how apparently abstract it is, but these concerns do not preclude
conscientious observation and generalization.
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Buddhism

Buddhism is a missionary salvation religion, first taught by the Buddha (‘the Enlightened
One’) in the north Indian Gangetic plain in the sixth and early fifth centuries BC. The
Buddha came from the edge of the Brahmanic society of his day, and he reacted both
against the ritualist exclusivism of Brahman religion and the extreme asceticism practised
by renouncers who followed Jainism (Gombrich 1988).

Buddhism began as a form of humanistic, religious *individualism: each person’s
salvation lay within their own grasp, regardless of background or sex. Salvation in
Buddhism means the attainment of nirvana through overcoming desire. Achieving this
required long training and meditation and before that the accumulation of spiritual merit
(won by moral actions and supporting Buddhist clerics); this accumulation was presumed
to take many lives. Buddhism shares with *Hinduism the doctrine of reincarnation
according to one’s actions, understood in Buddhism to mean in accordance with the
moral qualities of one’s actions. At any one time there are some practitioners who are
more advanced than others, and this is institutionalized in the distinction, found in all
traditional forms of Buddhism, between the Sangha (monastic community) and the laity.

Thus traditional Buddhism was egalitarian only in the sense of believing in spiritual
equality of opportunity. The closest Buddhism came to propagating the notion of a
community of equal believers was the early idea that all monks were equal strivers on the
path to salvation; but even this was modified as Buddhist rulers established hierarchies of
abbots and other monastic offices. The role of the laity was always the spiritually inferior
one of providing material support for the Sangha.

In modern times a new form of Buddhism has arisen which does assert the equality of
all believers. Its followers attend meditation centres rather than monasteries, and reject
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the spiritual leadership of monks. They understand Buddhism to encompass social
reform, social work and (sometimes) socialism. Influenced by nineteenth-century
European thought, they see Buddhism as a rational “philosophy’. This kind of modernist
Buddhism has been called Protestant Buddhism by Gombrich and Obeyesekere (1988),
not just because it was profoundly influenced by Protestantism, but also because, at least
in the Sri Lankan case, it arose as part of a Sinhalese protest against Christian missionary
activity and British dominance.

Buddhism today can be divided into the Theravada, found in Burma, Thailand, Laos,
Cambodia and Sri Lanka, and the Mahayana, found in Nepal, Tibet, China, Korea,
Vietnam and Japan. Both have missionary offshoots in many other parts of the world.
Theravada is the older and more conservative form. Mahayana Buddhism first arose
around the turn of the common era in north India and added many new scriptures and
numerous saint-like bodhisattva figures for the laity to worship. Tantric Buddhism is an
esoteric current within the Mahayana, based on still later scriptures. It has played a
crucial part in the development and legitimation of priestly roles and instrumental rituals
within Mahayana Buddhism.

Until the 1980s there was little substantial anthropological work on Mahayana
Buddhism, though more has now begun to be published (Gellner 1992, Mumford 1989,
Samuel 1993). For various reasons (Gellner 1990) it was Theravada Buddhism which
first attracted a very large amount of extremely high quality scholarship (Gombrich 1971,
Keyes 1977, Nash 1966, Spiro 1971, Tambiah 1970).

Initial anthropological enquiries on Buddhism attempted to answer a number of
interconnected questions, all ultimately focused on the problem of understanding
Buddhism as a religious system: What is the relationship between the worship of the
Buddha and the cult of spirits or gods whom Theravada Buddhists worship for worldly
ends? Do lay Buddhists really accept total responsibility for their actions and future
lives? How do they justify performing rituals for the benefit of dead relatives? What do
Buddhists believe they are doing when they worship the Buddha? Do they really accept
that he is a dead man who cannot help them? Do lay Buddhists want to attain nirvana?
Do lay people really understand the simple rituals of Theravada Buddhism as nothing but
aids to the generation of good intentions, as the official explanation would have it, or do
they also see them as magically effective? What differences are there in the monks’ view
of Buddhism and the laity’s? What motivates people to become monks or nuns? What do
the laity receive for their support of the Sangha?

In anthropological terms, these questions boil down to the following issues: (i) How
can an individualistic religion provide for collective ends? (ii) How does the austere
virtuoso creed of the texts relate to the practice of ordinary lay Buddhists? (iii) What is
the relationship of Buddhism to the non-Buddhist practices and traditions with which
Buddhism always coexists? Are they complementary opposites within a single system
(Tambiah 1970)? Are they dynamically and historically mutually-defining but competing
systems (Mumford 1989)? Is Buddhism in a transformation of wider shamanic practices
(Samuel 1993)? Buddhism poses in particularly stark form the problem of *great and
little traditions. It also raises the question of the universalizability of the concept of
*syncretism (Gombrich 1971).

There has also been debate on the extent to which Buddhism can be said to have
provided a theory of the *state. Textual scholars assert that the scriptural story of King
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Mahasammata was originally meant as a skit on Hindu theories of *kingship, not as a
serious Buddhist alternative (Gombrich 1988). How far this satirical intent was
misunderstood or ignored subsequently, and how sociologically significant the story was
in Theravada countries (Tambiah 1976), remain controversial questions. In the 1980s
anthropologists increasingly turned their attention to the role of Buddhist institutions,
doctrines and personnel in the development of *nationalism and *political violence. In
some cases this meant laying aside questions of authenticity; in others a critique of the
role of Buddhism in modern politics seemed to be premised on the older concern with
identifying what Buddhism is truly about.
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cannibalism

The assumption that others, representing different times and places, engaged in
cannibalism has been a pervasive feature of Western social thought. As such, the cannibal
image has made its inevitable way into contemporary anthropology. In the process, every
exotic human group from the Highlands of Papua New Guinea to the Lowlands of South
America has been obliged to assume the man-eating mantle as a result of western contact.
Initiating the trend in the fifth century BC, Herodotus labelled the Scythians
anthropophagi (man eaters). Marco Polo also encountered cannibals in the thirteenth
century during his travels to the Orient, likewise Christopher Columbus in his voyages to
the New World, and eventually anthropologists spreading out through the then colonial
world.

In some earlier instances, such as for the Aztecs, the cannibalism has been assumed to
be nutritional (Harner 1977) as the participants sought sources of animal protein; in
others the deed was only a ritual as, for instance, the natives of New Guinea sought the
spiritual sustenance of friends or foes (Koch 1970). Yet, despite the innumerable
allusions to such behaviour for other cultures, there is reason to treat any particular
report, and eventually the whole genre, with some scepticism.

This preemptory conclusion is warranted for a number of legitimate scholarly reasons,
including the absence of eye-witness accounts (Arens 1979). Depending on time or place,
the information on the practice entered the historical record after the first contact—in
some instances even after the obliteration of the original culture and the decimation of its
population. This was the case for the Aztecs, who were reconstructed as cannibals,
initially ritual, and then 500 years later nutritional, long after the supposed fact.
Moreover, the reporters who documented the now defunct cannibal cultural system were
the subsequent agents of the imperial power that had destroyed the society and were now
engaged in the secondary process of conversion and exploitation of its sorry remnants. By
this time Aztec informants converted to the new faith claimed internal others, such as the
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nobility or priesthood, had indulged in such practices. Consequently, rather than
documenting a custom, reports of alleged cannibalism functioned primarily to legitimize
European conquest.

This suspect position could have been rectified later by modern anthropologists living
among their subjects. However, second-hand reports on cannibalism in the just recent
past continued to accumulate in the twentieth century until the topic became a staple of
introductory texts and popular accounts of other cultures (see Harris 1977 and 1987).
Thus, the pattern continues to be one of circumstantial rather than direct evidence for the
purported custom as “‘the other’ continues to be exoticized.

This is not to imply that cannibalism has never existed. There obviously have been
instances of survival cannibalism under abnormal conditions of stress by individuals and
groups. There have also been occasions of deviant cannibalistic episodes in all societies,
and in some instances, ritualized or pseudo-scientific practices of this sort. For example,
pulverized human body parts were prescribed for medicinal purposes in the West until
the early twentieth century (Gordon-Grube 1988); they continue to be used in extract
form in contemporary medicine; and there are groups in the United States which consume
the placenta of the new-born as a ‘natural act’ (Janzen 1980).

The problem, then, becomes a matter of cultural translation, in the sense of contextual
interpretation, and thus, the meaning of the behaviour. Unfortunately, there has been a
simplistic and unwarranted tendency to label nonWestern societies in which such
instances occur as cannibalistic, while not similarly characterizing our own. Taken
together with presumptions of cannibalism with little or no reliable evidence, this
proclivity has resulted in a veritable universe of cannibals saying more about the
collective mentality of the West than the actual behaviour of others. We are not alone in
this tendency, however. In many other parts of the world, Europeans are assumed to be
the cannibals (Lewis 1986).

W.ARENS
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capitalism

Capitalism eludes its definitions. It has been called free enterprise and defined as
production for a global *market in which goods, services and labour are priced.
Ownership is private and alienable and that which is owned can easily change hands in a
monetary transaction. Profits are sought in market *exchanges and are made available for
further investment. Such definitions tend to create a rupture in history between advanced
market economies and earlier periods of time or precolonial societies geographically
remote from the West. Although *economic anthropologists study capitalist phenomena,
other branches of anthropology study them as well by examining such features as the
cultural dimensions of the commodity or emergent lifestyles in relation to popular music
in distant areas of the world.

The causes and origins of large-scale capital formation have been debated by
economic historians; the rise of capitalism has been located in Western Europe and
particularly England. Fernand Braudel (1977) considered the longdistance, sea-borne
trade that opened the Atlantic and Pacific Basins to high-volume markets as a vitally
important source of stimulation. Both the London Company of Merchants Trading to the
East Indies, chartered by the Crown in 1600, and the Dutch East India Company served
to move the state formation of companies to new levels of organization, to pool
investment funds, to self-insure against disaster by spreading liability, to create new
domestic and international markets, and to sponsor long-distance trade. It has been shown
that the national institutions evolving during the early moments of capital development
were significant for the rise of *colonalism and also the Industrial Revolution.

The study of capitalism by anthropologists was stimulated after World War 1 by
fieldwork conducted among *peasants who had been radicalized by Marxist ideals and
also by the student protests of the late 1960s. In conjunction with *Marxist
anthropologists in France, British social anthropologists began to ask if the structure of
inequality had preceded capitalist economic development and if capitalist modes of
production were substantially different from those that did not make profits. In the US
*cultural materialists argued that profit-making constructed anew every aspect of society
in all parts of the world. Scholarly meetings, provocative formulations, and the
inauguration of studies brought a focus to the workings of capitalism; the neo-Weberians
breathed new life into tWeber’s definitions and studies of the rise of the market and the
Protestant ethic. In addition to Marx and Weber, tMauss’s The Gift has been rethought,
and changes in exchange as people move from a face-to-face economy to a market
system have been explored.

The study of capitalist processes whether foregrounded or backgrounded, has served
to shift the field of anthropological inquiry away from predominant concern with non-
Western societies and to place the Western and non-Western on a more equal footing.
Neither Marx, Weber nor Mauss provide the sole focus for the wide range of study
conducted. Issues of *money, the commodity, religious *resistance and *identity
formation through the construction of mass markets break out of the easy definitions of
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capitalism, and anthropologists’ case studies reveal the diversity of the phenomena while
at the same time pointing to certain regularities that obtain.

Inquiries into contemporary capitalism include a large array of issues and geographical
areas. *Gender studies have been prominent due in part to the massive restructuring of
the *family induced by the formation of international markets, the introduction of wage-
earning and the displacement of local roles. In Africa, substantial research has informed
understanding of the course of economic *development through examination of incomes
generated outside the official system, prominently a domain of women (MacGaffey et al.
1991). Bribery, corruption, smuggling and trade in illegal substances is not only
occurring globally, but serves in countries without a highly developed public and
legitimized market economy to foster economic growth. Surprisingly, it also fosters an
increasing search by the newly affluent for legitimation and the building of legal
institutions. In Kathmandu research has shown that new media audiences among the
young create new consumer spheres through the introduction of media assemblages; for
example, magazine advertisements tied into clothing and musical styles simultaneously.
*Possession ceremonies by troupes of Hauka performers among the Songhay in Niger
mime the colonial and post-colonial presence while redirecting its power. The effect on
local peoples of growth (stimulated by national governments and international lending
institutions) in regional economies of third world countries on local peoples has been
closely documented. There has been a surge of interest in European ethnography; concern
with the entangled growth of *nationalism and the anthropological enterprise; close
observation of resistance and rebellion, and inter-ethnic conflicts; studies of
commodification and commaodities such as coffee and sugar; studies of women’s roles in
traditional and new markets and the conflicts generated from such transitions.
Anthropologists’ research interest has expanded into the debates over intellectual
property, the legal ownership of such things as brand names, chemical formulae, the
‘look and feel” of images produced by software, logos, cartoon figures, songs, poems, and
images and texts of all sorts including their electronic storage, retrieval and transmission.

In capitalism, the extended corporate form, traced to its beginnings in the Cluniac
order after AD 910, has dominated the recent course of world societies. Contemporary
capitalism stimulates three modes of corporate organization: those organized for profit, as
in the private firm; those which govern and are public and governmental; and the non-
profitmaking, such as the non-governmental organizations (NGOSs) that lobby in the halls
of the United Nations and represent among other things the interests of native peoples
worldwide. Studies of dynastic families (Marcus 1992), nonprofitmaking cultural
institutions, and old élites who have willingly married family members with industrial
fortunes have also been studied in Europe, the US and Asia.

The most neglected area of inquiry has been in the realm of materiality. Whatever else
they do, capitalist enterprises produce a plethora of new, often dangerous material
substances, many of them rich with their own abilities to act. Few studies focus on the
physical agency of materials transformed—in corporate laboratories through science,
manufacturing and marketing—into consumer items that form great networks of objects,
scientific claims, political responses and consumer anxieties, preferences and identities.
Research into the social organization of the material-cultural world is needed. At the
same time little critical attention has been paid to the new linguistic formation, both
pragmatic and rhetorical, that exemplifies *discourses of the marketplace. It is clearly the
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case that native languages are being transformed from within, not just by new words but
by new forms of pragmatic dealings tied to market exchanges.
DAN ROSE
See also: consumption, development, economic anthropology, exchange, markets,
Marxism and anthropology
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cargo cult

The South Pacific cargo cult was one of the outstanding puzzles of post-World War Il
anthropology. In the post-war era, the discipline turned its attention away from the
colonial management of subject peoples, and the recording of rapidly dying *cultures, to
issues of social change, *modernization and *development and its effects. One such
reaction to an amplifying global system was the *millennial movement which, in
Melanesia, came to be labelled ‘cargo cult’. Since 1945, anthropologists and others have
located several hundred cargo cults, most of these in Melanesia. Some of these
movements continue active, having institutionalized themselves in to local churches and
political parties.

The basic lineaments of cargo cults became well known, so much so that a cargo cult
provided the climactic scenes of the 1963 cult classic Mondo Cane. (The cargo story has
also been replotted by novelists, poets and playwrights including Ayi Armah, Maurice
Guy, David Lan, Thomas Merton and Randolph Stow.) A cargo fprophet receives a
message that *ancestors, or often the Americans or other powerful outsiders, have
promised boatloads or planeloads of cargo. This cargo consists of Western manufactured
goods, including tinned food, clothing, tools, vehicles and refrigerators, as well as
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*money. Many Melanesians had enjoyed improved access to such items during the war
years, but goods became scarcer when military forces pulled back from the Pacific. A
variant of the cargo story is that ancestors are already shipping cargo, but that Europeans
have schemed to hijack these shipments so that they fail to arrive.

The typical prophetic message holds that if people establish social harmony and
consensus, setting aside disputes and disruptive practices such as sorcery, then cargo will
arrive. In some cults, including the John Frumm movement on Tanna, Vanuata, prophets
advocated the revitalization of traditional practices of *dance, the use of the drug kava
(Piper Methysticum) and restoration of pre-colonial residence patterns. In others, such as
Munus Islands Paliau movement, cult leaders recommended wholesale abandonment of
tradition and its replacement with European manners. Prophets typically prescribed more
specific courses of action to induce cargo’s arrival, including mass gatherings on
appointed days, the construction of airfields, docks, warehouses and new villages, the
raising of flag-poles and shortwave radio masts, burial or washing of money, sexual
licence or abstinence, graveyard offerings of money and flowers, military-style marching
and drilling and especially dancing.

It was this sort of cultic *ritual, alongside people’s increased *resistance to Christian
missionaries and to labour and head tax obligations, that excited administrative concern.
From the mid-1940s to the mid- 1950s, colonial regimes commonly arrested cult leaders,
including those of the Solomon Islands’ Maasina Rule (organized principally on Malaita
Island), the Yali movement of Papua New Guinea’s north coast, as well as the Paliau and
John Frumm movements. By the late 1950s, government policy towards cults shifted
from repression to co-optation. Relations between long-lived movements and the now
independent Melanesian states continue to oscillate between suspicion and cooperation.

Beginning also in the 1950s, cargo cults stimulated a rich ethnographic literature of
description and comparison; and this literature contributed to important arguments about
the nature of anthropological understanding (e.g. lan Jarvie’s The Revolution in
Anthropology [1964]). Monographs by Jean Guiart (1956) and tMargaret Mead (1956)
provided early descriptions of John Frumm and Paliau, respectively. Kenelm Burridge’s
Mambu (1960) and Peter Lawrence’s Road Belong Cargo (1964) were important cargo
monographs; as was Peter Worsley’s The Trumpet Shall Sound ([1957] 1968), as an
influential overview of the cargo literature.

Anthropologists have approached cults from two directions. Some take cargo cults to
be a Melanesian version of universal millennial movements that erupt in periods of social
crisis and disruption. This sort of explanation seeks the psychological and social
functions of cargo cults. Responding to emotions of frelative deprivation and to general
confusion precipitated by rapid social change, cults may transform local systems of
understanding, work to re-establish people’s sense of dignity, provide explanations of/for
inequality and so on. Socially, cults may function to create larger unities to resist the
colonial or postcolonial oppressor, providing a language of political protest.

Other anthropologists have instead explained cults as emerging from Melanesian
culture itself. Rather than a universal form of reaction to social change and oppression,
cargo cults are particular Melanesian forms of creativity and cultural imagination. An
emphasis on acquiring cargo reflects the cultural importance of *exchange of wealth
within Melanesia. Cultic ritual and organization, likewise, reveal island understandings of
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economic production, of ancestral inspiration, the nature of social change and local *Big
Man politicking.

Anthropological explanation of cargo cults, either as reactions to external forces or as
internal processes of cultural dynamism, soon raised misgivings about the accuracy of the
term. Cargo means much more than simple goods, and cult more than irrational ritual.
The label ‘cargo cult’ first appeared in the November 1945 issue of the colonial news
magazine Pacific Islands Monthly (Bird 1945). Usage of the term spread rapidly,
anthropologists borrowing it to relabel Pacific social movements dating back as far as the
1830s. Previously, many of these had be described as instances of Vailala Madness after
F.E.Williams’s 1923 analysis of a movement near Kerema, Papua New Guinea.

Although a terminological improvement upon Vailala Madness, use of the label ‘cargo
cult’, within anthropology at least, has declined. While still standard fare in introductory
anthropological texts, ethnographers have turned to more politic descriptive alternatives
(e.g., nativistic, adjustment, protonationalist, micronationalist, local protest,
developmental self-help, regional separatist or Holy Spirit movements).

Journalists and others, however, still apply the term to describe social movements in
Melanesia and beyond. Reports of cargo cult, for example, coloured accounts of a
secessionist movement on Bougainville Island in the 1990s. Although cargo cults are less
commonly discovered in the Pacific, they now erupt globally in a lively politics of
labelling. Euro-Disney, the new Australian Parliament House, Japanese enchantment with
Hollywood movie studios, Eastern European fascination with capitalism, Third World
development efforts and a panoply of other ventures have all been denounced as cargo
cults (Lindstrom 1993). Along with ‘culture’, T*worldview’ and *‘ethnicity’, the ‘cargo
cult’ is proving one of anthropology’s most popular concepts beyond the discipline.

LAMONT LINDSTROM
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Caribbean

It can be claimed that the social and cultural anthropology of the Caribbean has been
made peripheral to the core of the discipline. This is because of the ways anthropology
became professionalized and the concomitant epistemological requirements to look for,
and create if necessary, ‘pristine’ *cultures and *social structures. This situation is not a
reflection of the Caribbean’s intrinsic anthropological value. Centuries of hegemonic
*colonialism, *migration, *slavery and forced labour, miscegenation, and ‘derivative’
cultures broken off from their places of origin, all meant that anthropology defined the
Caribbean as ‘hybrid’ and t‘creole’. Thus, anthropology’s ‘othering’ enterprise—
simultaneously providing a subject for, and ordering status within, the discipline (the
more ‘other’ the better)—made the Caribbean anthropologlcally inferior to more ‘exotic’
ethnographic locales.

Yet, Caribbean anthropology has always involved issues that only became popular in
the discipline as a whole in the 1980s and 1990s, including colonialism, *history and
anthropology, diaspora processes, plantations, *gender, *ethnicity, the ‘crisis of
representation’ characteristic of *postmodernism, local *world system connections, the
links between fiction and anthropology-writing and the connections between ethnology
and *nationalism, to name a few.

The notion of ‘contact’ determines the very anthropological definition of the
Caribbean itself. ‘The Caribbean’ can be defined as the societies of the archipelago
located in the Caribbean Sea proper, from Cuba south to Trinidad. In practice, it has also
been defined to include the Bahamas islands and Bermuda to the north, Belize in
*Central America, and Guyana, Suriname, and French Guiana on the northeast shoulder
of South America. A good case is also made to include within this designation the
Caribbean diaspora communities created by a history of intra- and inter-regional
migration, from Central America to North American and European cities such as Miami,
Toronto, New York, Amsterdam, London, and Paris.

Caribbean ontologies

Casting the definitional net wide is justified because of underlying ontological
arrangements. Mintz has long argued (e.g. 1974) that despite centuries of colonialism
involving at least six imperial powers, certain similarities are visible (but not totally
determining) because of the plantation complex, the site of Europe’s first industries, and
*political economies based on extraction of raw materials, primarily sugar, for the benefit
of the metropole, and the resulting ethnic-class division of labour. The Caribbean
received up to 40 per cent of the approximately ten million African slaves brought to the
Americas from the early sixteenth century to the mid-nineteenth century; as well as
indentured labourers from India, China, and Europe’s periphery, migrants from as far
away as the Middle East, and colonial administrators, plantation owners, merchants and
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workers from the metropoles. For Mintz, this history was an ever-present reality. Not
only did it provide context, but the waves of the longue durée continually affected
ethnographic realities. Apparent contradictions and paradoxes were explained by
reference to history: the plantation was *capitalist, but depended on forced labour.
*Peasantries were, where they existed, ‘reconstituted’, established, as nowhere else, after
capitalism and not swept away by it, yet continually affected by movements in the world
system. Historical processes informed the region’s manifest ethnic and cultural
heterogeneity and explained it as a constructed reality for anthropologists, but naturalized
this reality for Caribbean peoples. These forces accounted for a historical consciousness
among Caribbean peoples, but it was a consciousness which many anthropologists could
not (or would not) recognize.

The African diaspora and the cultural
politics of ethnology

Twentieth-century Caribbean anthropology began with the collection of *folklore by
local ethnologists, even though their contribution was often minimized by professional
anthropologists. These included Lydia Cabrera (1900-91) in Cuba, much encouraged by
her brother-in-law Fernando Ortiz (1881-1969), Antonio Salvador Pedreira (1899-1939)
in Puerto Rico, and Jean Price-Mars (1876-1969) in Haiti—upper and middle-class
scholars who dealt with Afro-Caribbean themes. The aims of some were avowedly
political. Early North American scholars were the students of *Boas: Martha Beckwith
(1871-1959), who collected folklore and data on fethnobotany in Jamaica; Zora Neale
Hurston (1903-60), whose work in Haiti experimented with fiction-writing techniques;
and tMelville J.Herskovits, whose *fieldwork was conducted in Suriname, Haiti and
Trinidad. The impact of Herskovits’s work (often in collaboration with his wife Frances)
was substantial. He aimed at exploding racist depictions of New World Blacks by
maintaining the conceptual separation of *race and culture and by tracing African cultural
survivals in *religion, *language, the *family, etc. from what he called the *West African
‘cultural area’ with such theoretical tools as f‘acculturation’, ‘cultural focus’, and
‘reinterpretations’ (e.g. Herskovits 1941). In the process, he trained students and inspired
others to work in the Caribbean. The opposing theoretical poles of the Afro-American
culture question were framed by the debate between Herskovits and the African-
American sociologist E.Franklin Frazier. The former stressed the African origin of (for
example) Afro-American family forms, while the latter argued that Africans were
stripped of their culture in the enslavement process. This intellectual tension persists. One
influential view questions only the levels on which such Africa-New World continuities
should be sought: ‘less on sociocultural forms’ and more on ‘values’ and ‘unconscious
“grammatical” principles’ (Mintz and Price 1992:9).
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Postwar developments

The debate on the Afro-American family was hardly academic. British colonial
administrators, for example, officially decried the high number of what anthropologists
came to call ‘female-headed’ or tmatrifocal Afro-Caribbean families (seen in contrast to
‘normal’ nuclear families). The anthropological response was a plethora of family and
*Kinship studies. Until the 1970s, Caribbean anthropology was preoccupied with the
whys and wherefores of t‘matrifocal’ families, ‘absent fathers’, ‘female-headed’
*households, ‘illegitimacy’, ‘child-shifting’, marital ‘instability’, ‘loose’ kinship ties,
‘outside children’, *visiting’ sexual unions, ‘extra-residential mating’ and a number of
other objectifying terms steeped in value judgements. Explicit colonial ideologies became
implicit anthropological assumptions as anthropologists often endeavoured to explain
these “pathologies’ and ‘deviations’ from North Atlantic value-norms. This concern was
buttressed by imported theoretical orientations, most notably structural *functionalism.
Studies focussed on lower-class Black family life in rural areas. Poverty was made to
explain the family form and the family form was made to explain poverty. The study of
three communities in Jamaica by Clarke, a member of an elite white Jamaican family
who studied under *Malinowski at the London School of Economics, is a prime example
(1957). And those who lauded the Black family form as a positive ‘adaptation’ to poverty
could not explain why other similarly impoverished groups (e.g. East Indians) did not
make the same adaptations.

Later opponents of functionalism emphasized history and *class conflict. Martinez-
Alier’s (now Stolcke) classic work (1974), based on her Oxford D.Phil. thesis, is an
extraordinary anthropological encounter with history. She showed how thierarchy
became ‘racially’ organized in nineteenth-century Cuba and how this was intimately tied
to the *marriage and kinship system and gender ideology. In revising his functionalist
stance of three decades earlier, Raymond T.Smith, a Briton based for many years at the
University of Chicago and who sent many postgraduate students to the Caribbean,
located the family and kinship complex in class relations: “The family is not the cause of
poverty; its particular shape is part of the social practice of class relations’ (1988:182).
For Smith, this system was typified by a ‘dual marriage’ system where status equals
marry, but men of higher and women of lower status enter extra-legal unions; a greater
emphasis on tfconsanguineal solidarity than on conjugal ties; a matrifocal (but not
matriarchal) family practice (where ‘matrifocality’ now refers to the ‘segregation of sex
roles and the salience of mothering within the domestic domain’ [1988:182]); ‘domestic’
activities not confined to a single ‘household’; and sex-role differentiation, all wrapped
up in a specific set of local cultural assumptions.

Gender studies tended to arise from family and kinship studies and have thus been
underdeveloped as such. Local scholars were at the forefront, questioning why women
were only visible within the family, even as some anthropological models depicted an
‘independent’ Black ‘matriarch’ as the ideal-type. Others questioned the invisibility of
men altogether. Wilson (1973) tied his ‘respectability’ and ‘reputation’ dualism to
cultural constructions of gender. Respectability is primarily the domain of women and
involves the approximation of the value standards of the colonial and local elite.
Reputation is primarily, though not exclusively, the domain of men. Reputation is an
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alternative, egalitarian value system with its roots in local estimations of worth.
Descriptively evocative and once theoretically compelling, this schema has been
criticized by those who argued that Wilson’s overwhelmingly normative focus did not
account for power differentials and by those who argued that his depictions of women
obscured their activities (see Besson 1993; Yelvington 1995:163-78).

Equally paradigmatic during the postwar decades was the debate surrounding the
*plural society thesis. The leading proponent was M.G. Smith, a middle-class Jamaican
who studied under tDaryll Forde in London and whose early work was on West Africa.
Following British colonial administrator J.S.Furnivall and Dutch pioneering Caribbean
scholar Rudolf A.J.van Lier, Smith (1965) posited the existence of separate
ethnic/cultural segments in each society that maintained separate and distinct institutions
and practices. These segments and corporate groups were held together by the over-
arching power of colonial governments. The 1950s and 1960s witnessed a fierce debate
between the ‘plural society school’, the ‘stratification school’, functionalists like
R.T.Smith and Trinidadian sociologist Lloyd Braithwaite who argued for the existence of
a common core of values, and the ‘plantation society school’, who felt that Caribbean
culture pertained directly to the exigencies of the plantation. The debate was never
resolved. In his later years Smith’s thesis was criticized as middleclass ideology parading
as theory and Smith himself acknowledged the ‘overwhelmingly negative reaction’ to his
ideas by Caribbean scholars.

In the postwar watershed era, anthropologists from European colonial powers tended
to study ‘their’ colonial societies. As the Caribbean increasingly entered into the US
political, military, and economic orbit, and as Caribbean ‘social problems’ seemed to
mirror some at home, American anthropologists increasingly discarded their exclusive
focus on Native American groups. Neither North Americans nor Europeans could import
their theories or methods wholesale. For example, the ‘community studies method’ in
North America was met with the reality of rural-urban-national-world connections. The
People of Puerto Rico project (Steward et al. 1956) was an ambitious early attempt to
specify the workings of these historical links. Yet the Caribbean also came to be seen as a
training ground for anthropologists who were to go on to bigger and better things. Even
the doyens of postmodernism Michael M.J.Fischer and George E.Marcus did their early
fieldwork in Jamaica and Guyana, respectively. Caribbean anthropology has tended to
mirror the linguistic and national insularity of the region. Very few scholars did fieldwork
in more than one language.

The next generation and beyond

It was natural that later generations of Caribbeanists expressed the contemporary
concerns of the discipline at large as well as the themes of their predecessors. For
example, in his semiotic analysis of ‘race’ and ‘colour’ in pre-independence Trinidad and
Tobago, Segal (1993) showed how colonial constructions saw Blacks as culturally naked,
who thus could only hope to be infused with European teachings, and East Indians as
possessing ancestral culture, albeit an inferior one. Moreover, this theme was utilized by
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the middle-class Black and ‘Brown’ Creole inheritors of power as they appropriated
lower-class Black popular cultural forms and elevated them to ‘national’ status.

With a multi-level focus, Williams (1991) demonstrated the articulations of ethnicity
and nationalism in Guyana. The construction of ethnic and cultural difference and an
ordering of ethnic groups to prove and justify contribution, authenticity, and citizenship
was connected to the acts of cultural contestation over which group has historically
contributed the most to ‘the nation’, which therefore gets constructed as ‘belonging’ to
that group. This is achieved through a conceptual move of inversion, where the
European-dominated social status hierarchy is turned on its head.

Questions of history and peoplehood have guided the long-term work of Richard and
Sally Price among the Saramaka maroons in Suriname. In First-Time (1983), Richard
Price recorded the Saramaka knowledge of the period 1685 to 1762 when their ancestors
escaped slavery, established communities, and resisted European power. Price split the
pages of his book to juxtapose these narratives of ‘First-time’, the ‘fountainhead of
collective identity’, with his own commentaries and citation of Western written sources.

The immediacy of *power and class practice is evident in the urban ethnographies,
only prevalent since the mid- 1970s. These include Austin’s (later Austin-Broos) study of
two neighbourhoods in Kingston, Jamaica and the hegemonic ‘legitimizing ideology of
education” maintained through local class relations and international economic pressure
(1984), and a study of women factory workers in Trinidad that traces thegemony to
control over the production process, and the complex ways social identities are
dialectically determined and commaodified in that same process (Yelvington 1995).

The region Trouillot called ‘an open frontier in anthropological theory’ (1992) remains
relatively understudied. Of the 5,918 anthropologists in academic settings listed by the
American Anthropological Association in the 1994-95 Guide to Departments, only 180
(3 per cent) list the Caribbean as one of their regional interests. A count of the 584
members of the Association of Social Anthropologists of the Commonwealth in 1994
revealed that only” 32 (5.5 per cent) listed the Caribbean as a regional interest. Yet it is
interesting to speculate how differently the discipline would have developed if
*Radcliffe-Brown had written The Virgin Islanders and it featured the stylized grieving
of the Afro-Caribbean wake; if *Malinowski had written Argonauts of the Eastern
Caribbean and it was about reciprocity among fisherfolk in Martinique; if Mead had
written Coming of Age in Jamaica and it was about female adolescence there; or if
tEvans-Pritchard had written Witchcraft, Oracles and Magic among the Habafieros and
it was about santeria worshippers in working-class Havana and the *syncretization of
Catholic saints and Yoruba orishas that characterizes the religion; now that anthropology
has begun to recognize that, in terms of ‘hybrid’ and ‘creole’ cultures and social
structures, and the presence of history, the world has been and is becoming more like the
Caribbean.

KEVIN A.YELVINGTON

See also: colonialism, family, household, kinship, peasant, slavery
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caste

Caste has been described as the fundamental social institution of India. Sometimes the
term is used metaphorically to refer to rigid social distinctions or extreme social
exclusiveness wherever found, and some authorities have used the term ‘colour-caste
system’ to describe the stratification based on race in the United States and elsewhere.
But it is among the Hindus in India that we find the system in its most fully developed
form, although analogous forms exist among Muslims, Christians, Sikhs and other
religious groups in *South Asia. It is an ancient institution, having existed for at least
2,000 years among the Hindus who developed not only elaborate caste practices but also
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a complex theory to explain and justify those practices (Dumont 1970). The theory has
now lost much of its force although many of the practices continue.

The English word ‘caste” might mean either varna or jati. Varna refers to an ideal
model, a plan or design of society whereas jati refers to the actual social groups with
which people identify themselves and on whose basis they interact with each other. The
varnas are only four in number—Brahman, Kshatriya, Vaishya and Shudra—and they
were the same and were ranked in the same order among Hindus everywhere, from
ancient to modern times; this scheme has now lost its legal authority and also much of its
social authority. The jatis are many in number and often internally segmented; although
they vary from one religion to another and have changed their identities over time, they
continue to maintain an active existence among most Indians.

Membership in a caste is by birth, and caste is extremely important in *marriage. Most
Indians, especially Hindus, marry within their caste. Nowadays individuals might marry
in a different subcaste of their own caste, and sometimes in a different, though cognate,
caste; but marriages without consideration of caste are still rare. In the past, each caste
was associated with a distinct traditional occupation, and a caste might be divided into
subcastes in keeping with differences in occupational practice. The emergence of a large
number of modern, ‘caste-free’ occupations has greatly weakened the specific association
between caste and occupation; but there is still a general association, such that those in
superior non-manual occupations are mostly from the upper castes, and those in inferior
manual occupations mostly from the lower castes. Castes were elaborately ranked in the
past, and the social ranking of castes is still conspicuous. This ranking has been
characteristically expressed in the ritual idiom of pollution and purity, although economic
factors were always important and are now increasingly so.

Caste has been closely associated with a variety of *ritual practices and with religious
beliefs about a person’s station in life. The ritual and religious basis of caste has
weakened greatly, but it has been given a new lease of life by democratic politics which
encourages the mobilization of electoral support on the basis of caste. In this respect,
caste loyalties tend to act like ethnic loyalties in many contemporary societies.

ANDRE BETEILLE
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cattle complex

The term cattle complex derives from ftMelville Herskovits’s PhD thesis, which the
American Anthropologist serialized as ‘The Cattle Complex in East Africa’. Herskovits
adapted a method, developed by TClark Wissler and others, which sought to classify the
different American Indian cultures according to the complex of traits which each
demonstrated, to understand the diffusions and mixings of those traits and to map the
areas in which they were found. The method derived from attempts to bring order into the
arrangement of museum exhibits but attributed equal importance to myths, ceremonies
and ‘psychological elements’. A tculture trait, it was argued, is not static and, as it moves
from one region to another, may so often change both its form and its function as to
become almost unrecognizable; so, in order both to isolate it and classify it, each has to
be examined comparatively and contextually as part of a culturally integrated cluster or
‘complex’. Herskovits continued to extend the concept.

Cattle-keeping in itself, however economically important, was not sufficient for
inclusion in the “cattle complex’. Cattle, above all else, had to give meaning to the life of
the people; to be their solace and passion and the source of the images which express
their social and imaginative lives. Cattle, the providers of milk, should only be
slaughtered to mark the great transitional events of life, from birth to final funerary rites.
Cattle were known by their individual attributes. Cattle raiding according to prescribed
conventions was general. The special honour accorded to cattle often created both a
simple and sparse subsistence system based on crop cultivation, in which women did
much of the work, and a prestige system based on cattle ownership restricted to men.
Most enduring social relationships were mediated through the loan, gift or *exchange of
cattle. *Marriage required their transfer in the form of tbridewealth. A cattleless man
could enjoy neither social position nor respect. In some societies, such as Rwanda, cattle
ownership was the source of political power and the prerogative of the rulers. The “cattle
complex” was assumed to overlay agricultural cultures which had preceded it.

Using the “cattle complex’ as his criterion Herskovits delimited an East African Cattle
Area, extending from the *Nilotic Sudan through the Great Lakes to the Gape: excluding
the pastoral peoples of the eastern Horn but including, as an extension, the cattle-keepers
of south-western Angola.

What tLucy Mair (1985) called this ‘mouldering cliché’ has had little influence on
anthropological thought. Unfortunately it was misused by some white settlers in Kenya to
suggest that Africans suffered from a complex about cattle in the way that some people
do from an inferiority complex. This patronizing reversal of meaning has led some
Africans and some *development practitioners, who have never read Herskovits, to
accuse anthropologists of cultural arrogance and misrepresentation. This is ironic because
Herskovits was the only anthropologist invited by Kwame Nkrumah as an honoured guest
at the celebrations for Ghana Independence Day.

P.T.W.BAXTER

See also: culture, Africa: East, pastoralists
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childhood

Studies of children have been central to the development of the social sciences, and
especially of psychology, but the social scientists’ perspective tended to project onto all
children, everywhere, an idea of childhood that was peculiarly Western. Childhood was
taken to be a natural state of presocial *individualism, one which required that children
be rendered social by adults. It is perhaps because anthropologists held this idea that the
study of childhood in anthropology has been fitful rather than systematic.

The earliest work is Kidd’s (1906) Savage Childhood—a detailed and, given the
prejudices of its time, remarkably sympathetic description of the lives of Bantu children
in *South Africa. In Britain, *Malinowksi’s followers routinely included children in their
accounts and analyses of *kinship but, with the exception of Read (1960), none produced
a full-length monograph on children’s lives. Read described how, among the Ngoni of
*Central Africa, adults transmit certain cultural skills and values to their children. Her
account concentrated on how children learned practical skills (e.g. how boys learned
cattle herding and hunting), the respect proper to relations between children and their
seniors, and respect for the rule of law. But studies of children had little place in the
development of theory in British social anthropology.

By contrast, tMargaret Mead, a pupil of the founder of American cultural
anthropology *Franz Boas, made children the focus of her ethnographic and theoretical
endeavours—working first on adolescent development in Samoa and later with children
of all ages in the Manus Islands, Papua New Guinea, and (with TGregory Bateson) with
Balinese children.

Culture, personality and the child

Mead’s interest in children was bound up with her concern to demonstrate the ‘cultural
relativity’ of thought, behaviour and personality. Like her teacher Boas and other cultural
anthropologists, she argued that culture was the crucial variable in determining
differences between human beings. So, for example, while a ‘stormy adolescence’ might
characterize the experience of American young people, and delinquency be common
there, this phenomenon was not universal. Comparing the American childhood
experience with the Samoan one she argued that:
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Our life histories are filled with the later difficulties which can be traced
back to some early, highly charged experience with sex or with birth or
death. And yet Samoan children are familiarized at an early age, and
without disaster, with all three. It is very possible that there are aspects of
the life of the young child in Samoa which equip it particularly well for
passing through life without nervous instability

(Mead 1943 [1928]:167)

Mead’s work on Samoa has been criticized for being based on inadequate *fieldwork and
infected by ideological considerations, but it remains the case that she was one of the first
anthropologists to realize that ‘childhood’ is culturally variable and that an understanding
of how exactly a child becomes an adult is important for anthropology as a comparative
study of human possibilities.

*Culture and personality theory, of which Mead was a proponent, became a significant
subdisciplinary area in cultural anthropology during the 1940s and 1950s. Its attempt to
understand first ‘personality’ and then ‘affect’ as a function of culture focused attention
on the study of children. Thus John W.M.Whiting, whose work was influenced by social
learning theory (a reformulation of tbehaviourism in the academic psychology of the
time), was concerned to show how culture was ‘learaed’. The first part of his Becoming a
Kwoma (1941) describes stages of life among this New Guinea people from infancy to
adulthood; the second part is devoted to the teaching techniques that ‘inculcate’ Kwoma
children with, for example, a belief in the supernatural. He offered an explanation of this
process in terms of drives, cues and rewards.

The culture and personality perspective which, like social learning theory in
psychology, was broadly informed by ideas from *psychoanalysis, gave rise to a number
of large-scale cross-cultural studies of child-rearing practices. So, for example, Whiting
and Child (1953) used data from seventyfive societies (culled from ethnographies and
from the tHuman Relations Area Files) to examine child training practices concerned
with certain behavioural ‘systems’: oral, anal, sexual, dependence and aggression. They
aimed to discover the degree of correlation between cultural ‘traits’ derived from the
child-training practices and beliefs concerning the causes of illness. So, for example, they
argued that early or severe weaning practices produced a high degree of ‘oral
socialization anxiety” and were likely to be associated with adult beliefs that illness was
caused by oral behaviour (i.e. by eating something, by something someone said or by
magical spells).

The work of Whiting and Child was concerned largely with the differences between
‘cultures’, so it included few detailed data on actual children’s ideas and behaviour. This
was partly rectified in the later ‘six cultures’ studies, which produced a number of
publications, culminating in Whiting and Edwards (1988) Children of Different Worlds.
This includes many sensitive and careful observations of the behaviour of children
between the ages of two and ten in communities in Africa, India, the Philippines,
Okinawa, Mexico and the United States; and throughout a consistent attempt is made to
relate these data on children to ‘household structure’. But the reader is still likely to feel
the lack of other data concerning, for example, the interrelation between ideas about
kinship, *religion and *political economy and how these ideas inform theories of the
*person and, more particularly, of ‘the child’ in each community.
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Passive object or active subject?

The studies by culture and personality theorists, like those by social anthropologists of
the processes of *socialization, did not lead to children becoming of much greater interest
to mainstream anthropology. Indeed, one can argue that the assumption common to both
approaches that children ‘learned culture’ or, more radically, were ‘conditioned by
culture’, made children the more or less passive objects of adult ideas and practices, and
thus of marginal interest to anthropologists. Even Erikson’s brilliant Childhood and
Society (1950)—a most careful and detailed attempt to apply psychoanalytic concepts of
psychosexual development to the development of identity across cultures—took culture
for granted as already ‘given’, as expressed in the institutions of adult life.

In academic psychology during this same period fPiaget’s theory of child
development was exerting considerable influence. Piaget used highly detailed
observations of children to argue that their ideas were qualitatively different from those
of adults. He showed that the process by which children arrived at a mature
understanding of adult concepts of, for example, number, volume, time etc. was
constructive. In other words, children are not passive receivers of adult ideas; rather they
have actively to constitute their understandings of the world. But Piaget tended to assume
that the conceptual products of cognitive constructive processes were bound to manifest
themselves in all people in the same way, and thus that his findings were universally
applicable. Piaget was by and large uninterested in the cultural variability of cognitive
development and anthropologists found his work uncongenial and paid little attention to
it.

By contrast, TVygotsky (a Russian contemporary of Piaget) was explicitly concerned
to integrate history into his theory of cognitive development. He focused on language as
the medium of cognitive transformations, but his work remained largely unexamined by
anthropologists. And even though both psychoanalytic and Piagetian theories implicitly
entailed an idea of ontogeny as a historical process, anthropological theorists on both
sides of the Atlantic failed to build such an understanding into their studies of children.

During the 1980s, anthropological concern with children in their own right, and
especially with child welfare, became more prominent—perhaps in part as a result of a
new anthropological awareness of *gender and *power relations (see e.g. Ennew 1986,
Scheper-Hughes 1987). Moreover, contemporary anthropology is showing more radical
signs of change in that studies of children are beginning to emerge as significant for
mainstream analyses of relations between adults (see e.g. Carsten 1990, Gow 1990). This
shift towards an interest in children is in large part a function of a more general shift
towards a focus on ‘meaning’.

From the mid-1960s onwards, the massive influence of the great French
anthropologist *Claude Lévi-Strauss and his structuralist analyses of, for example,
kinship and *myth in a number of different culture areas, had focused anthropological
attention on ‘systems of meaning’. Many, if not most, anthropologists resisted becoming
structuralists in the Lévi-Straussian mould, but both British social anthropology and
American cultural anthropology came under his shadow. By and large it came to be taken
for granted that the anthropologist’s first task was to demonstrate the logic of culture-
specific ideas and practices. One might argue that it was inevitable that this focus on
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meaning would lead eventually to an increasing anthropological interest in precisely how
people make meaning over time, and thus to an interest in how children constitute their
understandings of adult life. In this perspective, the nature of child cognitive development
became more relevant to anthropologists, as did theories of language acquisition in
childhood and of the child’s earliest competences (see e.g. Ochs and Schieffelin 1984,
Trevarthen 1987).

Making meaning

Thus, in marked contrast to earlier conditioning and socialization theories, ‘the child’ in
contemporary anthropology is understood to be an agent, actively engaged in constituting
the ideas and practices that will inform its adult life. This is not to say that the child can
alone make meaning out of its experience. Rather, because humans are biologically social
organisms, the process of making meaning is always mediated by relations with others.
So the child constitutes its own understandings out of the meanings made by all those
others with whom it interacts. Even so, children may produce entirely valid
understandings of their own experience that are in direct opposition to those of adults—a
finding that demands analysis of how it is that as adults they seem to have discarded their
earlier ideas. The process of the cognitive constitution of concepts over time inevitably
entails transformation as well as continuity in the meaning of those same concepts; thus
child cognitive development has to be understood as a genuinely historical process (see
Toren 1993).

It has long been realized that ideas of ‘childhood’ are historically specific, but this new
perspective on children as producers as well as products of history suggests that
anthropologists have critically to examine the concepts of ‘the child’ that inform their
own theories (see James and Prout 1992). It suggests too that studies of children are
likely to become ever more central to mainstream anthropological analyses of
sociocultural phenomena such as kinship, political economy, and *ritual.

CHRISTINA TOREN
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Chinese anthropology

In 1902 the Japanese Ariga Nagao’s The Evolution of the Family, based on *Morgan and
tSpencer, was translated into Chinese. But there had long been a tradition within China
of writings and pictorial representations of minority and neighbouring peoples perceived
as exotic or ‘barbaric’. Other translations of Morgan and Spencer, TWester-marck and
tDurkheim, followed, and a number of ethnographic schools had been established within
China before the 1949 Revolution.

From 1928 Cai Yuan-pei (1896-1940), who had studied at Leipzig and Hamburg,
directed a number of ethnological studies influenced by *evolutionary theories at the
Central Research Institute in Beijing; these included studies of Taiwanese native peoples,
the Miao, Yao and She minorities, and the Northern ethnic groups, by ethnographers such
as Ling Chun-sheng and Ruey Yih-Fu, Tao Yunkui, Yan Fuli, Shang Chengzu and Lin
Huixiang. *Diffusionist influences were dominant at the Catholic Furen University of
Beijing, and the works of Durkheim, *Boas and tKroeber were widely known. A close
relationship was established between anthropology and history, with an emphasis on the
study of China’s minority and border peoples which was ethnological in nature.

The British *functionalist influence of *Malinowski and *Radcliffe-Brown,
concentrated in the sociology department of Yanjing University, modified by that of the
Chicago school, was to become paramount in China. A number of pioneering studies of
minority and Han social organization were directed by Wu Wenzao at the Yanjing-
Yunnan Station for Sociological Research set up in 1938. Researchers included *Fei
Xiaotong, Lin Yao-hua, Tien Ru-kang, TFrancis L.K. Hsu, who had all studied at the
London School of Economics, and Martin C.K.Yang.

There were few academic positions in anthropology, however, and the argument put
forward by functionalists that Chinese anthropology was a form of *sociology had
important repercussions after the Revolution, since sociology was banned from
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universities after 1952. Many lecturers joined history departments or the Central
Minorities Institute, founded in 1951 with Fei Xiao-tong as its Vice-President, or the nine
Nationalities Colleges established from 1951. Some ethnographers fled to Taiwan, while
others sought refuge in the United States. After 1949 the attempt to apply Stalin’s
definition of the ‘nationality’ and five-stage theory of social systems to the Chinese social
situation led to a concern with the evolutionary classification of ethnic minorities. Under
a twelve-year social history research programme from 1956 Fei Xiao-tong directed
extensive studies of the nationalities which have only recently been published.

The anthropology of Chinese society outside China developed from the work of early
Sinologists such as tGranet and De Groot. It emphasized the use of historical sources and
field research largely based on studies of Chinese communities outside China,
particularly in Taiwan, Hong Kong and *Southeast Asia, as a result of restrictions on
foreign research within China following the Revolution.

Early monographs included the diffusionistinfluenced work of Hans Stubel on the Yao
and Li, of fFortune on the Yao of Guangdong, and Kulp’s 1925 study of Phoenix
Village. The work of TMaurice Freedman has been particularly influential, from his study
of *kinship in Singapore to his work on tlineage organization and *ancestral worship in
southeast China (1966). Freedman’s work led to what J.L.Watson (1986) termed a
‘lineage paradigm’ of Chinese kinship which has been criticized as over-reliant on the
southeastern coastal region of China. Since then studies based largely on fieldwork in
Taiwan have modified and questioned the original thesis. Freedman’s interest in Chinese
*religion has been followed by a number of recent works concerned with the revival of
popular religion and its persistence in Chinese society. Early work by Barbara Ward on
the fishing communities and popular culture of Hong Kong was also important in
illuminating the extent of regional variation within Chinese society.

Following the creation of the Academy of Social Science in 1978 and the republishing
of the journal Minzu Yanjiu (Nationality Studies) from 1979, there has been a revival of
anthropological interest within China. A national symposium on ethnology was organized
in Guiyang in 1980, followed by the re-formation of the Chinese Ethnological Society. In
1979 the Chinese Anthropological Association was established, based at Xiamen
University. Socio-cultural anthropology has always been overshadowed by the practical
importance of ethnology, taken to refer to the study of non-Han minority peoples. A
complex relation has obtained between *folklore studies, somewhat acceptable to the
Chinese Communist Party because of its emphasis on popular, non-élite peasant customs,
and sociology or anthropology. Debates on the nature of *culture and *feudal tradition,
religion and superstition, have taken place. A concern with *modernization and
*development is now tending to replace the historical emphasis and *class analysis of
earlier studies.

The work of Fei Xiao-tong, who studied under Malinowski, Robert Park, and
Shigorokorov, has been crucial in pioneering a vision of a China-specific anthropology as
a form of applied sociology, concerned with practical issues of development and
modernization, based on field studies of particular communities in combination with the
use of sociological methods, and not unallied to political and administrative concerns.

The question of a specifically ‘Chinese’ anthropology has been an abiding concern
since the 1930s. The publication in Taiwan of materials arguing for the Sinification of
social science has led to ongoing discussions. Within China debates in anthropology are
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still often related to political discussions on the preliminary stage of China’s socialism,
and the identification of the specific characteristics of Chinese socialism.

Currently anthropology within China takes place through a number of institutional
media, including the universities and the Academy of Social Science, the Nationality
Affairs Commission and Nationalities Colleges, museums under the Ministry of Culture,
national and provincial associations (such as the Southwest Nationalities Society) and
journals. Academic exchanges with foreign institutes are increasing, and further
translations of Western works have been made. A number of joint and individual research
projects are in progress by younger scholars which should transform the nature of
Chinese anthropology.

NICHOLAS TAPP
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Christianity

Christianity, the most intently *missionary of the great world religions, has influenced the
social and cultural lives of many of the peoples anthropologists have studied, from its
European heartland and the Americas to the mission territories of Asia, Africa, Oceania
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and mission outposts ‘at home’. This evangelical spread has provided the dominant focus
for anthropological reflection on Christianity over the years. Often cast in an historical
mode, anthropological studies of Christianity have explored the complex ways in which
global and local religious institutions and *great and little traditions have been mutually
constructed, contested and transformed. In the process they have raised questions about
the social bases of religiosity, the dynamics of religious change and the character of
transnational institutions and cultural forms.

It must also be said that as a powerful historical force in Europe and the United States,
Christianity helped shape the intellectual world that gave birth to anthropology itself. For
example, the notion of ‘progress’ which grounded the evolutionary framework used by
nineteenth and early twentieth-century anthropologists resulted from Enlightenment
attempts to generalize and universalize the Judeo-Christian conception of time as the
medium of sacred history (Fabian 1983:1-35). Likewise, the meanings of such basic
concepts of social and cultural analysis as *person, *religion, *ritual, *sacrifice, *symbol
and *belief have been inflected by their specific Christian histories in ways that still are
not fully explored (Asad 1993).

Christianity’s role in the development of modern society has, of course, provided a
fertile ground of analysis and reflection in classic (and contemporary) social theory
(Parsons 1968). However, except for TMax Weber’s The Protestant Ethic and the Spirit
of Capitalism ([1904-05] 1958), which has proved a continuing source of inspiration to
anthropologists reflecting on the social consequences of religious belief, general or
comparative studies of Christianity have had relatively little impact on the development
of anthropological thought. Indeed, until the 1970s the anthropological literature on
Christianity was quite thin, with a few notable exceptions including community studies
that explored the social and cultural significance of Christianity in contemporary Europe,
Latin America and the United States, and fethnohistorical studies of *syncretism in
Catholic *Central America. Since then, however, a wider range of anthropological work
on Christianity has appeared.

Like other world religions, Christianity proclaims a transcendent truth of universal
relevance, which must be communicated in settings that are historically particular,
geographically local and culturally diverse. Anthropologists have found this a productive
field for social and symbolic analysis, taking into consideration even the ways in which
Jesus Christ and his followers transformed local Jewish imagery to convey their message.
The eucharist or last supper, a central Christian sacrament representing Christ’s
crucifixion and resurrection resembles its closest model, the Jewish passover, ‘but every
critical element in the passover is reversed.... The passover is a feast that celebrates
kinship and nationhood. Jesus’s sacrifice symbolizes the death of family and polity. His
new covenant includes all humanity’ (Feeley-Harnik 1981:19).

The social inclusiveness of early Christianity was soon accompanied by the
development of Christianity’s characteristic concern with doctrinal orthodoxy and the
Church, its guarantor across time and space. Historians have explored the social
grounding of important elements of orthodoxy, such as the rise of the cult of the saints in
the turbulent world of late antiquity (Brown 1981) and Saint Anselm’s theory of
salvation, which reflected medieval notions of compensation and kinship (Bossy 1985).
However, ethnographic studies suggest that even in Europe relations between the local
and the orthodox have been multiple and complex (Christian 1989). Indeed, as Jane
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Schneider and Shirley Lindenbaum report in an issue of American Ethnologist devoted to
Christianity, a central problem for anthropological analysis has been *how in Christianity
as in Islam or Buddhism, the powerful thrust of orthodoxy interacts with, and is changed
by, local religious belief and action’ (1987:2).

Tensions between the orthodox and the local have most often been explored by
anthropologists in non-Western societies where Christianity has been introduced in
*colonial situations. In many of these regions, conversion to Christianity and
Christianization—‘the reformulation of social relations, cultural meanings, and personal
experience in terms of putatively Christian ideals’—continue to accompany the
incorporation of people into the broader social order of the West (Hefner 1993:3). As
Hefner notes, however, anthropological research indicates that Christianity ‘has
demonstrated a remarkable ability to take on different cultural shadings in local settings’
(p. 5). Although missionaries have attempted to keep local expressions within the
compass of orthodoxy, Christianity has often been reinterpreted to express local
preoccupations and to address political, economic and social concerns (Smith 1994;
Comaroff 1985).

Within established Christianity, orthodoxy has historically and often tragically battled
its opponents while being subject in turn to moments and movements of revival, renewal
and reformation. tVictor Turner and Edith Turner have proposed that Christian
*pilgrimage be understood as a ‘mode of fliminality for the laity,” which intensifies
pilgrims’ attachment to their religion by offering temporary liberation from the structural
constraints of everyday social life (1978:4). Elsewhere, the search for religious intensity
and purification has led to the formation of denominations and sects which have
fashioned identities in opposition to other Christian groups and/or the modernizing,
secularizing world. However, the recent return of Christian ffundamentalism to the
public arena in the United States underlines the instability of the boundaries between
fundamentalist and modern (Harding 1994), and illustrates as well the continuing
capacity of people acting in the name of Christianity to challenge powerfully a status quo.

MARY TAYLOR HUBER
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class

Generations of controversy have done little to alter the centrality of class in the social
sciences: it remains an essential theoretical concept, even if its value in operational
research has been seriously eroded by changes in the structure of capitalist societies. In
anthropology, however, social class understood as a relationship to the means of
production has always been less central. Some research traditions have deliberately
excluded the study of class differences, preferring to emphasize the unity and
homogeneity of bounded cultural units. But even those traditions which have been more
open to the study of sociological variation have seldom made much use of class analysis.
The concept has been deployed in two principal ways, related through their common debt
to the influence of TMarx.

The first is that of nineteenth-century *evolutionist anthropology, in which the
emergence of class society is linked to the rise of private property and the state (Engels
1972 [1884]). Such theories have remained influential in accounts of the development of
political institutions, for example in distinguishing between hierarchies based on social
class and those based on rank, which do not require the presence of the state (Fried 1967).
Distinctions between ruling and subordinate classes are upheld by *cultural materialists
such as tMarvin Harris, despite their lack of sympathy with other aspects of Marxist
analysis.

The second major context in which class analysis has entered anthropology is the neo-
Marxist school that began in France in the 1960s, and later converged with a variety of
approaches influenced by the rejuvenation of *political economy. Neo-Marxists argued
that polarized classes analogous to those detected by Marx and tEngels under early
capitalism could also be found across virtually the whole range of pre-capitalist societies.
Thus African societies presented in harmonious coherence by earlier *functionalist
ethnographers were now shown to be riven by conflict and class struggle. To the extent
that male elders appropriated the surplus labour of their juniors and of women, they were
to be seen as an exploiting class (or at least they could qualify as a ‘class in itself, for
even the most enthusiastic neo-Marxists found it hard to detect class consciousness,
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‘class for itself, among such people). This work added little to earlier ethnographies, but
was nonetheless valuable in exposing the implicit bias of functionalist accounts.

The irrelevance of the concept of class as far as self-identifications were concerned
was always troublesome to anthropologists working in t“tribal’ and *“peasant’ societies.
Difficulties faced elsewhere in the social sciences, such as the problems posed by the
growth of the middle classes in capitalist industrial societies, are posed in accentuated
forms in anthropology. The setting and techniques of anthropological research lead the
anthropologist away from abstractions that have plausibility at a macro-statistical level.
For example, Peter Lloyd (1982) has indicated the difficulties in classifying the
occupants of shanty towns around Third-world’ cities as a proletariat. Others have made
similar points concerning rural proletariats, where very often it seems that “vertical’ links
across apparent class boundaries impede the formation of horizontal linkages between
those sharing the same ‘objective’ economic situation. Links of *Kinship, *religion,
*ethnicity and *nation have all tended to seem more powerful than links of class. This
has not prevented the more dogmatic neo-Marxists in revisiting earlier studies, from
seeing all these as surrogates for the one true ontology of class. Yet it is striking that the
original ethnographers seldom found this concept useful, preferring to develop more
complex notions such as networks, cross-cutting ties, and *patron-client relations.

China presents a particularly striking case, given the extreme circumstances of the
Maoist period when ‘class label’ had direct and fundamental consequences for the life-
chances (or even physical survival) of millions (Watson 1984). Even here
anthropologists, when able to carry out fieldwork, have tended to prioritize other forms of
grouping, despite the fact that some indigenous pre-socialist concepts of hierarchy can
plausibly be glossed in terms of class. Even when the Marxist categories were crudely
imposed in the countryside, they were susceptible to local manipulation, and quite
different types of class formation in the towns proved even more difficult for the state to
control. Some anthropologists, however, argue that the second generation of socialist
power is now witnessing the re-emergence of earlier forms of capitalist stratification for
which the concept of class remains the appropriate analytic term (Potter and Potter 1990).

On the whole the more successful anthropological accounts of class have been those
prepared to shift its definition away from a Marxist rooting in the ownership and control
of the means of production. Greater recognition of the importance of status-honour, as
emphasized in tWeberian approaches, is one important tendency. The fDurkheimian
inspiration that leads tMary Douglas to adapt the word in its taxonomic sense in her
identification of ‘consumption classes’ is another. Radical feminists have argued for
shifting attention away from relations of production in order to show how the experience
of class is structured by *race, *gender and kinship. For example, Sacks rejects a focus
on the individual’s production activities and instead defines membership of the working
class as ‘membership in a community that is dependent upon waged labor, but that is
unable to subsist or reproduce by such labor alone’ (Sacks 1989:543). From this
perspective, ‘class emerges as a relation to the means of production that is collective
rather than individual, a relation of communities to the capitalist state more than of
employees to employers’ (Sacks 1989:547). The drawback, of course, is that in pursuing
more culturally sensitive interpretations of stratification and social *inequality and in
aspiring to a unified theory of class, race and gender, anthropologists will necessarily
have to sacrifice the analytic rigour that made class such a popular term in the Marxist
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tradition. This is precisely what seems to be happening, for example in burgeoning
accounts of *ideology and *resistance.
C.M.HANN
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classical studies

Anthropology and the classics

Anthropology (‘the study of humankind’), like so many terms of contemporary social-
scientific art, is borrowed appropriately enough from ancient Greek. For although the
Greeks themselves did not actually use the term, brilliantly original thinkers like
Herodotus and Democritus (fifth century BCE) can be seen as the ultimate progenitors of
the field within the Western tradition (Cole 1967). An early landmark of the modern
discipline is the classically trained 1J.G.Frazer’s The Golden Bough (original edition
1890), but to conventional late Victorian classicists Frazer remained known, or anyway
respected, rather for his six-volume commentary (1898) on Pausanias, the ancient Greek
Baedeker who had embarked on a curiously proto-Frazerian pilgrimage of religious
antiquarianism around what was to him even then, in the second century of our era,
‘ancient’ Greece.

By 1898, then, the relationship between anthropology and classics was an established
if still a little shaky fact. It had begun as a trial marriage in such foundational works as
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tH.S.Maine’s Ancient Law (1861) and TN.D.Fustel de Coulanges’s La cité antique
(1864), when classics was still relatively speaking in its heyday and anthropology its
infancy. By 1908, when a group of distinguished scholars was brought together by
tR.R.Marett to contribute to a collection entitled Anthropology and the Classics, one
might have been forgiven for supposing that not only consummation but something like
parity of esteem had been achieved. Actually, divorce proceedings were already in the
offing.

Traditional classicists repined against what one august American Hellenist colourfully
dubbed ‘the anthropological Hellenism of Sir James Frazer, the irrational, semi-
sentimental, Polynesian, freeverse and sex-freedom Hellenism of all the gushful geysers
of “rapturous rubbish” about the Greek spirit’ (a loose, not to say crude, reference to the
so-called ‘Cambridge Ritualist’ school of Jane Ellen Harrison, F.M.Cornford and others:
Calder 1991). Cutting-edge ethnographic anthropologists, for their part, were on the
verge of *Malinowskian participant observation, reporting back to base with mint-fresh
data on living societies and often pretty scornful of the irretrievably dead (as they
believed) cultures of ancient Greece and Rome, not to mention History more generally.

By 1960, when tClyde Kluckhohn delivered a lecture-series at Brown University
under the same title as the Marett collection, the decree absolute had been granted. In so
far as intimate relations still existed, the flow was almost entirely unidirectional, from the
erstwhile junior partner, anthropology, to the now seriously moribund elder partner,
classics. E.R.Dodds’s The Greeks and the Irrational (1951) protested eloquently against,
but by its very title neatly illustrated, one of the chief reasons for this stand-off.
Classicists, many of whom still preferred to bask in the afterglow of Victorian self-
identification with the ‘Glory that was Greece’, were typically not overwhelmingly
impressed by Dodds’s forays into the shame-culture and *shamanism, let alone the
paranormal, that he claimed had flourished even amid the supposed rationalism of
classical Greece. When Moses Finley’s The World of Odysseus was published on this
side of the Atlantic in 1956, this unashamed attempt to illuminate the world of Homer
from the writings of the French Durkheimian anthropologist TMarcel Mauss (1925) on
the northwest American *potlatch and the Melanesian *kula-ring was thought to need the
prefatory imprimatur of a pukka classical humanist, Maurice Bowra (not included in the
new, 1978 edition).

In retrospect, Finley’s little masterpiece can be seen as the chief seed of the present
flowering of anthropologically-related studies of ancient Greek culture and society. The
other major tributary of the scholarly flood of anthropologizing Hellenism is French,
most famously the so-called ‘Paris School’ of cultural criticism founded by Jean-Pierre
Vernant (originally trained as an ancient philosopher) and the historian Pierre Vidal-
Naquet (1986, 1988), who trace their intellectual genealogy back to fDurkheim and
Mauss by way of the Hellenist Louis Gernet (1968, 1983; cf. Di Donato 1990).
(Anthropological insights have been applied far less frequently, systematically and
successfully to Roman society and culture than to ancient Greek. The conspicuous
exception is in the field of Roman religion, where the leading inspiration has been the
putatively Indo-European trifunctionality of t1G.Dumézil: Di Donato 1990.)

Following Finley and the Paris School, many modern scholars of ancient Greece have
participated with an unparalleled zest and gusto in the view widespread across all the
humanities that anthropology is, if not the, at any rate one of today’s foundational
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intellectual disciplines. No one has done more to make this appear to be the case than
tClifford Geertz, patentee of the ethnographic discourse known almost onomatopoeically
as tthick description’ (1973)—notwithstanding Geertz’s own typically ironic claim
(1988) that anthropology, compared with law, physics, music or cost accounting, is a
relatively minor cultural institution. Students of the agonistic and masculinist public
culture of the ancient Greeks tend to find that Geertz’s brilliant interpretation of the
Balinese cockfight strikes a particularly resonant chord with them.

It is impossible to mention here more than a sample of recent anthropologically-
inspired work in Hellenic classical studies. (For a more complete citation see Cartledge
1994.) But within the last decade alone historians of ancient Greece—both terms are to
be interpreted generously—have drawn on comparative anthropological data and/or
models to illuminate such institutions, practices and cultural ‘imaginaries’ as *age-setting
and *rites of passage, burial-rituals, the *family, *gender and sexuality, *law, *literacy,
*religion and *mythology, ritualized guest-friendship, *science, *slavery, and tragic
drama. Selection is invidious, but perhaps worthy of special mention is Thomas (1992), a
measured response to the somewhat extravagant claims for the politically determinative
function of Greek alphabetic literacy originally made by TJack Goody (1968).

Continuities or differences

No less important than the sheer range and depth of this anthropologizing research is the
sharp-and, almost inevitably, binary—divide that separates its practitioners into opposing
camps, partly for theoretical, partly no doubt also for ideological reasons. On the one
hand, there are those who believe it is possible and helpful to generalize across all
modern Greece (and sometimes more broadly still, to ‘the Mediterranean world’) and
then use such generalized comparative data in the form of a model to supplement as well
as interpret the available primary evidence for antiquity—either on the assumption that
like conditions produce like effects or, even more robustly, in the belief that there has
been substantial continuity of culture and mentality in Greece from antiquity to the
present. In anthropology, J.C.Lawson’s ‘study in survivals’, Ancient Greek Folklore and
Modern Greek Religion (1910) or R. and E. Blum’s The Dangerous Hour (1970)
conspicuously represent this view of Greekness as an essence, a classicizing essence to be
sure, impervious to such historic changes as those from paganism to Orthodox
Christianity, or from subsistence peasant agriculture to more or less internationally
market-driven *capitalist farming.

For other observers and/or participants, it makes all the difference in the world
precisely which historical epoch of Greece is being imagined as constituting the paradigm
and standard of Greekness. To many modern Greeks, for example, their supposed
classical ancestry is just one more facet of their perceived misfortune to be Greek; this
challenged sense of national-ethnic identity has been sensitively analysed by foreign
scholars such as Michael Herzfeld (1987), a leading light of the small but vigorous
community of anthropologists of modern Greece that acknowledges a debt of inspiration
to J.K.Campbell’s Honour, Family and Patronage (1964). In conscious or unconscious
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harmony with this stress on difference, many ancient historians either believe on
principle, or are simply struck by their supposedly objective observation, that comparison
of ancient and modern Hellenism should be used chiefly to highlight fundamental cultural
difference rather than conflate heterogeneous cultures or fill gaps in the extant primary
sources.

A couple of illustrations, one from each interpretative tradition and both addressing
the same area of gender and sexuality, should make this distinction of scholarly approach
more concrete and precise. In his Law, Sexuality and Society: The Enforcement of Morals
in Classical Athens (1991), David Cohen studies the way in which classical Athenian
sexuality was policed both formally, by popular adjudication in the democratic lawcourts,
and informally, through customary norms. His basic contentions are twofold: that male-
generated and male-adjudicated law was just one, and by no means the largest, part of the
*honour-and-shame system of values designed to regulate Athenian sexual behaviour,
and that in accordance with his ‘Mediterranean model’ we should postulate quite a
radical gap between the officially expressed moral-political norms of Athens and their
practical negotiation between the sexes in private.

Cohen (a graduate pupil of Finley) is very widely read both theoretically and
empirically—his model draws freely on French and British sociology as well as a vast
range of ethnography from all round the eastern Mediterranean, among Muslim and Arab
communities in addition to Catholic and Orthodox religious traditions. And his
hypothesis of a significant gap between Athenian public cultural ideals and negotiated
private practice is important and plausible, especially because it emphasizes the real
possibility of a considerable degree of female autonomy. It does not, however, entirely
avoid the danger of over-assimilation: crucially, it makes insufficient allowance for the
differences between classical Athens, a sovereign democratic political community, and a
modern village in Greece (or Lebanon) whose acknowledged norms may well be at odds
with those of the officially sovereign national legal culture.

On the other side, the side of local specificity and difference, is the collection of
essays by the late J.J.Winkler, The Constraints of Desire (1990). This is devoted to
understanding what he called gender-protocols in ancient Greece, interpreting the latter
far more broadly than Cohen to include texts written in Greek in Egypt or elsewhere in
the Greek-speaking half of the Roman Empire as well as in democratic Athens. For
Winkler’s anthropology of ancient Greek culture the close reading of texts in specific
context is of the essence. Thus he, like Cohen, studies the way the Athenians ‘laid down
the law’ on sexual propriety, and agrees that simply knowing the protocols does not tell
us how people behaved. But in studying, additionally, the necessarily private textual
genre of erotic magical spells, Winkler is able not only to move beyond Cohen’s frame of
reference but also to provide contemporary evidence that questions the universal validity
of the supposed norms themselves (in this case, the official male denial that women did,
or rather should, get sexual pleasure). In my view Winkler has the better of this argument.
Difference not sameness is the key.

I conclude therefore with the nub of what | no doubt optimistically take to be my own
objective observation of fundamental and irreconcilable differences between the
mentality and ideology of the classical Greeks and those of any modern Western society,
including that of contemporary Greece (Cartledge 1993). Slavery, arguably, was both the
principal material basis of society and the governing paradigm of human worth in
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classical Greek antiquity, affecting not only economics and politics but also, more subtly,
the ideological representations of, and interpersonal relations between, the sexes. At the
limit of degradation, ancient slavery meant the total deracination and depersonalization,
the social death, involved in the chattel slavery experienced by the unfree in Athens and
elsewhere. At best, it consigned hundreds of thousands of human beings to a vague limbo
status ‘between slavery and freedom’ such as the Helots of Sparta enjoyed (or suffered).
There have always been classicists who have objected to the anthropologizing cross-
cultural study of the ancient Greeks, on the grounds that it seems to focus on and
highlight their least edifying traits. Slavery, however, was an essential and formative part
of a culture that was—in many other ways—admirable, and indeed a continuing source of
our cultural inspiration today, most obviously in the visual and performing arts.
Anthropologizing the ancient Greeks can enable us to come to terms with this rebarbative
and seemingly contradictory combination of inhumane servitude and high cultural
achievement.

PAUL CARTLEDGE
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classification

We cannot think about the world unless we assign it to categories. Categories also help us
act upon the world, but are probably not essential to all kinds of activity. It is a matter for
debate whether categories for thinking and for acting differ. The discussion which
follows concerns classifications as objects of intellectual scrutiny (for the most part, folk
classifications), rather than the classifications which anthropologists use to order their
data, though these latter are ultimately subject to the same generalizations.

‘Classification’ is that activity in which objects, concepts and relations are assigned to
categories; ‘classifying’ refers to the cognitive and cultural mechanisms by which this is
achieved; and ‘classifications’ are the linguistic, mental, and other cultural
representations which result. Problems arise when the adjectival and nominal status of the
root ‘class’ are conflated. This reifies schemes as permanent cultural artefacts or
mentally-stored old knowledge, when they are more properly understood as the
spontaneous and often transient end-product of underlying processes in an individual
classifying act. We might call such a misinterpretation ‘the classificatory fallacy’, and
there is every reason to believe that it is potentially evident whenever ethnographers try
to make sense of their data, whether these be tables of symbolic oppositions, animal
taxonomies or *relationship terminologies.

Ways of classifying the world

Classification as an object of anthropological analysis effectively begins with the
publication of Primitive Classification by TDurkheim and tMauss in 1901-02. Their
main argument was that social divisions provide the prior model for primitive
classifications of the natural world. Durkheim and Mauss, almost as if in passing,
establish a distinction between mundane (technical, descriptive) and symbolic (*ritual,
explanatory) schemes which well reflects, and partly determined, the subsequent history
of classification studies. Before going any further it will be helpful to unpack this
distinction.

Humans classify the world about them by matching perceptual images, words and
concepts (Ohnuki-Tierney 1981:453). The operations work equally in terms of
unmodified sense data or their cultural representations. The cognitive and cultural tools
available to do this do not distinguish between the social world and the non-social world,
though in the analysis of classification this has become a conventional distinction.
Similarly, classification can treat its subject in a pragmatic and mundane way or by using
various symbolic allusions. Since so much of what we sense and experience is mediated
by social consciousness, and since the boundary between the mundane and symbolic is
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often unclear, it has sometimes been difficult, in practice, to know where to divide these
two axes. It may help to set out the dimensions as a matrix:

Social +——» Non-Socul

Symbolic 1 2

Mundane 3 4

Classifications of type 1 involve the use of symbolic devices to partition and articulate
social *time and space: the use of material objects to represent wife-givers and receivers,
or the punctuation of time through significant ritual events, are good examples of these.
Classifications of type 2 use symbols to make sense of non-social space, as in
representations of the cardinal directions in Javanese thought by colours. Classifications
of type 3 include descriptive ways of partitioning social space, as with pronouns and
relationship terminologies. Classifications of type 4 include much of what passes for
biological classification, including tLinnaean scientific schemes. The distinctions cannot
always be neatly drawn: symbolic things are in an important sense practical, and practical
classifications of the non-social world often rely on metaphors which are ultimately
social, as in the use of the terms ‘genus’ and ‘family’ to organize plants and animals.
Attempts to bring these aspects of classifying behaviour together have met with varying
degrees of success. Those who espouse extreme formulations of the universalist
(practical)-relativist (symbolic) divide sometimes claim that they are engaged in separate
kinds of endeavour, and that one body of work should not invalidate the other. On the
other hand, some have stressed the empirical connections between the two, and envisage
an ultimate convergence of tcognitive and *symbolic anthropology. The distinctions are
entrenched and not wholly avoidable. Here | first discuss some general principles of
categorization and then examine mundane and symbolic schemes separately.

Principles of categorization

Categories may be constructed either by reference to their fsemantic focus, their
boundaries or some combination of the two. In the first case, focus is based on some
exemplary instance or cognitive tprototype: thus a sparrow is a focal member of the
category ‘bird’. Other instances may be nonfocal (peripheral) members of their category:
as with ‘emu’, an egg-laying feathered biped which does not fly, and is described in
English as a ‘bird’. But not all content assigned to categories consists of physical things.
Content may include attributes (colour, sound, shape, size and so forth) and abstractions
such as time. The visual sense, however, is dominant and there is a tendency to
objectivize even the most intangible. The difficulties of assigning things to categories
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may be made easier by imposing culturally agreed boundaries. Because parts of our
experience of the world are complexly continuous, it is occasionally necessary to impose
boundaries to produce categories at all.

Many categories are monothetic, meaning that the defining set of features is always
unique, either coded in some binary way or in terms of the clustering of criteria. Others
are polythetic: single features being neither essential to group membership nor sufficient
to allocate an item to a group. It may seem, therefore, that categories vary according to
the complexity of their definition, rather than simply the scope of their content. Many
social categories are held to be complex in this sense, though the fact that they are often
vague and general (as in Polynesian tabu or *taboo) might also suggest that they are
semantically primitive.

The relationship between categories and words varies, although the overall
developmental primacy of categories over labels is now generally accepted. Language
exists within culture and society, but determines the outer parameters of neither. This
highlights a major methodological impediment in the study of classification: we rely on
language data as the main way of discovering classification, yet words do not always
provide an accurate guide. One of the most obvious disjunctions between language and
classification is represented by the existence of unlabelled, or covert categories. We
know that these exist at various degrees of inclusiveness. Thus, many languages have no
words for ‘plant’, yet there is plenty of evidence to suggest that the category exists.
Similarly, many varieties of rice may be recognized by a people who do not consistently
label them.

Any consideration of the internal structuring of categories quickly merges into a
consideration of how categories relate to one another. In many cases the definition of any
one category must be understood in relation to others (‘black’, ‘white”), the part must be
related to the whole. What this whole is need not always be clearly distinguished, as in
the case where polythetic criteria apply. In some situations the whole may simply be two
categories which mutually define each other, in others more inclusive and complex
classificatory space which we describe as a semantic (or cognitive) domain. Some
domains are defined by their physical boundaries, such as a *house or the human *body.
Here the internal classificatory architecture is analytic in the sense that it decomposes a
greater physical whole. The terms which label categories in such classifications are called
partonyms (‘windows’, ‘doors’; ‘arms’, ‘legs’). Other domains are culturally and
cognitively derived from perceived shared resemblances. These we can call synthetic, and
they are exemplified by domains such as ‘animals’ and “plants’. Some are clearly defined
*emically, others are vague, and it is here that anthropologists are most tempted to
impose etic distinctions, either through ignorance or convenience. Knowing whether or
not to treat *kinship categories apart from other social fdeictics represents a problem of
this kind.

The organization of categories within a domain may vary. Many can be represented in
terms of class inclusion and contrast, that is as taxonomies. In other cases non-
hierarchical models are more appropriate. Brent Berlin has consistently argued in favour
of the universality of taxonomy for tethnobiological schemes, but this only works if one
also asserts the separation of general-purpose from special-purpose schemes, that is
those that are logical and ‘natural’, from those that arise to meet the needs of particular
cultural requirements. Despite its prevalence, the principle of taxonomy is better
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represented amongst some populations than others. Its effective demonstration depends
on the extent of linkage between categories in (often flexible) ways; ways which
undermine implicit taxonomic levels and contrasts and the general-purpose/special-
purpose distinction. It also depends upon the ease with which ethnographers can elicit
transitivity statements (aisab and b is a c, therefore a is a c).

Mundane schemes

The systematic analysis of mundane schemes was first initiated during the 1950s, and in
its formative phase is associated with *ethnoscience methodologies. It is typified by a
rigorous formal analysis of semantic domains. Early work emphasized the role of
distinctive features in the allocation of things to categories and class inclusion as the
means of ordering segregates. More recent work has shown a preference for core-
periphery models and cognitive prototypes.

The kinds of classificatory schemes analysed in this way have been varied (colour,
disease types, firewood, soil, and so on), though most work has focused on
ethnobiological schemes. The model for work of this kind was established by tHarold
Conklin and later Brent Berlin. Their pioneering studies have been swiftly followed by
much attention to the evolution of such schemes, the examination of their underlying
taxonomic character, regularities in the order of appearance of different degrees of
inclusiveness (ranks), and in the order of appearance of life-forms. Much of this work has
sought to show the extent to which folk and scientific categories correspond and the
relationship between features of a classification and kinds of society. It has also
addressed the proposition that plant and animal categories at a particular classificatory
level are more salient (basic) than others and have a logical primacy, though there is
some dispute as to whether this operates at a consistent level between different natural
kinds and across cultures.

Symbolic schemes

Symbolic classification occurs when we use some things as a means of saying something
about other things: for example, when *totemic species stand for different social groups.
It serves to express formally metaphysical and *cosmological speculation, and may be
translated into technical procedures which permit the efficacious manipulation of the
world, as in ritual and *divination. Symbols enhance the significance of important
categories, such as those involved in social control (‘prohibited, non-prohibited’). In this
sense, categories imply rules and rules categories.

The study of symbolic classification embarked upon by Durkheim and Mauss was
given new impetus in the 1960s by the work of *Lévi-Strauss and a group of influential
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British anthropologists, notably TEdmund Leach, ftMary Douglas and tRodney
Needham. This work emphasized the centrality of thinary opposition (dualism, polarity)
as a principle of social thought. With this basic human organizing idea, best exemplified
by the oppositions T*right’ and ‘left’, ‘male’ and ‘female’, the elements are usually
complementary, but sometimes ambiguously asymmetric. Binary opposition is reflected
in symbolic schemes where other even numbers are used as an organising principle.
Classifications partitioning semantic space by three may also be important, as in the
colour triad (red-white-black) or in dual classifications where a third (mediating) element
has been added.

Classification based on the principle of five is exemplified by the Javanese division of
the cosmos into four cardinal directions plus a mediating centre. Here, each dimension
integrates a large number of different levels of experience (time, colour, state of mind,
number, and so on). The case illustrates another pervasive feature of symbolic
classification, namely analogy, which explicitly occurs in some cultural genres as
semantic parallelism (Fox 1975). Apart from opposition and analogy, symbolic schemes
often display principles of transition (as in marking *rites of passage), exchange and
transformation (such as the inversion of left and right in the interpretive logic of the
Javanese shadow-play). Transformation is often a way of signifying the ambiguous,
which may also be marked by anomaly. Anomalies are a means by which significant
differences can be highlighted (as in the categories underlying Jewish dietary laws).
However, boundaries are not always considered dangerous or polluting, and anomalies
are not a necessary result of classificatory process.

Conclusion

While some symbolic classifications strongly reflect social groupings (binary opposition
and *dual organization, quaternary schemes and Kariera marriage section systems), the
view that all classification (or even symbolic classification) finds its roots in social
institutions is now generally considered untenable. Certain features of symbolic
classification may evolve autonomously, reflecting underlying general principles of
*cognition. What is always striking is the consistent multivocality and economy of
symbols, the same oppositions occurring again and again, amongst different peoples.
Classifications of all kinds connect culture, psychology and perceptual discontinuities
of the concrete world. Confusion has arisen in the past from failure to distinguish clearly
between individual instruments of cognitive process and the collective medium in which
these operate, comprising belief, cultural representations and social practice. It is also
crucial to distinguish information storage from representation, abstract knowledge of the
world and the pragmatic tschemas we use to negotiate our way through it. Our
propensity to classify in the ways we do results from the possession of certain innate
cognitive skills (some of which we share with non-human primates), plus an ability to
organize our perceptions through culture (aided by language) based on models drawn
from somatic experience (such as right and left and bodily rhythms), and from social and
perceptual experience of the material world. The form a particular classification takes
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will sometimes be a culturally defined whole, but often as not will be the outcome of
interaction in particular circumstances; the interplay of past knowledge, material context
and social inputs. Classifications as things, therefore, are not the inventions of
individuals, but arise through the historically contingent character of cultural
transmission, linguistic constraints, metaphorical extensions, and shared social
experience in relation to individual cognitive practice.
ROY ELLEN
See also: ethnoscience, emic and etic, relationship terminology, names and naming,
componential analysis, cognition, time and space
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cognatic society

In TMurdock’s terms, ‘cognatic’ refers to a social system in which ideally the ascription
of statuses is based on *kinship ties traced equally through both the maternal and paternal
lines, or which allows for a choice to be made in affiliation between the mother’s and
father’s kin. Murdock explicitly contrasted cognatic systems with tunilineal ones. The
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classificatory term ‘cognatic’ became increasingly popular in anthropology following the
publication of Murdock’s edited volume (1960). Other terms often used as synonyms are
t*bilateral” or, t‘non unilineal’. Murdock attempted to classify the main features of
cognatic social organization and establish a typology of subcategories of cognatic society.

Major published ethnographies on cognatic societies, mainly from Southeast Asia and
Polynesia, did not begin to appear until the 1950s. Among the most important were the
Borneo studies by tFreeman (1955) and Geddes (1954). This early work was undertaken
in the context of anthropological theories of kinship dominated by ethnographic material
from Africa and native North America on tcorporate unilineal descent groups. The
preoccupation with delineating social groups and mechanisms for the maintenance of
social order and continuity explains *Radcliffe-Brown’s now famous judgement in 1950:

Cognatic systems are rare, not only in Africa but in the world at large
[because] it is difficult to establish and maintain a wide range system on a
purely cognatic basis; it is only a unilineal system that will permit the
division of society into separate organized kin groups

(1950:82).

Certainly there was very little information on cognatic societies at that time, but
subsequent work on cognation in the 1950s and 1960s was directed, in part, to refuting
Radcliffe-Brown’s statement. For example, it was established that cognatic systems are
found widely, especially in Western industrialized societies and in the Asia Pacific
region. Furthermore, Freeman, in particular, showed how the cognatic system of the Iban
of Borneo was structured and order maintained; he described and analysed in detail the
household as the basic corporate group of Iban society; and he demonstrated how large
numbers of people could be mobilized and organized through the mechanism of personal
kinship circles or Tkindreds (1961). The main purpose of Murdock’s volume too was to
delimit the structures, systems and order of cognatic societies.

The significant features of these early studies of cognation were the examination of the
composition, structure and operation of the *household, or what is sometimes referred to
as the small family or domestic unit; the principle of physical propinquity in the
organization of neighbourhoods, wards, communities and villages; and the networks of
dyadic ties based on kindreds, patronage, shared space or mutual economic and political
interest. This literature on cognation, in its concern with personal networks, informal
social groupings and taction sets, has also given greater emphasis to mechanisms and
processes of individual choice rather than to representative action arising from
membership of corporate groups.

The shortcomings of the term ‘cognatic society’ as a category were emphasized
increasingly in debates from the mid 1960s onwards (King 1978; Hisken and Kemp
1991). First, it has been argued that there is the danger of misplaced emphasis in
classifying a society according to its system of reckoning kinship, when this might not be
the most important principle of social organization. For example, subsequent studies
revealed that such principles as rank, *class or shared residence are sometimes more
important than cognation in organizing social relations, and, in consequence, can
structure elements of kinship.
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Secondly, anthropologists became more aware of the marked variations in societies
classified as cognatic in terms of such features as household organization, personal
kindreds, and in the degree to which descent plays a role in generating social units. In this
regard, peoples such as the Maori of New Zealand recognize cognatic or bilateral descent
groups which control or own resources such as land or other valued property (Firth
1963).

Thirdly, the validity of the distinction between cognatic and unilineal societies has
been questioned, since, as tNeedham has argued, ‘The cognatic recognition of relatives is
common to all societies and characteristic of none’ (1966:29). In other words, in societies
with unilineal descent groups, as in those without them, individuals also recognize
kinship ties bilaterally. It is for this reason that some studies of unilineal communities in
Indonesia have also explored cognatic linkages between relatives (Hisken and Kemp
1991).

Finally, the general shift in anthropological perspectives on kinship which gathered
pace in the 1970s demonstrated the problems of the static, essentialist view of kinship
held by such anthropologists as Murdock. The value of classifying societies into types
was called into question and the concept of kinship as a concrete, discrete and irreducible
area of social life which could be used to characterize communities was criticized.
Instead, anthropologists studying cognatic systems began to examine the complex
interrelations between cognatic kinship linkages and other domains of organization and
activity, and the strategic and dynamic use of kin ties for economic and political
purposes.

The term ‘cognatic society’ still has some currency in the anthropological literature.
However, once the importance of understanding cognatic systems in their own terms was
accepted in anthropology, the utility of the category became the subject of intense debate.
Some anthropologists specifically abandoned the concept ‘cognatic society’ because it
was used either to lump societies together as a residual or negatively defined class in
relation to unilineal societies, or to establish a positively constituted class on the basis of
the superficial similarity of bilateral reckoning of kinship. Thus, ‘cognatic society’ has
been deconstructed; but cognation and its interrelations with other modes of organizing
social life still remains an important field of anthropological enquiry.

VICTOR T.KING

See also: descent, house, household, kinship, social structure

Further reading

Firth, R. (1963) ‘Bilateral Descent Groups: An Operational Viewpoint’ in 1.Schapera (ed.) Studies
in Kinship and Marriage, London: Royal Anthropological Institute, Occasional Papers 16

Freeman, J.D. (1955) Report on the Iban of Sarawak, London: Her Majesty’s Stationery Office

——(1961) “‘On the Concept of the Kindred’, Joumal of the Royal Anthropological Institute 91
(2):192-220

Geddes, W.R. (1954) The Land Dayaks of Sarawak, London: Her Majesty’s Stationery Office

Hisken, F. and J.Kemp (eds) (1991) Cognation and Social Organization in Southeast Asia Leiden:
KITLV Press, Verhandelingen van het Koninklijk Instituut voor Taal-, Land—en Volkenkunde
145



A-Z 163

King, V.T. (ed.) (1978) Essays on Borneo Societies, Oxford: Oxford University Press for
University of Hull Publications

Murdock, G.P. (ed.) (1960) Social Structure in Southeast Asia, Chicago: Quadrangle Books, Viking
Publications in Anthropology 29

Needham, R. (1966) ‘Age, Category and Descent’ Bijdragen tot de Taal-, Land—en Volkenkunde
122 (1):1-35

Radcliffe-Brown, A.R. (1950) ‘Introduction’ in A.R. Radcliffe-Brown and C.D.Forde (eds) African
Systems of Kinship and Marriage, London: Oxford University Press

cognition

The word cognition comes from the Latin verb meaning ‘to know’ and it denotes the
knowledge we are able to draw upon to make sense of our environment. Cognition is
usually contrasted with perception, which is the way we receive information from the
outside world. However, many recent theories in both psychology and anthropology have
stressed that there cannot be a hard and fast distinction between the two processes.

The study of cognition is the study of how human knowledge is learnt, stored and
retrieved. Clearly what people know includes what they have learnt from others and what
they will pass on to the next generation. This is what anthropologists usually call
‘culture’ and which they consider the subject matter of tcultural anthropology. That part
of anthropology which is concerned with culture is therefore concerned with some
aspects of cognition but not all. First of all, there is much human knowledge which is not
learnt, or not entirely learnt, from others. For example most psychologists would now
agree that although people learn specific languages, the ability to learn language is
inherited as part of the general human genetic inheritance and is not learnt from other
individuals. Second, although anthropological studies of culture have been concerned
with what people know, on the whole, anthropologists have been less concerned with the
processes of the acquisition of knowledge and the way knowledge is organized; this has
been left to *psychologists.

Psychology and anthropology

Clearly the study of those aspects of cognition of interest to psychologists and those
aspects of interest to anthropologists cannot be separated. The history of the two
disciplines bears witness to this fact.

Much of the recent history of psychology seemed little concerned with such
anthropological issues as how knowledge is passed on among human beings in such
natural contexts of learning as family life, play, co-operative work, etc. This was because
the discipline was obsessed by the need for careful experimental control which meant that
psychologists studied cognition inside the laboratory only. However, even when this
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point of view was at its height, there were psychologists who were concerned with
integrating anthropology and psychology although few talked of the matter in these
terms. Thus the Russian psychologist of the first part of this century tVygotsky stressed
that we must understand how the child’s individual cognitive growth meshes with the
knowledge which is created and transmitted from generation to generation within a social
group. This he called the ‘zone of proximal development’ (Cole and Scribner 1974). In
much the same period the Cambridge psychologist Bartlett attempted to deal with the
same questions and actively cooperated with anthropologists such as TW.H.R.Rivers and
tG.Bateson. As a part of this work he developed the idea of T*schema’. These are simple
models of culturally-specific knowledge which inform perception and knowledge. The
schema theory thus attempts to explain the way culture affects the psychological (Bartlett
1932).

From the anthropological side, concern with cognition was particularly marked at the
turn of the century when anthropologists were arguing among themselves about how far
all human beings thought in the same way. The two sides of the argument can be
represented by the British anthropologist tE.B.Tylor and the French philosopher
tL.Lévy-Bruhl. Tylor was very interested in the evolution of culture and human
intellectual progress. For him, however, differences between peoples such as the
*Aboriginal Australians and nineteenth-century Britons could be explained by the
historical evolution of their culture; they were not due to any fundamental differences in
the way they thought. According to him mankind demonstrated a t“psychic unity’. Lévy-
Bruhl, on the other hand, argued that primitive peoples (especially South American
Indians) had, unlike modern Europeans, a pre-logical form of thought in which basic
contradictions would not appear as such. In other words, for Lévy-Bruhl, the principles of
*rationality were not the same for all humans. By and large most modern anthropologists
would now be on the side of Tylor in this controversy, and even Lévy-Bruhl himself
seems to have changed his mind towards the end of his life (Hollis and Lukes 1982).

During most of this century discussions about whether all human beings thought in the
same way took on another form. This was due to the influence which *Boas was to have
on *American anthropology. Boas’s theory of cognition, and that of most of his disciples,
was that our culture, i.e. the system of knowledge inherited from other members of our
society, determined the way we understood the world; our cognition in other words. This
view is perhaps clearest in the work of tTRuth Benedict who argued that anthropology
needed psychology, while psychology was merely the study of anthropology at the
individual level (Benedict 1935). Such an approach, occurring at the very time when
cognitive psychologists were retreating into their laboratories, led to a lack of contact
between the two disciplines, at least in the USA.

One aspect of the Boasian cognitive theory did, however, attract the interest of
psychologists, first, because it was so provocative and, second, because it appeared less
vague than general anthropological pronouncements about culture. This was the theory
which merged culture and cognition with *language and which went under the name of
its two proponents: the *Sapir-Whorf hypothesis. tSapir and TWhorf could be understood
to say that the grammar and the lexicon of any particular language determined the
cognition of its speakers. This proposal was difficult to test but it is clear that the strong
claims of the hypothesis are not borne out, and this is most probably true of the Boasian
hypothesis in general (Glucksberg 1988).
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Other writers in the middle of the century tried to bridge the gap between cognitive
psychology and anthropology. Foremost among these was *Lévi-Strauss who adopted the
psychological theories implicit in the work of structural linguists. Others attempted to
marry the semantic analysis technique called *componential analysis with psychological
findings (Wallace 1965).

Recently there has been a renewal of interest in anthropology in the importance of
what psychologists have to say about cognition. This interest has focused on a number of
topics, some of the more important of which are listed below.

Concepts

Concepts are small units of cognition through which we make sense of our environment.
Thus, we can assume that most humans have a concept ‘bird’. Consequently, because we
possess the concept, when we see a particular flying animal we know it is a bird and
instantly and automatically we make a number of assumptions about it: for example, that
it lays eggs. The concept of a bird is therefore part of our cognition and if it has been
inculcated into us by others who similarly learnt it, in other words it has been created by
the history of our people, then it is also part of our culture. However, such a discussion
leaves unexamined the question of the relation between the word ‘bird” and the concept.

Anthropologists have often thought of less straightforward notions in much the same
way. Thus TEvans-Pritchard in his book Nuer Religion (1956) discusses the Nuer word
thek, which partly approximates to the English word ‘respect’, and assumes that studying
how the word is used can lead him straight to Nuer ‘concepts’.

Recently, however, cognitive psychology has made clear a number of problems with
this common approach. The first is that the assumption that the words used by a person
can be a straightforward guide to their concepts is misleading. This is so for a number of
reasons (Bloch 1991). Second, the very notion that concepts are phenomena rather like
dictionary entries, defined by a checklist of characteristics (a theory which implicitly
underlies such writings as those of Evans-Pritchard and most classical anthropologists) is
probably very misleading. This has been challenged since it was discovered that many
concepts are not organized in terms of abstract characteristics but around prototypical
concrete examples with any phenomena being judged as more or less corresponding to
the prototypes and not either in or out of the category. This means that concepts are very
different to the way anthropologists thought they were and this must lead to considerable
rethinking about the nature of culture (Lakoff 1987).
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Universals and innate knowledge

As noted above, the Boasian tradition in cultural anthropology stressed how culture
directed cognition. One common example was colour terms. The Boasians argued that all
humans could see the same spectrum of colour, but since this was a continuum, the way
the spectrum was broken up varied from culture to culture. This belief was shown to be
quite false in a famous book by Berlin and Kay (1969), and in subsequent studies which
showed that there was nothing arbitrary about how the spectrum was divided and that
variation between cultures was strictly limited. This study was the first of many which
revealed that in many key areas which cultural anthropologists had assumed were
variable, all human cultures used the same cognitive principles. These findings were
linked by certain anthropologists with advances in linguistics which suggested that the
ability to learn human-type languages was the result of genetic programming common to
all humans. Some anthropologists suggested that this was true for many areas of culture
such as plant and animal *classification, concepts of the *person and of social
relationships and face recognition; and even that certain types of narratives were easily
learnt because they corresponded to genetic predispositions to remember them while
others which did not mesh with the cognitive dispositions would soon be forgotten
(Sperber 1985). If proved right, clearly these theories would inevitably lead to
fundamental revisions in anthropological notions of culture and *society.

Schemas

Schemas or scripts, two terms used in cognitive psychology to mean very similar things,
are really one big concept. An example often given of a schema in an industrialized
society is ‘going to a restaurant’; or rather, what one can normally expect to happen if
one goes to a restaurant. Such a stereotypical sequence is, of course, never exactly what
happens in any particular instance, but the knowledge of such a schema enables one to
cope efficiently with the various events which occur in any particular instance or to
understand stories of what happened when particular people went to a restaurant on a
particular occasion. Schemas represent the knowledge which is taken for granted in order
that one can pay attention to the less predictable aspects of life. As a number of
anthropologists have noted, schemas therefore represent the fundamentals of culture, and
some writers have attempted to integrate the insights concerning schemas which come
from psychology with more traditional anthropological concerns (Holland and Quinn
1987). Some writers (e.g. Strauss and Quinn 1994) have linked schema theory with the
theory called connectionism which argues that habitual knowledge is stored and retrieved
in ways which make it different in kind from the folk understanding of what knowledge
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is. As a result, these writers have argued that anthropologists have represented cultural
knowledge in a way that is fundamentally misleading.

Analogy and thought

The most influential modern anthropologist to have stressed the importance of analogy
for culture and thought in general is Lévi-Strauss. In his book The Savage Mind (1966),
he argues that much innovative human thought involves analogy between systems of
classification from one domain to another. This insight has received much support from a
number of psychological studies which have shown the importance of analogical thinking
by means of experiments. The study of analogy, which includes the study of metaphors,
is therefore an obvious area for cooperation between the two disciplines. Also very
influential in both anthropology and psychology has been the joint work of a philosopher
and a linguist: Lakoff and Johnson (1980; Lakoff 1987). They have argued that nearly all
our language, and indeed our culture, is formulated from a very simple basis of bodily
states which are used as root metaphors to express almost an infinity of more complex
ideas by means of metaphors. This theory has many implications for our understanding of

culture and its development, and has had much recent influence in anthropology.
MAURICE BLOCH
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colonialism

Colonialism is significant for anthropology in three senses: (1) anthropology’s alleged
collaboration with colonial government and broader complicity in the culture of
imperialism has been extensively debated; (2) colonial processes have had farreaching
and diverse ramifications for social and cultural phenomena studied by anthropologists;
and (3) colonialism and colonial culture have emerged as objects of anthropological
analysis in themselves. The order of these points relates roughly to the chronology of
debate and analysis around the topic within the discipline and beyond.

Anthropology and colonialism

The key text is understood retrospectively to have been the volume edited by Talal Asad,
Anthropology and the Colonial Encounter (1974), a book that has often been cited as
though it charged the discipline with playing a collaborative role in colonial
administration. A polemical stance had in fact been taken in earlier essays by Kathleen
Gough (1968) that suggested that anthropologists had colluded in imperialism and
neglected to describe the effects of capitalist expansion upon the societies they studied,
but contributions to the Asad collection in fact variously exemplified, contested, and
moved beyond the critique. James Faris argued persuasively that TNadel’s research in the
Sudan was deliberately planned to assist the administration; Wendy James argued
carefully if defensively that the liberal political sympathies of individual anthropologists
were not accidental but were encouraged by the nature of the discipline itself; conflicts of
interest between theoretically-driven research and policy, between ethnographers’ and
administrators’ concerns, among other factors, meant that anthropology rarely served
colonial government.

Asad himself moved beyond this literal discussion of collaboration to an analysis of a
larger field of representations in a contrast of anthropological and *Orientalist
constructions of non-European rule. He suggested that the latter emerged with the process
of imperial conquest, and were therefore predisposed to emphasize the essentially
despotic and irrational character of Islamic and non-Western polities, while
anthropologists worked within a secure colonial order and tended to stress consent and
continuity.

Although the caricatured critique was frequently referred to, it was followed up with
surprisingly little historical research on the practical colonial involvement of
anthropologists, and no further collection on the topic appeared until 1992 (Stocking
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1992; for the best review, see Pels and Salemink 1994). As it became represented, the
debate was constrained by too narrow a notion of colonialism, and an emphasis on
practical collaboration to the detriment of wider discursive and imaginative continuities
between anthropology and colonial ideology. tEdward Said’s Orientalism (1977)
charged a range of European disciplines and cultural genres with documenting, reifying,
and *essentializing an Orient in a manner that was complicit with, if not always directly
in the service of, the effort to dominate. The critique included anthropology more by
implication than analysis, but did open up issues concerning the authoritative
representation of colonized ethnic groups that had been anticipated by Asad but otherwise
passed over.

Although Said concentrated on the nineteenth and twentieth centuries, Orientalism
was understood as a discourse that had evolved over a long period, and anthropology
could correspondingly also be considered less as a professional discipline and more as a
larger body of discourse concerning non-European, or ‘less developed’ European
societies, that was inevitably caught up in projects of dominance and self-definition.

Curiously, figures on both sides of the earlier debate had claimed either that
anthropology was the legitimate child of the *Enlightenment or the bastard of
colonialism (Asad 1974:16; Firth 1975:43-4), as though these terms were themselves
mutually exclusive. The Enlightenment, however, saw Clive’s victory at Plassey and the
subsequent expansion of the East India Company in South Asia, the growth of the
transatlantic slave trade, and British settlement in Australia, among many other
unambiguously colonial initiatives; and the connections between imperial expansion and
the growth of knowledge concerning non-European peoples were both evident and
disturbing to many eighteenth-century philosophes and travellers (cf. Thomas 1994). The
debate about the contamination of ethical social knowledge by politics and economics
had a much longer history than those writing in the 1960s and 1970s appeared to realize.

So far as the understanding of late nineteenth and twentieth-century developments was
concerned, scholarship moved beyond the activities of professional anthropologists and
examined representations of others and popular ethnographic knowledge in world’s fairs,
popular fiction, and postcards. This was also the period for which studies of the relation
between ethnography (and related inquiries concerned with population and health, that
frequently employed statistical methods), and government really did have something to
offer: for colonial administrations in many parts of the world created techniques of
observation, statistical classification and discipline that were integral to the culture of
government, however unevenly they served its projection. Much recent writing in this
area has been informed by tFoucault’s arguments about discipline and governmentality,
and by the writings of Heidegger and tDerrida on trepresentation (Cohn 1987; Pinney
1990; Mitchell in Dirks 1992).

Recent critical writing has also raised the issue of whether even liberal or radical texts
in fact transcend the distancing and exoticizing textual strategies that characterize earlier,
unashamedly authoritative forms of anthropology. It can be argued, in particular, that the
emphasis upon the distinctive coherence of other cultural systems, in American cultural
anthropology, reproduces the form of Orientalist typification, in the sense that essentialist
propositions about Japanese or Balinese culture take the same form as earlier reifications
of the Oriental mind, Asiatic society and so on, even if the object is particularized and the
analysis more subtle. In riposte, of course, it could be argued that essentialist propositions
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are pervasive, and that what is problematic is not their presence but their particular
character and effect. The earlier critique of anthropological collaboration has thus
evolved into two distinct if mutually informed enterprises: one being a more wideranging
critical history of ethnographic and travel writing, the other being a continuing and
unresolved interrogation of contemporary ethnography that draws upon tpoststructuralist,
feminist, and fpostcolonial theory.

Colonial transformations

Anthropological *functionalism tended to ignore the ways in which the societies studied
had been altered or influenced by colonial processes, except through inadequate notions
of tacculturation” and ‘cultural change’. From the 1960s onward, anthropologists
drawing upon Marxist theory, and attempting to historicize the discipline, emphasized the
incorporation of apparently traditional societies in wider relations of political and
economic dominance, and pointed to various ways in which phenomena that had
previously been taken to be integral elements of precontact society were in fact
generated, stabilized, or reified because of colonial contact or actual administrative
intervention. Peter France’s analysis of the Fijian system of land tenure (1969), that was
rigidified under the British indirect rule regime, was a path-breaking if not widely
recognized exemplar of such analysis, while more recent work in India has suggested that
the *caste system was at once rendered more central socially by the British assault upon
traditional warrior-kingship and more deeply institutionalized through a range of
administrative policies (Dirks 1986).

While postcontact change was certainly earlier underestimated, critique of this kind
tended to assume that colonized people passively accepted a variety of administrative
impositions. Arguments that societies were remodelled in response or in opposition to
European intrusions may overstate the efficacy and importance of colonial processes, and
presume that the local social and cultural dynamics ceased to be efficacious from the
moment of contact. In most regions, change entailed a more complex pattern of
*resistance and accommodation; changes were sometimes accepted not in the terms in
which they were projected, but because they articulated with a prior indigenous agenda
which was not necessarily understood by colonial agents. Colonialism clearly needs to be
understood as an uneven process rather than an all-or-nothing ‘impact’. Some scholarship
on the invention of indigenous or nationalist traditions has also a debunking character,
that assumes a degree of gullibility or bad faith on the part of indigenous peoples and new
glites. While this trend is highly problematic, the counter-critique in turn possesses a
weakness, in the sense that the resilience of indigenous culture may be romantically
overemphasized. If an earlier generation of anthropologists colluded in projects of
colonial typification, contemporary ethnographers may collude in traditionalist efforts to
validate the present for its elaboration of the past.

These questions need to remain open in part because colonial histories are so diverse.
Prolonged settler colonization, entailing dispossession, leads to a different experience and
colonial aftermath than the government or exploitation of peasant producers who remain
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upon their land; further distinctions can be made between mercantilism, informal
neocolonialism, socialist colonialism, and so on. While there have been many impressive
case-studies, including those concerned with colonialism in the ancient world, the
medieval and early modern periods, and non-Western colonialisms (among others, the
Japanese in East Asia), the sheer diversity of material has thus far inhibited
anthropologically-informed comparative synthesis.

The culture of colonizers

At a surprisingly late stage in the debate, anthropological historians drew attention to the
fact that colonialism was not a homogeneous process, and that particular colonizing
projects were, moreover, frequently internally divided and contested (Stoler in Dirks
1992). That is, while the emphasis had previously been upon the colonized,
anthropologists began to differentiate among agents of colonialism such as *missionaries,
traders, and the *state. They drew attention not only to predictable conflicts of interest
between such groups (that had long been described if not theorized by historians) but also
to deeper contradictions within colonizing efforts, for example around tensions between
segregration and assimilation, or between metropolitan imperial and fcreole settler
interests.

Colonializing societies—that were obviously always divided between metropolitan
bases and temporary or long-term settler and trader projections—came to be seen as
socially and culturally complex entities, to the same degree as the societies that were
experiencing and responding to colonization. A shift of anthropological interest from
indigenous peoples to colonizers complemented a move on the part of historians away
from archive-based histories of Europeans toward oral histories of the colonized, and in
many cases individual scholars worked in both fields. Greater sophistication in historical
anthropology thus led to a deeper understanding, not of ‘both sides’ of colonial processes,
but of the fact that there was a plethora of cross-cutting interests and differences among
both colonizing and indigenous populations.

Feminist critique further differentiated colonial projects by suggesting the divergent
interests of colonizing men and women, by exploring the particular roles of women
missionaries and missionary wives, for example, and by examining the differentiated
impact of colonial policies on women and men. These were often considerable, given the
degree to which, at various times, missions, government policies, and labour recruiting
practices explicitly aimed to transform the division of labour and domestic relations (see
e.g. Jolly and Macintyre 1989). *Gender has long been significant in colonial and
indigenous imaginings of cross-cultural relationships—the feminization of the Oriental
other has become a truism of critical discourse—but more can be done on the workings
of notions of domesticity, familial forms, and the mutation of indigenous gender
identities under colonization.

Parallels have been identified between administrative and evangelical efforts both
within metropolitan countries and on the periphery (Comaroff and Comaroff 1991), such
as the efforts that were widely projected and implemented from the late nineteenth
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century onward to sanitize and regulate societies, efforts that entailed much ethnographic,
statistical and photographic documentation, and complex interpretive efforts as well as
struggles to implement new divisions of space upon recalcitrant English slum-dwellers
and African villagers. In this case, ‘colonialism’ might threaten to evaporate altogether as
a category of analysis, to be displaced by modernizing social transformations that were
implemented both abroad and at home (and in some cases by national élites in the
absence of actual colonial rule; in Thailand and Japan, for example). While these closely-
linked projects need to be analysed further, the centrality of *race in colonial imaginings
and practices suggests that colonial relationships still need to be considered distinctively,
however remarkably diversified they have been and are; and the continuing significance
of racism and race makes the study of colonial histories—that are the antecedents to the
contemporary global order—a priority for the discipline.

NICHOLAS THOMAS
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community

The concept of community has been one of the widest and most frequently used in social
science; its examination has been a focus of attention for at least the past 200 years. At
the same time a precise definition of the term has proved elusive. Among the more
renowned attempts remains that of TRobert Redfield ([1949] 1960:4), who identified four
key qualities in community: a smallness of social scale; a homogeneity of activities and
states of mind of members; a consciousness of distinctiveness; and a self-sufficiency
across a broad range of needs and through time. Nevertheless, in 1955, Hillery could
compile ninety-four social-scientific attempts at definition whose only substantive
overlap was that ‘all dealt with people’ (1955:117)! Often, to overcome this problem,
community is further specified by a qualifying or amplifying phrase: the ‘local
community’, the ‘West Indian community’, the ‘community of nations’ or ‘souls’. But
this would seem only to beg the question.

Traditional anthropological approaches

In anthropology, one might usefully isolate three broad variants of traditional approach.
‘Community’ is to be characterized in terms of: (i) common interests between people; or
(if) a common ecology and locality; or (iii) a common social system or structure. Taking
these (briefly) in turn, Frankenberg (1966) suggests that it is common interests in
achievable things (economic, religious, or whatever) that give members of a community a
common interest in one another. Living face-to-face, in a small group of people, with
common interests in mind, eventuates in community members sharing many-stranded or
multiplex relations with one another; also sharing a sentiment towards the locality and the
group itself. Hence, communities come to be marked by a fair degree of social coherence.

For Minar and Greer (1969), physical concentration (living and working) in one
geographical territory is the key. For this locale will throw up common problems and
give rise to common perspectives, which lead to the development of organizations for
joint action and activities, which in turn produce common attachments, feelings of
interdependence, common commitment, loyalty and identity within a social group.
Hence, communities come to exhibit homogeneity: members behaving similarly and
working together, towards common aims, in one environment, whatever their familial or
generational differences.

For tWarner (1941), meanwhile, a community is essentially a socially functioning
whole: a body of people bound to a common *social structure which functions as a
specific organism, and which is distinguishable from other such organisms.
Consciousness of this distinction (the fact that they live with the same tnorms and within
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the same social organization) then gives community members a sense of belonging. So
long as the parts of the functioning whole (*families, Tage sets, tstatus groups, or
whatever) work properly together, the structure of the community can be expected to
continue over time.

Whether it be in terms of interests, ecology or social structure, then, anthropologists
have conventionally emphasized an essential commonality as the logic underlying a
community’s origination and continuation. Communities have been regarded as empirical
things-in-themselves (social organisms), as functioning wholes, and as things apart from
other like things. This was in turn the logical basis of ‘the community study’: the tradition
in anthropology of basing research on what could in some sense be treated as a bounded
group of people, culturally homogeneous and resident in one locality, because this
‘community” would provide a laboratory for the close observation of the interrelations,
the continuing interfunctioning, between interests, sub-groups and institutions; and also
serve as a microcosm of a bigger social picture which might prevail as societies grew in
size and complexity. Anthropologists conventionally studied communities (villages,
tribes, islands) because these were regarded as the key structural units of social life: what
the elementary structures of *kinship gave onto; what the complex structures of society
were composed of.

Symbolic approaches

However, as varieties of *functionalism and *structuralism have come to share space in
the anthropological armoury with approaches which emphasize the extent to which
cultural reality is negotiated and contested, its definition a matter of context and
interpretation, as anthropologists have come to regard social life as turning on the use of
symbolic not structural logics—so notions of ‘community’ have changed. The idea of
something reifiable, essential and singular has been replaced by a focus on how
‘community’ is elicited as a feature of social life, on how membership of community is
marked and attributed, on how notions of community are given cultural meaning, and
how such meaning relates to others. In place of the reified notion of community as a
thing-in-itself, then, comes the realization that, as TGregory Bateson put it succinctly:
things are epiphenomena of the relations between them; or as t Barth elaborated, social
groups achieve an identity by defining themselves as different from other such groups
and by erecting boundaries between them (1969). In terms of their field research,
anthropologists now admit a distinction between the locus of their study and their object
of study: as tClifford Geertz once put it, they may study in villages (on islands, in cities,
in factories) but that does not mean studying villages per se.

Anthony Cohen has applied these ideas perhaps most fruitfully to the concept of
community (1985). Community, he argues, must be seen as a symbolic construct and a
contrastive one; it derives from the situational perception of a boundary which marks off
one social group from another: awareness of community depends on consciousness of
boundary. Hence, communities and their boundaries exist essentially not as social-
structural systems and institutions but as worlds of meaning in the minds of their
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members. Relations between members represent not a set of mechanical linkages between
working parts so much as ‘repositories of meaning’, and it is these which come to be
expressed as a community’s distinctive social *discourse (1985:98). In short, membership
consists not so much of particular behavioural doings as of thinking about and
deliberating upon behaviour in common; here is attachment to a common body of
tsymbols, a shared vocabulary of value. Moreover, it is the ambiguities of symbolic
discourse which then allow members to unite behind this vocabulary when facing what
they perceive to lie beyond their boundaries but also, when facing inward, to elaborate
upon differences in its interpretation and hence affirm a variety of cherished
individualities. Community is an aggregating device which both sustains diversity and
expresses commonality. Thus it is that community comes to represent the social milieu to
which people say they most belong; community, its members often believe, is the best
arena for the nourishing of their whole selves.

Furthermore, to say that any understanding of ‘community’ must be *relativistic, that
the concept is a matter of contingent symbolic definition, is also to talk about
‘community’ in relation to other types or levels of sociation. Here, Cohen continues,
community can be understood to represent that social milieu—broader than notions of
family and kinship, more inclusive, but narrower, more immediate, than notions of
*society and *state—where the taken-for-granted relations of kinship are to be put aside
and yet where the nonrelations of stranger-ness or the anti-relations of alien-ness need not
be assumed; community encompasses something in between the closest and the furthest
reaches of sociation in a particular context. Hence, the notion of community encapsulates
both closeness and sameness, and distance and difference; and it is here that gradations of
sociality, more and less close social associations, have their abiding effects. For members
of a community are related by their perception of commonalities (but not tied by them or
ineluctably defined by them as are kin), and equally, differentiated from other
communities and their members by these relations and the sociation they amount to. In
short, ‘community’ describes the arena in which one learns and largely continues to
practise being social. It serves as a symbolic resource, repository and referent for a
variety of *identities, and its ‘triumph’ (Cohen 1985:20) is to continue to encompass
these by a common symbolic boundary.

Evolutionary approaches

Nevertheless, for many social scientists, the problem of defining community is to be
explained not by its relativistic qualities but its anachronistic ones. Community is said to
characterize a stage in social *evolution which has now been superseded, and the
problems of definition arise from the fact that what is seen as ‘community’ now is a
residue and a throwback to a mode of relating and interacting which was once the norm
but has now all but been eclipsed by more modern notions of contractual relations in
*complex society (cf. Stein 1964). Such ideas are by no means new. They can be seen to
imbue the evolutionary schemas of such nineteenth-century visionaries as tMaine,
tDurkheim and ftMarx. In particular they are associated with the work of German
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sociologist tFerdinand Tdénnies who, in 1887, posited the transcendence of ‘community’
(tGemeinschaft) by ‘society’ (TGesellschaft). What he hypothesized ([1887] 1957) was
that the traditional, static, ‘naturally’ developed forms of social organization (such as
kinship, friendship, neighbourhood and “folk’) would everywhere be superseded (in zero-
sum fashion) by associations expressly invented for the rational achievement of mutual
goals (economic corporations, political parties, trades unions). This was not an unmixed
blessing, for while community relations may be moral, sentimental, localized, particular,
intimate, ascribed, enduring, conventional, consistent, and based on intrinsic attachments
(to blood, soil, heritage and language), societal relations were artificial, contractual,
interested, partial, ego-focused, specialized, superficial, inconsistent, fluid, shortterm and
impersonal. And yet community was inevitably (and absolutely) losing out to the
advancing society of *capitalism.

‘Community’ in current usage

Whatever the evolutionary prognosis, needless to say (whatever ‘advances’ capitalism
may have made over the past century) ‘communities’ have continued to flourish; as an
idea, community has continued to possess both practical and ideological significance for
people. Indeed, recent decades have seen an upsurge in ‘community consciousness’,
‘community development and rebuilding’ and ‘community values and works’. Whether
that community is defined in terms of locality, *ethnicity, *religion, occupation,
recreation, special interest, even humanity, people maintain the idea that it is this milieu
which is most essentially ‘theirs’, and that they are prepared to assert their ownership and
membership, vocally and aggressively, in the face of opposing ideas and groups (cf.
Anderson 1983). Thus, anthropologists have continued to be interested in this idea in use;
and Robert Redfield’s counsel remains pertinent:

As soon as our attention turns from a community as a body of houses and
tools and institutions to the states of mind of particular people, we are
turning to the exploration of something immensely complex and difficult
to know. But it is humanity, in its inner and more private form; it is, in the
most demanding sense, the stuff of community.

(1960:59)

Anthropologists, in short, continue studying ‘community’ (cf. Cohen 1987; Meillassoux
1981; Pitt-Rivers 1954) because this is what their subjects inform them that they live in
and cherish.

In sum, perhaps it is sufficient to say that, however diverse its definition, community
ubiquitously represents an ‘hurray’ term (Cranston 1953:16). Whether ‘community’
represents a togetherness of the past (Tonnies), contemporary behavioural commonality
(Frankenberg, Minar and Greer, Warner), political solidarity (ethnic, local, religious), or
a utopian future (a rural idyll, a world order), here, notwithstanding, is a concept of



A-Z 177

always positive evaluation and evocation, whose usage expresses and elicits a social
group and a social environment to which people would expect, advocate or wish to
belong.
NIGEL RAPPORT
See also: gossip, symbolic anthropology
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compadrazgo

Compodrazgo (literally co-fatherhood) is the Spanish form of fritual kinship established
through the rites of the Catholic Church (especially at baptism, confirmation and
marriage) between a person, his or her biological parents, and his or her god-parents.
From Spain, compadrazgo has spread to *Latin America where it is sometimes even
more important than in its place of origin (Mintz and Wolf 1950; van den Berghe and van
den Berghe 1966). At baptism, confirmation and marriage, an individual acquires one or
more sets of godparents (a padrino and a madrina who are often a married couple, and
who may be biological kin, but most frequently are friends or employers of the biological
parents). An individual is known as his or her godparents’ ahijado or ahijada, depending
on sex. The relationship between the biological parents and the godparents (who call each
other reciprocally compadre or comadre, according to sex) is at least as important as that
between godparents and godchild, and lasts for life. Compadrazgo is the generic term to
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describe the entire complex of these ritual ties. Indeed, the Spanish term is sometimes
extended to ritual kinship in non-Spanish speaking countries (Gudeman 1972, 1975).

Normally, the biological parents choose their child’s godparents with an eye to both
the child’s advantage and their own. Godparents (and coparents from the biological
parents’ point of view) are chosen to reinforce existing ties with other kin or with friends,
or to establish a special relationship to a social superior who can be useful to the child or
the parents (e.g. an employer, a politician, a physician, a lawyer, an official). Thus, only
individuals of equal or higher status than oneself are normally chosen as co-parents.
Compadrazgo frequently establishes ties across social *classes or even ethnic groups
(e.g. between mestizos and Indians in Mexico, Guatemala, Peru, Bolivia and other Latin
American countries with large indigenous populations). This often has the effect of
undermining or overshadowing class or ethnic solidarity, and of establishing paternalistic
*patron-client ties between persons of quite unequal status who exchange loyalty,
favours, gifts, labour, and hospitality over many years.

The terminology of compadrazgo is sometimes extended to non-ritual, non-religious
events, such as the sponsorship of sport teams, or graduating school classes, but
secularized compadrazgo is often little more than an attempt to extract a donation from a
wealthy sponsor in exchange for social recognition. Being asked to serve as godparent is
an honour which cannot be gracefully turaed down. The more socially prominent,
politically powerful, morally upright, and economically solvent a person is, the more
frequently he or she is approached, and number of godparenthoods is one of the best
indices of social status in Hispanic societies.

PIERRE L.VAN DEN BERGHE
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comparative method

In the nineteenth century the comparative method became the ruler of science. This
method was also adopted by the cultural evolutionists. For decades it was assumed that
the comparative method was abandoned when *evolutionism was attacked. In truth, not
only (tunilinear) evolutionists, but *diffusionists, *functionalists, and *structuralists have
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all compared. They, however, adopted different strategies for different purposes.
tKroeber stated the position correctly when he contended that the comparative method
had never gone out of circulation in anthropology; it had only changed its tactic.
Nevertheless, since the heyday of grand comparison in the 1940s and 1950s, tEvans-
Pritchard’s (1963) scepticism about the possibility of anthropological comparison has
become increasingly fashionable (cf. Holy 1987). In the 1980s and 1990s, few
anglophone anthropologists were prepared to attempt comparisons above the level of
*regional analysis and regional comparison, although more ambitious comparative
projects (for example, in the analysis of *kinship structures) remained a feature of
*French anthropology.

Units and items of comparison

A unit of comparison is the totality which is the point of reference for comparison with
another totality of a similar nature. An item of comparison is that part of a unit which is
actually utilized in comparing. In comparing cultural traits, items and units of comparison
may be the same, while whole cultures as units can be compared only through one or
more cultural item. Traits and institutions are the commonest units of comparison. A trait
can be defined and isolated with reference to context and is further subdivisible. It may
be a biological category (reproduction), a material manifestation (pottery or basketry), a
game (patolli or pachisi), or a mere relationship (the mother’s brother/sister’s son
relationship).

Aggregates constitute another class of units of comparison. Empirical aggregates like
communities, culture areas, cultural wholes, etc., can be located and referred to. A
conceptual aggregate is constructed through the researcher’s conceptualization, rather
than from some empirical referent. *Totemism is a notable conceptual aggregate, as are
the tKulturkreise, or cultural circles of the German diffusionists.

A cultural whole may be a tribal, folk or civilizational whole. As units of comparison,
cultural wholes have to be represented through items like a trait, theme, institution or
group. A civilizational whole can be compared through items like speech, *religion,
government, *science, *cosmology, etc.

Goals of comparison

Both ‘historical’ and scientific goals are pursued through anthropological comparison.
‘Inferential history’, the construction of typologies, generalizations and laws, and
generalized processes are the main goals of anthropological comparisons.

History is supposed to tell us what happened. But all history is reconstruction. In
inferential history the origin or development of a factor (trait, institution, etc.) is



Encyclopedia of social and cultural anthropology 180

hypothesized on the basis of knowledge of its present condition, in the absence of
historical evidence, but with free use of the imagination. In inferential history ‘theories’
(like evolutionism) and facts (like the distribution of cultural elements) may be used to
reconstruct cultural sequences. Cultural traits and complexes are the commonest items
used for writing inferential history. Studies of the Sun-Dance Complex of the Plains
Indians (fSpier), the diffusion of metal forms from the Caucasus to South America
(Heine-Geldern) and the distribution of culture elements (Klimeck) are examples of
attempts at inferential history.

Typology building is an acknowledged goal of comparison. TRaymond Firth described
establishing types and seeking variants from them as the essence of the comparative
method in social anthropology. tEdmund Leach denounced comparison because it yields
typologies which he famously called ‘butterfly collecting’. A type consists of a group of
manifestations sharing common features which distinguish it from another such unit. It
represents a modal tendency of a class of phenomena. A type may refer to empirical
reality directly or it may be a reconstruction. TMax Weber’s t‘ideal type’ is a
reconstructed type; tRedfield and Leach worked with reconstructed types.

A descriptive-analytic typology deals with tsynchronic phenomenal reality and
focuses on contextual comparison. It includes morphological (formal) and functional sub-
types. A reconstructed type may belong to either category. A historical-developmental
typology is concerned with tdiachronic factors. Its two main subdivisions are historical-
index and whole-culture sub-types.

That the facts of social and cultural anthropology are ‘historically-determined’ does
not mean that regularities cannot be discovered behind them. According to Max Black, a
generalization is a principle which asserts some attribute about some or all members of a
class of objects. In a uniform generalization all the members of the class are represented.
A statistical generalization represents most of a class of phenomena. When a certain
antecedent ‘C’ is followed by a consequent ‘E’, under specified conditions, we call it
causal. All generalizations need not refer to causes. The correlation (rather than
causation) of features is the best we can hope for in the name of generalization in
anthropology. A law is a generalization with the universal schema: ‘All A is B’; e.g. all
crows are black. It is a universal conditional which formulates a constant conjunction of
traits, e.g. crow and black.

A process means a movernent or transition in time, from one condition to another. To
distinguish it from socio-psychological trends or mechanisms—such as cooperation,
competition, assimilation, etc.—which are also called processes, we can use the term
gewralized process. Through empirical restudies, like those conducted by Redfield and
Firth, a synchronic generalized process is obtainable. From it we may learn how change,
generated in a traditional society, may lead to structural readjustments. Using historical
material some anthropologists have attempted to formulate diachronic generalized
processes. For example, tJulian Steward utilized materials from the Old World and the
New World to delineate a pattern of development of social organization of irrigation
civilizations, while Kroeber compared whole civilizations as portraying configurations of
their growth.



A-Z 181

Methods of comparison

tHerskovits once insightfully remarked that the term ‘method’ should not be confined to
the actual processes applied in prosecuting a research investigation. A method is not
merely an instrumentality; it is a complete set of rules of procedure employed in attaining
a given (research) goal. Suitable research techniques are incorporated into the method. A
technique is a procedure or a contrivance—verbal or mechanical—for collecting and
processing data in the course of an empirical inquiry.

There are four aspects of a comparative method in anthropology: techniques; goals;
items and units; and areal coverage of the material which should go together. But only the
technique goes with the areal coverage; the picture becomes fuzzy if the other two factors
are added to them. The three comparative methods are: the method of illustrative
comparison; the method of complete-universe comparison; and the method of hologeistic
(sampled) comparison. The three methods, and their particular combination of the aspects
are correlated in the table.

The method of illustrative comparison lacks a systematic representation of the corpus
of ethnographic material. Instead, illustration is the technique. Comparison consists of
selecting cases casually or unsystematically to ‘prove’ one’s point. One may claim that
through this method empirical support is provided for a formulation which the researcher
has already worked out. Illustrations are chosen because the anthropologist is acquainted
with them or they ostensively support his or her contention. There is no coverage of all
the cultures, either of a defined region or of the whole world, or a representative sample
of either of them.

A variety of goals may be pursued through this method—inferential history, validation
of concepts and categories, typology construction, supporting general statements, etc.
Either a preliminary conceptualization or a preconceived scheme of interpretation guides
all such comparisons. Anthropologists of different persuasions—unilinear evolutionists,
diffusionists, functionalists, structuralists, etc.—have used this method.

In the method of complete-universe comparison a defined and delimited universe of
*discourse is

Table 2 A correlation of four aspects of a
comparative method

Units and Areal Coverage  Goals (Purposes) Technique  Method

Categories

Traits, complexes,  Unsystematic Inferential history Illustration Ilustrative (or

Institutions, etc. formulation of types, causal)
categories and general comparison
laws

Traits, complexes,  Total coverage of a Inferential history, Delimitation ~Complete-

institutions, defined universe: limited synchronic universe

communities and/or regional or global ~ generalization and comparison

whole cultures diachronic regularity
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Institutions Global Typology, hypothesis ~ Sampling and Hologeistic
representation (correlation) and statistics (sampled)
through samples generalization comparison

covered totally. This method utilizes a single empirical order for ethnographic coverage.
There are two main sub-varieties of this method with reference to areal coverage:
regional, with prominence to geographic ordering; or global, with emphasis on topical
and conceptual, rather than geographic ordering.

A region may range from a small geographical area to a whole continent. However
delimited, the region must be fully covered or else we shall not be doing complete-
universe comparison. This method has been mostly adopted by functionalists. The
universe of discourse is clearly defined and delimited. Three main variants are: a
comparative description of all the cultures of the region summing up their common
features; a single general type pervading the whole region is postulated (other entities are
characterized according to the degree of their similarity to or difference from the general
type); a general type with two or more varieties forming separate cultural divisions (one
of which is chosen for comparative study and its conclusions compared with assumptions
about other cultural divisions).

Complete-universe global comparisons have to be selective because not all known
cultures can be covered. Julian Steward circumscribed the scope of his study of the
development of early forms of agriculture in irrigation civilizations; he hoped to discover
the conditions which determined new levels of organization. Kroeber’s study of
configurations of culture growth is another variant of global comparison. The units of
comparison are the great civilizations of the Old and New Worlds. The items of
Kroeber’s ‘inductive comparisons’ are categories like philosophy, science, philology,
sculpture, etc. Kroeber tried to cover this defined and delimited universe completely in
order to find out if there were some regular patterns in the development of civilizational
categories, while preserving the phenomena intact as phenomena.

The method of hologeistic sampled comparison (from the Greek holos=whole; ge=
‘earth’) was called the ‘cross-cultural’ method by tG.P. Murdock and others. According
to John Whiting, this method utilized anthropological data about peoples around the
globe in order to test hypotheses concerning human behaviour. The THuman Relations
Area Files (HRAF) were devised at Yale, to catalogue a sample representing 10 per cent
of all cultures known to date, on which cross-cultural comparisons could be based.

In this method the validity of hypotheses is tested without assuming that the final
outcome will be the same as the initial postulate. A defined universe has to be covered
through a representative sample; quantitative data and the use of statistics are essential.
But only certain social phenomena can be properly isolated from their socio-cultural
context for quantitative treatment. This formal approach may, therefore, result in mere
enumeration of items. Also all the factors have to be considered identical for statistical
treatment, and this may not be true.

Murdock did not find problems in isolating the items of comparison, in order to ‘test’
social behav-iour ‘theories’, because he remained well within the anthropological
tradition. But Whiting and his collaborators in their cross-cultural studies of *childhood
also used anthropological source material for testing hypotheses rooted in Freudian and
Hullian psychology, although the data were not suitable for their purposes. They imposed
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their framework on ethnographic data, wrongly assuming that they thus rendered them
suitable for testing psychologically-oriented behavioural ‘theory’. Actual comparison
involved assessing scores on a list of disjointed elements, like the trait list of
diffusionists, in order to note the presence or absence of particular data. Realizing the
inadequacy of the data, the Whitings launched a programme of collecting proper
ethnographic material from six cultures for testing psychologically-oriented hypotheses.
But, whatever its successes or failures, this effort did not yield sufficient material for
hologeistic sampled comparison because this requires sampling, statistical treatment, and
the desire to cover the whole globe.

Since the use of sampling and statistics was made the cornerstone of this version of the
comparative method its protagonists have to face Galton’s problem. Over a century ago,
Galton indicated that statistical treatment requires that the researcher ensures that the
institutions or traits selected for comparison are unrelated. This cultural and historical
requirement is very important. Any historical connection between cultures, peoples or
institutions means that for purposes of statistical comparison, related cultures will have to
be treated as a single unit.

GOPALA SARANA
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complementary filiation

Complementary filiation was a term introduced by the group of anthropologists of Africa
who are often referred to as *“descent theorists’, foremost of whom was TM.Fortes. The
phrase referred to the fact that in societies with funilineal descent groups people
nonetheless recognize *kinship links with relatives who do not belong to their own
descent group. Thus, in societies with fpatrilineal descent groups, individuals have
important socially-defined links with members of their mother’s family, such as, for
example, their mother’s brother or their maternal grandparents, while in tmatrilineal
societies individuals have similar ties to their father’s family.

Originally the concept was used to describe an important ethnographic characteristic
of many African societies, such as the Tallensi of Ghana studied by Fortes, and the
anthropologists’ theory was little more than a paraphrase of the theory of the people they
had studied. Thus Fortes described how Tallensi individuals saw their complementary
filiation links as different from their tlineage links, yet essential to their well-being
(Fortes 1949). While lineage links always have a political and hierarchical character,
complementary filiation is more emotional and more personal. This is because all
members of a descent group have different ties of complementary filiation from one
another, but are undifferentiated on the basis of descent, so that complementary filiation
gives an idiom to feelings of individuality and independence. This sociological
perspective is, argued Fortes (1961), also reflected in the religious domain. tJ.Goody
(1962), following in the same tradition, stressed the importance of tinheritance and
showed how, while one inherited a certain type of *property and status inside the descent
group, one also inherited different types of property and status along the lines of
complementary filiation.

In Fortes’s later work the notion of complementary filiation was used to support a
much more general claim (Fortes 1953, 1969). Fortes and a number of other
anthropologists argued that the existence of groups was, at bottom, always similar and
always involved the recognition of the comple-mentary role of the two parents. Thus, in
patrilineal societies, while for political, jural and military purposes lineages ignored links
through mothers, there nonetheless existed a domestic level where links through women
were recognized in the form of complementary filiation.

It is this wider theoretical implication of the theory which came under attack form
such writers as TEdmund Leach (1961), who argued that in those patrilineal societies
which *Lévi-Strauss would qualify as having an felementary structure, links through the
mother were to be seen, not as manifesting a kind of muted kinship but rather as being
part of Taffinal links. Thus in such societies one’s mother was not seen as a ‘mother’ in
the European sense, nor her brother as a man linked to her, but both would be seen as
members of the group who give sexual partners to your own group. Such a distinction
might seem of little importance but in fact hides a fundamental theoretical claim, namely
that there is nothing universal or ‘biological’ to human kinship which constrains its
representation.
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complex society

The term “‘complex society’ came into increasing use in anthropology in the post-World
War Il period as more scholars turned their attention to *peasant societies, and as *urban
anthropology developed. It is used somewhat imprecisely to refer mostly to societies with
a developed division of labour and with sizeable populations. State organization,
urbanism, organized social *inequality and *literacy tend also to be aspects of the
complexity involved. The rather loose usage may be criticized—what society is really not
complex?—>but anthropologists have obviously found it a convenient alternative to such
terms as ‘modern society’, ‘industrial society” or ‘civilization’, with which it may partly
overlap but which entail emphases or connotations one may prefer to avoid.

Varieties of small-scale units

No doubt influenced by the tradition of local ethnographic field study, anthropological
research has often focused on smaller-scale units of analysis within complex societies,
with varying degrees of attention to the embeddedness of such units in wider structures.
The attempt, particularly in the 1940s, by American students of ‘national character’ to
generalize from *culture and personality analyses of interpersonal relations to national
cultures is an extreme example; a part of their work was motivated by the desire, during
World War 1l and the period following it, to understand the peculiarities of both
adversaries and allies (Mead and Métraux 1953). Another, more durable line of research
has been that of *community studies. A great many of these have been done, especially in
towns and villages of Europe and North America, by anthropologists or ethnographically
oriented sociologists, from the late 1920s onwards. Community studies have often
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succeeded in offering well-rounded portrayals of places and ways of life, and some even
have a certain literary merit. On the other hand, it has been complained that they have
contributed little to theory-building or comparative analysis. Frankenberg (1966),
however, could draw on a generation of such studies in the British Isles in his
comparative exploration of tendencies of social change.

From the 1950s to the 1970s, research on various types of informal organization was
promi-nent in the anthropological study of complex societies. As TEric Wolf (1966:2) put
it, ‘the anthropologist has a professional license to study such interstitial, supplementary,
and parallel structures in complex society and to expose their relation to the major
strategic, overarching institutions’. The study of *household and *kinship had a part here,
but especially characteristic were the increased interest in *friendship, *patrons and
clients, social and cultural brokerage, the management of information and reputations (for
example through *gossip), and *network analysis. Studies of such topics tended to be
strongly micro-sociological, actor-centred, and theoretically oriented towards
ttransactionalism, and this probably made them less intellectually attractive in the
following period with the ascendant interest in *Marxism and anthropology.

A continuous interest in the more recent anthropology of complex societies has been
groups whose forms of life for one reason or other diverge from whatever is thought of as
the ‘mainstream’. Often such groups are defined in terms of *ethnicity. Although the
latter term came into more common use only in the 1960s, in North America many
ethnographic studies of such groups and their relationships to the surrounding societies
had already been carried out under the rubric of ‘race relations’ or the study of
‘minorities’. In Western Europe, similar studies have increased with the growth of
immigrant populations.

Clearly, however, these ethnically distinct groups are often at the same time
economically and politically disadvantaged, and it has occasionally been a matter of
some controversy where the analytical emphasis should be placed: on poverty or
ethnicity, on *class or *culture? It may well be that arguments in either/or terms are not
always the most helpful here, and that the ambiguity of key concepts is a source of
confusion. The debate over the T*culture of poverty’ concept in the United States in the
late 1960s and the early 1970s offers both an obvious example of how different emphases
could be seen to have importantly different policy implications, and of the need for
conceptual clarity (Leacock 1971).

Studies of ethnically distinct and disadvantaged groups may well attract
anthropologists because they entail both an involvement with a culturally different ‘other’
and an opportunity to contribute socially relevant understanding; even the possibility of
advocacy or taction anthropology. On the other hand, the ethnographic genre has
occasionally met with some disapproval; a critical concern with the structure of society, it
is argued, would be better served by research on the powerful than on the powerless.
Nader (1972) has summarized this view in her plea for ‘studying up’. Limited resources
and restricted access may well tend to make ethnographic studies of élites rather difficult,
yet some such work has also appeared.
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Regions, nations and globalization

Anthropologists have given comparatively little attention to developing frameworks of
macroanthropological analysis for complex societies as ‘wholes’. There has rather been
an inclination to draw, a little too easily, on other disciplines (or on broader intellectual
orientations, especially Marxism) for wider frameworks. Yet one may remember here the
work of TA.L.Kroeber (more in cultural than social terms) and tRobert Redfield on
civilizations (especially the concept of *great and little traditions), TJulian Steward on
levels of socio-cultural integration, and M.G.Smith and others on *plural societies.

In later years there has been some interest in developing *regional analysis, drawing
inspiration partially from human geography (Smith 1976). The anthropological study of
the *state was earlier preoccupied with phases of fstate formation, but more recently
there has been an increasing concern with contemporary states and state apparatuses, and
with the nation-state and *nationalism as cultural constructs. This interest, not confined to
anthropology but paralleled in neighbouring disciplines, can perhaps be seen against a
background of proliferating transnational linkages and accelerating globalization; in the
late twentieth century, it has become ever more problematic to take the state for granted
as a universe of analysis, or even as the referent for the term ‘society’ itself.
Globalization itself is also emerging as one focus of ethnography and conceptual work, in
varying degrees tied to *‘world systems’ formulations elsewhere in the social sciences.
Much research has been concerned with earlier periods of Western expansion and
*colonialism, and may be seen in part as a critique of classical anthropological
conventions of depicting autonomous exotic communities in an ‘ethnographic present’
(Wolf 1982). The current era of large-scale intercontinental migration, organized
institutional diffusion, and spread of *mass media technologies, however, appears to
require even more fundamental rethinking of social and cultural thought (Featherstone
1990).

Culture, history and anthropology at home

If much of the anthropology of complex societies has been devoted to the shape of social
relationships, there has naturally also been an ethnographic concern with culture. To a
considerable extent this has been a matter of detailing the meanings and meaningful
forms of neighbourhoods, communities, work settings and other smaller units of face-to-
face interaction within which field studies tend to be carried out. In such studies culture
has often been understood in the traditional anthropological terms of a ‘replication of
uniformity’; it is taken to be rather unproblematically shared among the members of the
unit. To understand the culture of complex societies in a more macro-anthropological
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manner, on the other hand, it is obviously necessary to think rather in terms of an
‘organization of diversity’: there are interrelated subcultures, a more or less overarching
cultural apparatus (for example of *educational institutions and mass media), and a
division of knowledge in large part matching the division of labour (Hannerz 1992).
While the anthropological study of such cultural complexity can be expanded in many
directions, the most vigorous development in later years has been in the research area of
*ideology, thegemony and cultural *resistance. Perhaps the long hesitation of
anthropologists in engaging with such areas as youth culture, popular culture and the
media in complex societies has had some part in the development of the new quasi-
discipline of *cultural studies, a discipline also sometimes inclined toward ethnography.

The fact that complex societies are media-using societies (or at least involved with
literacy) is surely one reason why anthropological study in these contexts has tended
toward an awareness of *history. All human societies have a past, but complex societies
have more elaborate records, and with additional media technologies the records become
yet more diverse. The possibility of reconstructing past ways of life is there, and a
considerable part of the anthropology of complex societies is now historical anthropology
in this sense. But there is often an understanding that the anthropology of contemporary
life is also the understanding of a moment in history, a portrayal of unfolding processes
(Moore 1987).

This sense of the passage through time may also often be intensified by the nature of
the anthropologist’s personal involvement with the complex society, for relatively
frequently this happens to be “anthropology at home’ (Jackson 1987). Although complex
society is now everywhere, and it is entirely possible to go far away to study it, the site of
research nonetheless often turns out not to be so far away from the anthropologist’s home
base, and thus its passage through time is more likely to be somehow entangled with the
researcher’s own biography.

If the study of complex society is conducted ‘at home’, it may have other intellectual
implications as well. Does insider knowledge have a particularly important part in the
way anthropology is done there, and is there sometimes a detrimental lack of
detachment? Such issues are under continuous debate. It is also true, however, that
precisely because complex society is in cultural terms an ‘organization of diversity’, what
is close at hand, in one’s own city or country, is not necessarily altogether familiar.

ULF HANNERZ
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componential analysis

Componential analysis is a method of ftformal analysis or of ethnographic description
whose origin is usually traced to TGoodenough’s article *Componential Analysis and the
Study of Meaning’ (1956). Its essence is the study of’components’, which are the basic
building blocks of meaning in a semantic domain. Proponents of componential analysis
see such domains as crucial to the understanding, not merely of languages, but also of
cultures or significant aspects of *culture. For example, *kinship terms are not random

words for specific relatives, but rather exist in a culture-specific *classification
system. Such systems almost always distinguish the sex and generation of relatives, but
sets of components such as fdirect and fcollateral, or tparallel and tcross, will be
specific to given cultures or languages. Consider the classification tconsanguines (blood
relatives) in English kinship (see table below).

Here the components are sex (or gender), generation (or genealogical level), and lineal
versus collateral. Sex distinguishes ‘father’, for example, from ‘mother’ (both father and
mother being first-ascending-generation direct relatives). Generation distinguishes
‘father’ from ‘grandfather’, ‘brother’, ‘son’ and ‘grandfather’ (all these being male direct
relatives). Directness distinguishes ‘father’ from ‘uncle’ (both father and uncle being
male first-ascending-generation relatives). If we were considering taffines as well as
consanguines, the ‘father’ would be distinguished from the ‘father-in-law’ by the
component of consanguinity itself.

Proponents of componential analysis, whether in cultural anthropology or in
linguistics, often talk about components by the Latin word significata (singular:
significatum). ‘Male’ would be an example. The terms within the given domain are called
designata (e.g., ‘father”), and the elements which make up the category are its denotata
(in this case genealogical position of the father, which kinship specialists call F). There is
a logical distinction here between “father’ and F, as the former is a word in English and
the latter is a position relevant to any language or kinship system but whose significance
literally depends on the system. In many languages F is classified with FB (father’s
brother) as belonging to a different category than MB (mother’s brother), and in societies
which speak such languages relations between relatives will differ markedly from those
in English-speaking societies. A final notion relevant here is that of connotata. What
“fatherliness’ connotes in English is that which defines “father’ beyond the purely formal
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componential distinctions drawn above: fatherly attitudes or fatherly behaviour, whatever
these might be.

Componential analysis is ideally suited to the study of *relationship terminologies
both because of the precision of classification in that domain and because of the
sociological importance of such classification. It has been used in other domains too,
especially in tethnobotany and tethnozoology. Indeed, a loose synonym for
‘componential analysis’ is *“‘ethnoscience’ (see e.g. Frake 1980). Another is ‘cognitive
anthropology’, reflecting the supposed cognitive reality behind the semantic distinctions
which componential analysis reveals. Both these terms were common in the 1960s, when
componential analysis was at it height in theoretical interest in *American anthropology
(see also *emic and etic).

One semantic domain where things are much more fluid than kinship or ethnoscience
is that of colours, and this domain has also attracted much interest especially in cross-
cultural comparisons. Here the components are not clearly definable in terms of structural
oppositions, but are arranged on sets of continua: the intensity of light (dark to light) and
the wavelength of light (red to violet).

Table 3
Direct relatives Collateral relatives
generation MALE FEMALE MALE FEMALE
+2 grandfather grandmother
+1 father mother uncle aunt
0 brother sister cousin
-1 son daughter nephew niece
-2 grandson granddaughter

Different languages classify colours very differently, and there may be differences even
between languages spoken by people who are bilingual, such as Welsh people who speak
both Welsh and English (Ardener 1971). Traditional Standard Welsh (as opposed to
Modern Colloquial Welsh) has no equivalent to English brown. Some shades of ‘brown’
are called Ilwyd. Other shades are called du. Loosely, llwyd means ‘grey’ and du means
‘black’, but as they encompass ‘brown’ too their signification is greater than that of the
English word. Much the same is true of the Welsh word glas, which loosely translates
into English as ‘blue’ but which also includes shades of what English classifies as ‘grey’
and ‘green’. Therefore the Welsh word gwyrdd, loosely ‘green’, is narrower in meaning
than its rough English equivalent. Blue-green might be ‘green’ in English, but it is glas
(blue) in Standard Welsh. No language classifies everything. With colours, it would
indeed be impossible to classify everything, since there is an infinite degree of natural
variation. Standard Welsh simply does not need the distinctions which English-speakers
take for granted.

ALAN BARNARD

See also: emic and etic, ethnoscience, relationship terminologies
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conception

Theories of conception were of central importance to the nineteenth-century debates
about social organization out of which anthropology emerged. Specifically, it was argued
by theorists such as tBachofen that the acquisition of accurate knowledge of physical
paternity comprised an elementary transition out of tprimitivism, representing a triumph
of intellect over nature as a component of human progress towards tcivilization. Writing
at the same time, tTMcLennan also argued for the central importance of accurate
knowledge of physical paternity in the development of *marriage practices foundational
to civilized society. *Morgan argued similarly, presuming an instinctive paternal drive to
preserve *property through rules designed to consolidate biological and material
inheritance. It is Morgan’s formulations that are most closely followed by TEngels in the
most famous statement of the importance of physical paternity to *evolutionary accounts
of social organization, namely On the Origin of the Family, Private Property and the
State (1884).

Theories of conception, and specifically knowledge of physical paternity, continued to
play a central role in debates about social organization occasioning the ‘birth’ of modern
anthropology. As Coward notes in her superb review of this period: The role of paternity
and the procreative family were obsessive themes in the discussion of familial forms’
(1983:60). Insofar as human history was largely viewed by early anthropologists as the
slow but steady advance of human reason and knowledge over ignorance and
primitivism, ignorance of physical paternity held a privileged place in their debates.
tFrazer (1910), Hartland (1909), fTylor (1881) and ftWestermarck (1891) were all
preoccupied with its importance, only the more so as evidence of Tmatrilineal societies in
which no such ignorance could be found were reported.

tSpencer and tGillen’s 1899 report of extensive ignorance among Australian
Aborigines of physical paternity set the stage for a more specifically ethnographic
rehearsal of earlier debates. Trained by Westermarck, and having completed his doctoral
thesis on marriage and the family among the Australian Aborigines, *Malinowski
foregrounded the question of ignorance of paternity in his work among the Trobriand
Islanders. From early on, Malinowski insisted that the Trobrianders were ‘ignorant’ only
insofar as they adjusted their ‘crude’ and ‘incomplete’ theories of conception to fit their
overall social pattern of matrilineality. In terms of the basic elements of knowledge (e.g.
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a virgin cannot conceive), the Trobrianders, Malinowski insisted, were in no way
primitive, childlike or ignorant. Developing a model of ‘sociological paternity’, as had
tDurkheim and fvan Gennep, Malinowski argued for a separation of tsocial facts from
natural facts in the analysis of conception. His insistence that beliefs about conception
cannot be separated from their specific social context was further bolstered by Montagu’s
exhaustive compilation of conception beliefs among the Australian Aborigines,
confirming their ‘ignorance’, in which he concludes that: ‘Common-sense, in short, like
every other aspect of thought, is a cultural trait, and its form is determined in and by the
culture in which it must function’ (1937:341).

Malinowski’s analysis of Trobriand conception beliefs first became the subject of
heated controversy in the 1920s and 1930s when he clashed with Ernest Jones, a
champion of Freud’s, over the universality of the Oedipus complex, which is premissed
on accurate knowledge of physical paternity (see *psychoanalysis). His Trobriand
material again became the focus of dispute midcentury, in the exchanges occasioning
tEdmund Leach’s 1965 Henry Myers lecture entitled “Virgin Birth’. In these debates,
anthropologists wrestled with the broad ramifications of the ‘ignorance of paternity’
question set against what many (particularly Leach) saw as the racist implications of
imputing to any group an ignorance of something so empirically self-evident as the
relation between coition and pregnancy.

As Delaney (1986) points out in her excellent review of these debates, the problem can
be seen as one of culturally specific theories of knowledge, as well as conception. The
paternity question, she points out, has been cast as one of ‘possession’ versus ‘lack’ of
true knowledge. Such a view obscures the specific conceptual features of paternity itself,
which are variable. Insofar as models of paternity are of creation, they are inevitably
embedded in *cosmological and *religious systems, as well as models of origins and
divinity. As Delaney notes on the basis of her own fieldwork in a Turkish village: ‘the
symbols and meanings by which procreation is understood and represented provide a
means for understanding relationships between such seemingly disparate elements as
body, family, house, village, nation, this-world and other-world’ (1991:32).

tDavid Schneider, in his review of the importance of a presumed set of biological
facts at the base of *kinship study, also poses the conception theory question as one of
knowledge practices. Insofar as a strict dichotomy between the ‘real’, ‘true’ facts of
European biology remained the privileged authenticator of beliefs elsewhere, he argued
that kinship study remained a product of ‘folk European’ preoccupations imposed on the
ways of life of other peoples.

Theories of conception have again become central to anthropological concerns about
kinship, *gender and *personhood in the context of late-twentieth-century Euro-
American debates over new reproductive technologies. In this context, renewed
uncertainty about parenthood resulting from unprecedented forms of technological
assitance to conception has challenged commonsense assumptions about both maternity
and paternity. In the context of surrogate arrangements whereby one woman donates her
egg and another gestates the fertilized egg to term, it is unclear, for example, who is the
‘real’ mother. Legislative, judicial and ethical debate on such matters has rekindled
anthropological interest in both authoritative knowledge claims about ‘the facts of life’
and cultural representations of kinship in the age of assisted conception (Edwards et al.
1993; Strathern 1992a). In turn, the view of conception as a strictly biological matter has
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been very broadly challenged by the expanding literature on biology as a cultural system,
and on the importance of ideas of the natural in the formation of Euro-American
certainties (Yanagisako and Delaney 1994; Strathern 1992b).

Theories of conception thus index to the anthropologist a range of cultural questions.
On the one hand, traditional questions about the importance of conception theories to
accounts of origins, cosmological systems, social divisions, gender and kinship relations,
attitudes to life and death, the structures of marriage, *family and inheritance patterns,
concepts of personhood, and so forth have gained new currency in the context of
increased technological control over ‘the facts of life’. On the other hand, the history of
anthropological debate about conception represents an important cultural field in its own
right, representing as it does the longstanding ‘givenness’ of certain assumptions
concerning the process of coming into being within Euro-American culture. This dual
interest is reflected in the work of a growing number of scholars whose contemporary
ethnographic work stands to revive anthropological interest in one of the oldest and most
important topics within the discipline.

SARAH FRANKLJIN

See also: descent, kinship, person, reproductive technologies
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consumption

Consumption is the meaningful use people make of the objects that are associated with
them. The use can be mental or material; the objects can be things, ideas or relationships;
the association can range from ownership to contemplation. This definition is broad and
vague because anthropologists have been less concerned with defining their approach to
consumption than with rejecting two previous approaches, those of conventional
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economics and Marxian *political economy. Researchers criticize these approaches for
ignoring the social and cultural processes that underlie needs, generate demand and are
satisfied in consumption (Douglas and Isherwood 1978; Sahlins 1976). While
anthropologists recognize that some needs have a material basis, they stress the fact that
need and demand reflect the ways objects facilitate social relationships and define social
identities (e.g. Douglas and Isherwood 1978: ch. 5).

Scholars have long reflected on the meaningful use of objects. TMax Weber and
tThorstein Veblen are two examples from around the beginning of the twentieth century.
Despite this history, the systematic social study of consumption is relatively recent, being
overshadowed by the study of social organization and production. Social science
encyclopedias of the mid- 1980s could still discuss consumption solely in economic
terms.

One key concern of students of consumption is the way that objects carry significant
social meanings. Just about all objects have always carried such meanings to a degree.
However, many argue that these meanings became especially pronounced in the West
around the time of the rise of *capitalism and mass production; so much so that the West
became a consumer society. This period saw a change in the way that Westerners thought
about objects, as the symbolic gratifications of consumption loomed larger in people’s
minds (Campbell 1987). This change was facilitated and exploited by commercial firms,
themselves growing larger and more aggressive (McKendrick, Brewer and Plumb 1982).
Prominent among these were retail merchants, who were beginning to place their wares
in novel and exotic displays in order to generate sales. This was especially true of
department stores, the retail merchants who have attracted the greatest scholarly attention
(Williams 1982).

For individuals, the first step in consumption is appropriation, establishing a mental
association with the objects to be consumed. In capitalist societies this means that
*individuals transform objects from being impersonal commodities into things with
distinctive meanings for the consumers and distinct places in the consumers’ social lives
(Carrier 1990; Miller 1987). Once appropriated, people can use the objects to define their
place in different social units. For example, the clothes one wears can be important for
defining one’s gender, social rank, ethnic identity and a host of other social attributes.
Less obviously, when and how one eats can be important for defining social cycles of
time, whether time of day, season of the year or ritual cycles (Douglas and Isherwood
1978). The cumulative effect of these individual acts of definition is a common structure
of consumption at the societal level. This structure of consumption in turn reflects and
recreates the identities of social groups that consume in distinctive ways, as well as the
differences between those groups (Bourdieu 1984).

Students of Western societies tend to focus on the way that consumption creates the
distinction between different entities like *classes or *ethnic groups, probably because
mass consumption is so established in the West. On the other hand, mass consumption in
the Third World is relatively new, and research there tends to focus on the way that
consumption creates novel social identities and entities. Many assert that the spread of
Western consumables into Third World countries does not, as some had argued and
feared, lead to homo-geneous Westernization. Instead, it leads to the creation of national
hybrids (Hannerz 1987; Foster 1991). These hybrids consist of interpretations and
adaptations of Western products developed and shared by indigenous people themselves.
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Such hybrids can generate common national consumption communities that displace pre-
existing sub-national or colonial patterns, and so are important in creating the nation itself
as a social and cultural entity (Wilk 1995). Equally, those national patterns can become
self-sustaining. This can happen when fringe groups within the country adopt national
consumption patterns in order to assert their membership in the emerging nation (Hirsch
1990), a process which increases the importance of those national consumption patterns.

As the study of consumption matures it will need to address two issues. One is the
denotation of ‘consumption’ itself, which seems at times to mean little more than ‘not
production’. This broad, vague, implicit definition is fertile, but is unlikely to help
scholars develop a coherent view of the subject. The other issue is more complex. At
present researchers tend to investigate the ways that people impose meaning on the
objects in their lives. However, many such objects come with complex structures of
meaning already in them, such as song and television programmes, or already attached to
them through advertising and global cultural imagery, such as soft drinks and sports
goods. If they are to develop a rounded account of consumption, scholars will need to
address ways that these pre-existing meanings affect those who consume the objects that
carry them.

JAMES G.CARRIER
See also: cultural studies, economic anthropology
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cosmology

Cosmology comes from the Greek word kosmos which, according to the Shorter Oxford
English Dictionary means ‘the world or universe as an ordered system’ or ‘order,
harmony, a harmonious system’. Cosmology then, means the theory of the universe as an
ordered whole, and of the general laws which govern it. In philosophy, it is taken to mean
that part of metaphysics which deals with the idea of the world as a totality of all
phenomena in space and time. According to Greek thought, cosmos came out of chaos—
‘the formless void: a state of utter confusion and disorder’—by differentiating the various
elements. The concept is often associated with cosmogony, ‘a theory, system, or account
of the generation of the universe’.

In social anthropology, the meaning of cosmology has broadly followed the dictionary
one, and is closely connected to the empirical study of *religions. To a large extent the
two words have been used interchangeably, depending upon theoretical fashions and the
predilections of the anthropologist. Some have used it to mean no more than religion.
tEdmund Leach, for example, defined it as ‘the system of beliefs and practices which
social anthropologists commonly refer to as “primitive religion™” (1982:229).

If, however, one tries to abide by the more rigorous definitions, then cosmology in
anthropological usage is both more and less than religion. In some way or another the
study of cosmology means taking account of the relationship between the whole and the
parts: the macrocosm and the microcosm. Because the word kosmos can mean ‘order’ as
well as ‘world of order’, in Greek thought microcosm can signify not only humans in
relation to the universe, but also any part of a thing, especially a living thing that reflects
or represents the whole it belongs to (Guthrie 1962). In anthropology, THocart was an
early theorist who sought to elaborate this point. His aim was to establish that the root
idea in human existence is the procurement of life. This, he claimed, is done through
*ritual which derives its meaning from the ‘life-giving myth’. Discussing Vedic religious
precepts and practices he states, ‘The participants are deliberately seeking to establish an
identity between man and the ritual objects, between ritual objects and the world, and so
between man and the world, a kind of creative syllogism’ (1970:64).

Cosmology and classification

Anthropologists frequently emphasize *classification and the classificatory principles
which link the perceived order of the cosmos directly with the order of social life. We
may trace this interest back to an essay by fDurkheim and tMauss written in 1903, but
not translated into English until 1963 under the title Primitive Classification. The authors
were not interested in cosmology as such, but in the comparative study of the apparent
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human proclivity to classify. To do so they cast their net wide, both geographically and
thematically. They showed, inter alia, how spatial categorization often involves religious
matters and finds expression in such diverse social facts as house-building, village lay-
out, clothing, marriage rules, etc. They conclude that symbolic classifications are of a
moral and religious nature and must be distinguished from technological classification.
Moreover, the social categorizations determine the religious; the first logical categories
were social categories and these determine the cosmologies: ‘Nothing shows this more
clearly than the way the Sioux retain the whole universe, in a way, within the limits of
tribal space...universal space is nothing else than the site occupied by the tribe, only
indefinitely extended beyond its real limits” (Durkheim and Mauss 1963 [1903]:87). The
essay opened a way for the empirical investigation of cosmological orders, but the
reductionist thrust of the argument, together with its *evolutionary ambition, meant that
the essay did not inspire such studies among *British or *American anthropologists,
although the Dutch found an early use for it.

One may, however, discern a different thread in *French anthropology. From
tGranet’s studies on Chinese religion (1922) to tGriaule (1965) and his associates’ long-
term investigations of Dogon cosmology in Mali, as well as to other French studies in
*West Africa a series of detailed studies about religion and cosmology were published.
However, the Africanists could be accused of turning Durkheim on his head, resulting in
what some claimed was a ‘cosmological determinism’.

Although a perusal of the British and American anthropological literature from the
first half of the twentieth century reveals a spattering of uses of the word ‘cosmological’
as in ‘of cosmological consideration’ or ‘cosmological beliefs’, it is not until the second
half that the theme began to be the explicit object of anthropological study. This was
partly due to the fact that British social anthropologists had not been interested in the
empirical study of religion as a topic of interest above and beyond relating it to social
institutions in a *functionalist manner. American cultural anthropologists had not
followed the same path as their British colleagues, but their interest in the study of
religious matters was too much involved in the *culture and personality approach for
them to ask questions about classification. Following the influential work of 1C.Geertz
(e.g. Geertz 1973), many American anthropologists began to incorporate indigenous
cosmological concepts in their ethnographic studies.

Structuralism and after

The new-found interest in cosmology is to a large extent attributable to the influence of
the work of *Lévi-Strauss and his notion of the ‘order of orders’. Lévi-Strauss makes an
analytic contrast between ‘lived-in’ orders and ‘thought-of’ orders. The former may be
studied as part of the objective reality, he says, but ‘no systematic studies of these orders
can be undertaken without acknowledging the fact that social groups...need to call upon
orders of different kinds, corresponding to a field external to objective reality...The
“thought-of‘orders are those of myth and religion” (Lévi-Strauss 1968:313). In a later
essay he seeks to clarify his terms: ‘By order of orders then, | mean the formal properties
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of the whole made up of sub-wholes, each of which corresponds to a given structural
level’ (Lévi-Strauss 1968:333). Lévi-Strauss made this statement as a response to those
who he claimed had misunderstood him and assumed him to be saying that for a given
society all orders are homologous. Although in the early days Lévi-Strauss does not use
the word cosmology, and hardly does so subsequently, his work inspired a new and
different interest in indigenous cosmologies. Data derived from many different
cosmologies, together with mythologies, were being used to put forward general theories
about the workings of the human mind. But Lévi-Strauss did not appear to be greatly
interested in the study of cosmology for its own sake.

Certain parts of the world lent themselves particularly well to *structuralist analysis of
*myth and cosmology whereas others did not. *Highland and *lowland South America
and parts of *Southeast Asia became regions especially favoured with anthropological
studies of this kind. The aim of most of these early structuralist ethnographies was to
elicit a form of structural concordance between the cosmological and the social domains
(e.g. Hugh-Jones 1979).

In the influential collection of essays entitled Purity and Danger (1966), tMary
Douglas alerts us to another aspect of classification as part of cosmology. She suggests
that anomalies and ambiguities are necessary as bearers of symbolic meaning in any
religious system, and formulates her famous statement that “dirt is matter out of place.’
Anomalies become so, however, precisely because they fail to find a proper place in the
overall cosmological order. Thus Jewish food *taboos can be explained in terms of the
forbidden animals not being part of the schema of creation; a schema, moreover, which,
she argues, necessarily has a moral thrust that informs human social and symbolic orders.

A different tradition developed in Holland where the Leiden structuralist school grew
out of the empirical focus on Indonesian societies. Many of these are organized in ways
that encouraged the early observers to adopt an untheorized structural model. The Dutch
missionary VVan Hien wrote an article as early as 1896 in which he discussed the Javanese
calendar in direct relationship with the complex Javanese system of organizing the
cardinal directions, and showed how these were also embedded within a cosmological
order that affected humans and spirits in relation to a whole. The thread of argument was
taken up by others who had read Durkheim and Mauss’s essay, and were able to bring
this theoretical perspective to bear on their own empirical findings (de Josselin de Jong
1983:10-16). Van Wouden, in his comparative study of Eastern Indonesian societies,
concludes that not only are these societies distinguished by a clear-cut symbolic dualism,
but that *marriage is the pivot to a comprehensive organization of cosmos and society.
Although today the pure structuralist approach has been abandoned by most
anthropologists, ethnographic accounts from Indonesia cannot ignore this Dutch tradition.
Whether the focus of their studies is on *kinship, *ritual, *house construction, or even on
social change, most find it impossible to discuss cultural and social practices without
relating them in some way to indigenous cosmologies (eg McKinnon 1992, Traube
1986).

With the recent theoretical focus in some academic circles on the individual agent (as
opposed to a transcendental cultural order), cosmology has lost some of its interpretative
force. In his comparative investigations into the cosmologies of an area in Highland New
Guinea, tBarth is critical of the structuralist endeavour and seeks to demonstrate that a
better understanding of cosmology comes ‘not by construing more order in it, but by
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better accounting for its production’ (Barth 1987:84). However, others would argue that
because *ancestors or spirits are integral participants in human social life in many parts
of the world, signifying the constituting role of the past in the present and the future, the
indigenous values of the individual may often be subsumed by the cosmic. With
increased anthropological interest in a globalization of culture, it is becoming clear that
this process is far from automatic or easily predictable in particular instances. One reason
for the variety of cultural responses to outside influences may be found embedded within
cosmological perceptions.

SIGNE HOWELL
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Crow-Omabha systems

From the beginning of the anthropology of *kinship, the systems known as ‘Crow-
Omaha’ have been rich sources of debate. Discovered by *L.H. Morgan (1871), they are
characterized by a distinctive type of *relationship terminology with little respect for
genealogical levels. Interpretation of these terminologies has varied as different schools
of anthropology have come and gone. For *descent theory (principally British and
tDurkheimian), they constitute an extreme type of tunilinearity. For *alliance theory
(chiefly French and tMaussian), they correspond to *marriage systems founded on
numerous marital prohibitions. For American formalism, they obey a classificatory logic
which operates through tfextension of some kin terms for some authors or through
reduction for others. Other interpretations are also advanced now.

Crow and Omaha terminologies correspond to tmatrilineal and tpatrilineal types
respectively. They are named after the North American Indian peoples with whom they
were first identified. They are characterized by a principle of fhifurcate merging in the
parental level: father and father’s brother are designated by the same term, as are mother
and mother’s sister. In the Omaha type, in Tego’s generation fcross-cousins are ‘skewed’
a generation; the mother’s brother’s children are raised a generation and classified as
‘maternal uncles’ and ‘mothers’, while on the patrilateral side the father’s sister’s
children are classified as ‘nephews’ and ‘nieces’. In the following generations, the same
logic is applied, so that the mother’s brother’s son’s children are called ‘maternal uncles’
and ‘mothers’, while the children of the mother’s brother’s daughter (called ‘mother”) are
thus ‘siblings’ to ego. Thus the set of cross-cousins and their descendants are positioned
in an oblique fashion in relation to ego, the tmatrilateral ones being ‘raised” a generation
and the tpatrilateral ones ‘lowered’ a generation. In the Crow version, the positions are
reversed: patrilateral cross-cousins are terminologically raised a generation and called
‘“father’ and ‘father’s sister’, while matrilateral cross-cousins are lowered a generation
and called “children’.

The logical consistency of these terminologies, reported from many societies around
the world, has sustained a long-standing interest among anthropologists and resulted in
diverse explanations. For Morgan they represented evidence of f‘group marriage’; for
tKohler, secondary marriage with the widow of the maternal uncle; for Durkheim,
simply the primacy of patrilineal descent. TLowie (1934) regarded Omaha terminology as
a product of patrilineality defined by a system of texogamous fclans, and *Radcliffe-
Brown (1952), applying his principle of the solidarity of the sibling group and the unity
of the lineage, linked an individual’s position to the flineage he or she represents in
relation to ego; in sum, terminology was placed in the service of descent.

This last point was criticized by tLounsbury (1964) who, through a method of tformal
analysis based on rules of equivalence, demonstrated that the logical principle of these
systems is founded on a genealogical calculus and is therefore fundamentally bilateral. In
the Omaha type, the skewing of cousins is explained by a more fundamental equivalence
which claims that, within a chain of consanguinity, a man’s sister is regarded
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conceptually as his daughter. If my father’s sister is considered as his daughter, she is
then conceptually my sister and her children are my nephews and nieces: they call me
‘uncle’ because | am their matrilateral cross-cousin. The principle holds throughout the
genealogical grid; sometimes, it is yet more explicit and the father’s sister is actually
called ‘sister’, or again, the maternal uncle is called ‘grandfather’ (in this case, the
patrilateral crosscousins are ‘grandchildren’). Lounsbury sought the cause of this in the
rules of inheritance, a position criticized by Héritier (1981). For her, the terminologies
develop out of the central brother—sister relationship, cross-siblingship. In the Omaha
case, the primacy of the male sex category combines with the principle of skewing of
generations to establish a terminological relationship of ‘descent’ between a man and his
sister. In the matrilineal, Crow type, the logical principle is reversed: the sister takes
precedence over the brother, and generations are skewed in an inverse manner.

*Lévi-Strauss (1965) attempted to link Crow-Omaha terminologies to systems of
alliance through the extensive marriage prohibitions with which they are frequently
associated. More recently, Barnes (1984) has refuted that argument in his distillation of
North American Indian ethnography. Nevertheless, one may consider these terminologies
as the opposite of tDravidian systems, mapping out a vast zone of consanguinity within
which marriage is forbidden for those linked by descent or alliance.

Héritier (1981) has demonstrated that when these terminological systems are
associated with prohibitions, the latter take three forms: prohibition of marriage to a
lineal relative, prohibition of marriage to a tcognatic relative, and nonduplication of
previous unions. Despite the dispersed alliances apparently implied, several studies in
Africa (one of which is based on an informed treatment of genealogies) have
demonstrated that such systems do function, despite it all, within an tendogamous
framework of nonrenewable sister-exchange, with a change in the line of descent at each
exchange, and consanguineous marriage to the fifth generation. This has earned them,
from this structuralist perspective, the designation ‘semi-complex systems’ (Héritier
1981, Héritier-Augé and Copet-Rougier 1990).

ELISABETH COPET-ROUGIER
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cultural materialism

‘Cultural materialism’ is a broad heading, but it usually refers to the the specific kind of
materialist approach advocated by ftMarvin Harris. He developed it in a number of
works, the most significantly being Cannibals and Kings (1977) and Cultural
Materialism (1979).

Harris maintains that the material world exhibits deterministic influence over the
nonmaterial world. Thus *culture is a product of relations between things. In one of his
more famous examples, Harris (1966) argues that the Hindu *taboo on killing cattle
stems from Indian society’s need to maximize the economic utility of cattle by favouring
their use as draft animals rather than as meat. In this example, the implicit *functionalism
of the cultural-materialist approach is apparent. Where Harris differs from conventional
functionalists is in his emphasis on factors external to society, namely material ones.

Cultural materialism is allied to *ecological anthropology as well, precisely in that
material factors are seen as determinant. In the culturalmaterialist view, environmental
conditions and subsistence techniques together either determine or severely limit the
development of many other aspects of culture. Above all, cultural materialism
emphasizes etic over *emic categories. Harris and his followers regard observed
behaviour as logically and chronologically prior to cultural categories. Thus *cognitive
and *ideological aspects of culture must necessarily take second place to *technological
ones.

Cultural materialism has been labelled ‘vulgar materialism’, on the grounds that it is
too crude and simplistic to take adequate account of the embeddedness of the material
world within the ideological world (Friedman 1974). In contrast, claims Friedman,
dialectical materialism (i.e. Marxism) overcomes this vulgarity through a clear distinction
between thase and superstructure. Bluntly, to a ‘vulgar materialist’, there is only base;
there is no superstructure. To complicate matters, the phrase ‘cultural materialism’ has
had some currency in Marxist literary circles (e.g., in the work of TRaymond Williams),
where it is used in a sense more akin to Friedman’s Marxism than to Harris’s purer
materialist stance.

ALAN BARNARD

See also: ecological anthropology, environment, Marxism and anthropology, emic and
etic
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cultural studies

Cultural studies was formally introduced into the British university system in 1963, with
the establishment of the Centre for Contemporary Cultural Studies (CCCS) at
Birmingham, under the direction of Richard Hoggart. Strongly influenced by the work of
tRaymond Williams, early work in cultural studies emphasized the need to move beyond
the canonical definitions of textuality, in order to locate the culture of literacy in a wider
social context. This initiative sought both to counter the elitism of ‘high culture’ and to
widen its definition to be more inclusive. A combination of *sociology and fliterary
criticism, early cultural studies practitioners often described their work in terms of an
‘anthropological turn’, referencing the anthropological definition of culture as a way of
life in contrast to its more elitist literary rendering as aesthetics or appreciation.

In addition to its anti-canonicalism, the Birmingham Centre also sought to politicize
the production of academic knowledge within the university system. In contrast to the
emphasis upon competitive individual achievement, the Centre promoted collaborative
work, resulting in a series of well-known collections (see further reading).
Interdisciplinary, anti-hierarchical and explicitly political in their approach to
scholarship, members of CCCS were awkwardly positioned in relation to other
departments, faculties and the university system as a whole. Nonetheless, the approaches
developed at CCCS held obvious appeal to a wide constituency, and have continued to
gain in popularity over time.

A concern with *class inequality was central to the work of both Williams and
Hoggart, and much early work in cultural studies drew on Marxist models in which
‘culture” was often equivalent to *ideology. In its later ethnographic expansion in the
1970s, work in cultural studies also sought to document culture as ordinary, popular, and
ubiquitous, again invoking comparisons to anthropological models in contrast to literary
ones. In turn, TAlthusserian accounts of culture as part and parcel of the state apparatus,
combined with a tGramscian model of culture as integral to the realization of
‘thegemony, became central to the cultural studies project at Birmingham and elsewhere.
By the early 1980s, these influences began to be both combined with and offset by the
growing impact of fpoststructuralist, and later Tpsychoanalytic theory. The work of
Stuart Hall, Paul Gilroy, Hazel Carby and others drew attention to the importance of
racism and timperialism to the maintenance of state power, while the anthology Women
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Take Issue foregrounded feminist concerns. By the mid-1980s, CCCS Birmingham had
become the site of a large and successful post-graduate research programme supporting a
wide range of research and teaching in which concerns related to gender, *race and class
remained prominent.

The addition of the polytechnics, where cultural studies was a popular and well-
established field, to the British university system in the early 1990s, provided a wider
infrastructure for the field. Meanwhile, outside Britain, the subject had also gained
influence and grown in recognition, through the establishment of journals, programmes,
and associations internationally. Unlike Britain, where the Birmingham initiative had
provided a distinctive model, cultural studies in Canada, Australia, Europe and the United
States emerged in a more piecemeal fashion. As in Britain, key components of cultural
studies elsewhere included interdisciplinarity; a commitment to an explicitly political
approach to scholarship; attention to the intersections of gender, race and class; and the
use of critical theoretical perspectives drawn from Marxism, poststructuralism, gender
theory, critical race theory and, increasingly, *postmodernism. However, cultural studies
is best defined internationally in terms of its positionality rather than its content: above
all, it has come to denote a space in which critical, theoretical and interdisciplinary
research and teaching broadly organized under the rubric of the cultural analysis within
developed, industrialized societies is pursued.

In comparison to anthropology, cultural studies has remained more concerned with the
analysis of mass, public, dominant, popular or mainstream culture, rather than cross-
cultural comparison. Although the analytical status of culture has been extensively
debated, critiqued and transformed within anthropology, especially during the latter half
of the twentieth century, it remains tied to a model of representing ‘other’ cultures,
different from the anthropologist’s own. In contrast, cultural studies has often sought to
make visible cultural traditions that are muted, marginal, under-represented or devalued
within the society of which the researcher is a part. Alternately, cultural studies has
operated as a system of critical perspectives on the production of knowledge itself, indeed
at the most local level of disciplinary boundaries and traditions, or the ‘way of life’
within particular subject fields. As an intervention into scholarly production, cultural
studies is above all concerned with the creation of new kinds of spaces for consideration
of questions which do not fit neatly within established traditions of intellectual exchange.

Also differentiating cultural studies from anthropology is the range of culture models
employed in analysis, teaching and debate. In contrast to the extent to which culture
models within anthropology have been explicitly organized in relation to a project of
cross-cultural comparison, no such singular aim has united models within cultural
studies, save for an overriding concern with issues of *power and *inequality. Hence,
within cultural studies may be included a wide range of cultural theory, from the
sociology of culture and its concern with *mass media, the culture industries, or culture
as a dimension of the social, to the cultural theories derivative of language-based
interventions such as tsemiotics, poststructuralism, deconstruction or postcolonial theory.

Although in many respects the relationship between anthropology and cultural studies
is productive and mutually valued, significant differences divide these two fields. In
addition to its commitment to cross-cultural comparison is an empirical tradition within
anthropology of detailed ethnographic observation and prolonged submersion in ‘the
field’. Very much in contrast to cultural studies, anthropology remains strongly
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connected to the goals of social science, including the rigorous documentation and
representation of ‘other’ cultures. This aim is not shared by cultural studies, which is
often explicitly critical of objectivist criteria, in both the humanities and the social
sciences. At its worst, cultural studies may be seen by anthropologists as usurping the
domain of ‘culture’ by means of reductionist, elitist, overlytheoretical and speculative or
‘journalistic’ methods. In particular, the view that texts should be read as part of a wider
cultural context can be reversed within cultural studies to argue that culture is readable as
a text. For anthropologists, the separation of ‘cultural logics’” from their lived, embodied
social milieu comprises an unacceptable, even capricious, methodology.

At the same time, cultural studies has itself been at the forefront of challenges to the
tendency to constitute even ‘dominant’ culture as monolithic, totalizing or determining.
The importance of audience studies, such as Morley’s pioneering work on television
audiences (1986), or Stacey’s thickly-layered account of film consumption (1993), has
provided important models for anthropological analyses of the role of media, especially
in the context of global, or transnational, cultural phenomena.

As ‘culture’ continues to demand critical, scholarly and political attention, it is
inevitable anthropological and cultural studies approaches will increasingly overlap and
inform one another. At the same time, ongoing discordances between the often highly
theoretical and critical perspectives generated within cultural studies, and the more
conventionally empirical traditions of cultural analysis within anthropology will ensure
the two fields remain distinct, if overlapping.

SARAH FRANKLIN
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culture

The word ‘culture’ is probably the single most central concept in twentieth-century
anthropology. It has an especially complex history, of which anthropological usage is
only one small part. Etymologically it is linked to words like “cultivate’ and “cultivation’,
‘agriculture’ and ‘horticulture’. What these different words have in common is the sense
of a medium for growth, a meaning quite transparent in modern biological usage where a
mould or bacterium may be grown in a laboratory in an appropriate ‘culture’. In English
in the seventeenth century it became common to apply this meaning metaphorically to
human development, and in the eighteenth century this metaphorical meaning developed
into a more general term (Williams 1983). In German (where the word was spelt first
Cultur, and then Kultur), the term was used in works of speculative history from the
second half of the eighteenth century and, crucially, started to be used in the plural in the
sense of humanity being divided into a number of separate, distinct cultures.

What emerged from this history in the nineteenth and early twentieth centuries, was a
complex of overlapping, but potentially different meanings. On the one hand, there is
what has become known as the ‘humanistic’ sense of culture, which is singular and
evaluative: culture is what a person ought to acquire in order to become a fully
worthwhile moral agent. Some people have more culture than others—they are more
cultured—and some human products are more cultural than others—the visual arts,
music, literature. Then there is what has become known as the ‘anthropological’ sense,
which is plural and *relativistic. The world is divided into different cultures, each
worthwhile in its way. Any particular person is a product of the particular culture in
which he or she has lived, and differences between human beings are to be explained (but
not judged) by differences in their culture (rather than their race).

Much ink has been expended—especially in American anthropology in the 1940s and
1950s—on a supposedly ‘true’ or “correct’ definition of culture, one which would isolate
and clarify just what it is we study as anthropologists, while marking off ‘our’ word and
its meaning from other, nonanthropological usage. In this article, we will not attempt any
such definition. What makes a word like culture so important for anthropologists is
precisely the arguments it generates about disciplinary identity; what makes those
arguments important is the way in which the concerns of the non-anthropological world
keep leaking into our own private disciplinary disputes, despite all our best attempts to
establish boundaries around what we see as our intellectual property. Instead of a
definition, we offer an ethnographic history in three phases: the prehistory of the
pluralistic concept of culture from its roots in German Romantics like tHerder to its
anthropological working out in the writings of *Franz Boas; the competing definitions of
mid-century American anthropology, in the context of European suspicion of the term;
and the rise and demise of one particular version—culture-as-symbols-and-meanings—in
the second half of the twentieth century.
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Prehistory: from Herder to Boas

We have already mentioned the proliferation of definitions of culture in mid-century
American anthropology. Many of these definitions were collected in an extraordinary
survey published by TKroeber and TKluckhohn in 1952 (Kroeber and Kluckhohn 1952).
This invaluable book collected and analysed dozens of definitions, as well as examining
non-anthropological usage in English, German and French. What emerged was a
particular story. According to Kroeber and Kluckhohn, the anthropological sense of the
word was estab lished by tE.B.Tylor at the very start of his Primitive Culture (Tylor
1871), but then languished for another thirty years at least before gaining any wider
anthropological currency. This view was resoundingly challenged by George Stocking in
two essays from the 1960s (Stocking 1968a, 1968b). In these he argued that not only was
Tylor’s celebrated definition less ‘anthropological’ than it looked, but in fact the real
roots of the modern anthropological concept lay scattered in somewhat incomplete form
through the writings of Boas.

There is a more general point to Stocking’s argument (to which we return shortly)
which is important here. Words like ‘culture’ are not invented ex nihilo by individual
innovators. They are living components of broad languages of description and evaluation,
languages which have been used by disparate people in their encounter with the modern
world. Moreover, much of what we wish to say when we talk of culture has been said
already using one of a range of possible alternatives: custom, climate, civilization,
tradition, *society. Nevertheless we can make a start on the anthropological history of
culture by insisting on the plural (cultures rather than culture) as the key to the modern
anthropological sense.

This would seem to place Herder in the most important position, even though some of
what he said about human differences was anticipated by other *Enlightenment writers.
Consider the following passage from his Yet Another Philosophy of History (1774):

How much depth there is in the character of a single people, which, no
matter how often observed (and gazed at with curiosity and wonder),
nevertheless escapes the word which attempts to capture it, and, even with
the word to catch it, is seldom so recognizable as to be universally
understood and felt. If this is so, what happens when one tries to master an
entire ocean of peoples, times, cultures, countries, with one glance, one
sentiment, by means of one single word! Words, pale shadow-play! An
entire living picture of ways of life, or habits, wants, characteristics of
land and sky, must be added, or provided in advance; one must start by
feeling sympathy with a nation if one is to feel a single one of its
inclinations or acts, or all of them together.

(Herder in Berlin 1776:188)

The spirit of this passage seems strikingly modern. Different peoples are as profoundly
different as different individuals are, and what makes them distinctive cannot be reduced
to a simple verbal formula; instead we need a sympathetic grasp of ‘an entire living
picture of ways of life, or habits, wants’ before we can understand any part of it. The use
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of culture in the plural, and the emphasis on cultures as ‘wholes’, are both commonplaces
of twentieth-century anthropology.

But we also need to note other aspects of Herder’s vision. One is the
interchangeability of words like ‘people’, “culture’, and above all ‘nation’ in his writing.
The second is his celebration of the irreducible plurality of human societies: we cannot
and should not judge members of one people or culture by the standards of another, nor
should we require people of one culture to adapt to the demands of another alien culture.
This emphasis on the need for internal cultural purity, or integrity, in any human group
provided Herder with the fuel for fierce denunciations of European rule of non-European
peoples, even as it also provided a blueprint for later European nationalisms, with their
alarming demands for ethnic purity within the nation. Moreover, Herder’s usage is as
often singular as plural, and his emphasis on the work of artists and intellectuals as the
highest point of cultural expression makes him as much a founder of the humanistic sense
of culture as of the anthropological.

Despite the large literature on the subject, the history of the word culture in the
century after Herder’s death in 1803 is confusing and not fully researched. The term
culture became an important point of reference in what we would now call cultural
criticism in England, through the influence of S.T.Coleridge (who read widely in the
German writers of Herder’s generation), and later literary figures like Matthew Arnold
(Williams [1958] 1963). Stocking has argued that Tylor’s famous definition should be
seen as part of this tradition, rather than as an anticipation of modern anthropological
usage:

Culture or civilization, taken in its wide ethnographic sense, is that
complex whole which includes knowledge, belief, art, morals, law,
custom, and any other capabilities and habits acquired by man as a
member of society.

(Tylor 1871 1:1)

Although this talk of a ‘complex whole’ sounds as modern and anthropological as
Herder’s usage, there are a number of differences. First, when quoting Tylor, later
anthropologists have frequently elided the second and third words in the definition
(“culture or civilization’), thus obscuring the fact that Tylor was writing of a singular
phenomenon, which everyone had, but which some people had more or less of. Tylor’s
purpose was to denionstrate that all societies could be seen as part of one continuous
evolutionary process, while his choice of the word ‘culture’ served as a jolt to those, like
Arnold, who would argue that there is an unbridgeable gulf between that which is
properly cultured and that which is uncultured or uncivilized (Stocking 1968a).

Stocking has pointed out that Tylor nowhere uses the word culture in the plural. In this
respect he was no different from his contemporaries in Britain and America. The link
between Herder’s early pluralistic vision and modern anthropology is provided by Boas,
who was by education steeped in the German tradition of which Herder was a part, and
who in his own work accommodated himself to the emerging empirical requirements of
Anglo-American anthropology. Boas was alone among American social scientists of his
generation in his references to ‘cultures’ rather than ‘culture’, even if his usage was
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neither systematic nor consistent, still less graced by a memorable definition such as
Tylor’s (Stocking 1968b).

Boas’s usage, like other aspects of his anthropology (e.g. the emphasis on *myth and
*folklore as the key to any particular culture), grew from the seeds of German romantic
nationalism. So, for example, in his 1898 report to the British Association on his
fieldwork among Native Americans of the Northwest Coast, Boas refers to ‘the three
methods of classifying mankind—that according to physical character, according to
language, and according to culture’, before going on to talk of the ‘cultures of the
primitive people of British Columbia’ (Boas [1898] 1982:92-3). Then, a few pages later,
he discusses the ways in which myths are borrowed or shared between different groups:

It follows that the mythologies of the various tribes as we find them now
are not organic growths, but have gradually gained their present form by
accretion of foreign material. Much of this material must have been
adopted ready made, and has been adapted and changed in form according
to the genius of the people who borrowed it.

(Boas [1898] 1982:96)

These passages illustrate three crucial themes in Boas’s work on the idea of culture. First,
culture is offered as an explicit alternative to *race (‘physical character’) in both the
classification and explanation of human differences. Secondly, cultures have to be seen as
products of highly contingent histories, as fusions of elements which originate in
different times and places. This radical historicism is an explicit alternative to the more
dogmatic *evolutionists of his time, for whom cultural elements could be effortlessly
slotted into place on a single, grand evolutionary scale. Thirdly, despite this emphasis on
contingency in the choice of components within a culture, these components are brought
together in a specific way according to the ‘genius of the people’. In other words cultures
need to be seen as wholes, each with its distinctive genius, as well as assemblages of
apparently random elements, each with its different history. What Boas left for his
students was less a completely coherent theory or definition of culture, but rather a set of
tensions or problems which would continue to occupy American anthropologists for
much of the twentieth century. On the one hand culture was offered as a pluralistic and
relativistic alternative to scientific racism and ethnocentric evolutionism. On the other
hand there was an unresolved tension between culture as an assembly of historical
fragments and culture as an integrated whole, expressing the ‘genius’ of a particular
people. In this respect, Boas was the true inheritor of Herder’s pluralistic vision of human
difference, a vision which carried both the possibility of relativistic tolerance, but in the
emphasis on internal integrity—the genius or spirit of a people—would also be haunted
by the intolerant political possibilities of exclusion and purification.
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After Boas

Boas’s students, and their students, came to see culture primarily through its diversity.
The world was made up of lots of ‘cultures’ rather than an abstraction called ‘Culture’.
When they did venture comments on the abstraction, Boasians saw culture as
fundamentally human, i.e. not the property of animals, and even declared it the attribute
which distinguishes animals from humans, or simply that which has no basis in biology.
tRuth Benedict, for example, in her powerful attack on scientific racism describes culture
as follows:

For culture is the sociological term for learned behaviour: behaviour
which in man is not given at birth, which is not determined by his germ
cells as is the behaviour of wasps or the social ants, but must be learned
anew from grown people by each new generation. The degree to which
human achievements are dependent on this kind of learned behaviour is
man’s great claim to superiority over all the rest of creation; he has been
properly called ‘the culture-bearing animal.’

(Benedict 1943:9-10)

In these matters the Boasians differed both from the evolutionists who preceded them, in
the nineteenth century, and from the modern evolutionists, including the practitioners of
*sociobiology and those whose interests lie in topics like tool-use among chimpanzees.

Benedict emphasized both the diversity of culture and the internal integration of
specific cultures. Cultures were ways of living, virtually psychological types, which she
called “cultural configurations’, which were said to be best perceived as integral and
patterned ‘wholes’: ‘Cultures from this point of view are individual psychology thrown
large upon the screen, given gigantic proportions and a long time span’ (Benedict
1932:24). This approach drew attention to the tethos, the characteristic moral, aesthetic
and emotional tone of a particular culture. Other anthropologists associated with the
emerging *culture and personality school, such as TEdward Sapir put more emphasis on
the problem of the individual personality. For Sapir, the “true locus’ of culture lay not in
society, which he dismissed as itself a ‘cultural construct’, but in the ‘interactions of
specific individuals’ and in the ‘world of meanings’ which guide those interactions:
‘Every individual is, then, in a very real sense, a representative of at least one subculture
which may be abstracted from the generalized culture of the group of which he is a
member’ (Sapir [1932] 1949:151).

There were other challenges to the kind of holism proposed by Benedict. Some, like
tRobert Lowie, followed Boas’s call for the recognition of cultures as the product of
complex, disparate histories. tClark Wissler (1923), for example, sought culture through
its separate Tculture traits. While Wissler regarded culture traits as grouped into larger
tculture complexes, he nevertheless saw the collectivity of such elements, rather than
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their interconnection, as the significant feature of culture. This difference highlights two
distinct trends within the Boasian tradition, stemming from the tension in Boas’s own
work between his interest in the ‘genius of a people’, and his historicist and diffusionist
arguments against the evolutionists. Among the next generation of American
anthropologists this tension resurfaced in the division between those interested in
psychological aspects of culture, and those committed to the accumulation of
ethnographic evidence for its own sake. It is perhaps no accident that Wissler’s own
specific interest, as a museologist, was in tmaterial culture, and that his anthropology
remained closer to the diffusionist origins of Boas’s conception of the discipline than did
the anthropology practised by most of Wissler’s American contemporaries.

Still another dimension of culture prominent in Boasian anthropology was the idea of
it as “‘superorganic’. This view was first put forward by A.L.Kroeber in a famous 1917
article, and it occupied him through much of his lifetime. Kroeber regarded culture as,
above all, sui generis: this meant that it could only be explained in terms of itself, and not
reduced to racial, psychological or (other) non-cultural factors. It was also ‘superorganic’
(a term which he borrowed from tHerbert Spencer) in the sense that it had to be
explained with reference to a level of understanding above that of the individual
organism. Thus Kroeber and his followers came to see culture less as a product of
individual human beings, and rather more as that which produced or directed those
actions. While his initial formulation of the idea was in part an attack on racism (as
stemming from racial determinism), the radical thrust of his more general concern was
that culture developed its own logic independently of the thoughts of specific individuals.
He cited objects and ideas in the history of science which came to be invented or
discovered simultaneously by more than one individual, and later he described cyclical
features in culture, most famously women’s fashions, which he saw as the product of the
laws of culture, and not merely of the whims of individual women or fashion designers.

By 1952 it came time for American anthropologists to take stock of what they meant
by ‘culture’. In that year Kroeber and Kluckhohn divided ‘complete’ definitions of
culture into six categories: descriptive (e.g. Tylor’s), historical (those with an emphasis
on tradition), normative (with an emphasis on rules or values), psychological (e.g. with
an emphasis on learning or habit), structural (with an emphasis on pattern), and genetic.
The last was certainly the most diverse and included definitions with an emphasis on
culture as a product or artefact, definitions with an emphasis on ideas or on symbols, and
residual-category definitions. The last category, including one of Kluckhohn’s own
definitions, places its emphasis on what culture is not—i.e. on what is left over after
biology, or what is human rather than animal—rather than on what distinguishes, in one
way or another, one human group from another.

This form of definition was to resurface decades later, when the boundary between
human and animal came under greater discussion as a result of intensive studies of non-
human primates. When in the early 1960s Jane Goodall first reported on tool-use among
the chimpanzees of Gombe, tL.S.B. Leakey is reputed to have remarked: ‘Ah, now we
must redefine tool, redefine man—or accept chimpanzees as humans!” What really
happened, was none of these. Instead, primatologists, and some anthropologists of
evolutionist persuasion, called into question the previouslyheld notion that culture is a
phenomenon confined to humans alone (e.g. McGrew 1992). But other evolutionists
came to see the advent of symbolic culture, rather than either material culture or its
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transmission, as the significant advance for the human species (e.g. Knight 1991).
Although such views are sympathetic to the idea that animals and humans are similar,
they have nevertheless come to strengthen the notion that culture is of the utmost
importance, especially against those proponents of sociobiology who deny entirely the
significance of culture.

Culture versus society

Not all anthropologists of the day were as enthusiastic about the concept of culture as the
Boasians. *Radcliffe-Brown’s dismissal of culture as a ‘vague abstraction’ ([1940]
1952:190) was echoed elsewhere in British social anthropology, where “culturalism’ and
‘culturalist” were employed as damning epithets for any analysis which sought above all
to explicate a culture in its own terms. The usual antonym to ‘culturalist’ was
‘structuralist’ which, before the 1960s, usually referred to the study of *social structure.
The advantage of studying social structure, it was argued, was its tangibility, its
unambiguous and bounded properties. This position was, of course, already under threat
from the explicitly abstract ideas of structure put forward by fEvans-Pritchard in the
1940s. It was further challenged by tEdmund Leach in the opening pages of Political
Systems of Highland Burma ([1954] 1964). Leach’s ‘social structure’ is an ideal model
constructed by the anthropologist: what makes the world work socially is precisely the
fact that it never completely corresponds to anyone’s ideal of how it ought to be. Leach’s
argument about culture derives from the fact that his book concerned an area of
extraordinary ethnic diversity and mobility, a situation which would challenge any
believer in cultures as discrete, bounded systems. In this context, members of different
cultures may nevertheless be viewed as components of a single ‘social system’, and the
visible markers of cultural difference (clothing, language, religion) may themselves be
political tokens in this wider system. When Leach talks about culture providing ‘the
“dress” of the social situation’ ([1954] 1964:17), he is very literally illustrating a more
pervasive position in British anthropology. As tDavid Schneider put it just before he
died: “culture for them [British anthropologists of the 1950s] was ornaments, different hat
styles, things like that’ (Schneider 1995:131).

To some extent this British suspicion of anthropological notions of culture might be
related to a broader British anxiety about the humanistic sense of culture. This may be
even truer in France, where civilization predominated over culture in general intellectual
discourse, and as late as 1980 tMarshall Sahlins’s Culture and Practical Reason—a book
which explicitly argued against the reduction of cultural difference to sociological
causes—was retitled for its French translation as Au coeur des sociéteés.

The exception to this French suspicion was *Lévi-Strauss, whose view of culture was
heavily influenced by his close relationship with Boas. Like the evolutionists, Lévi-
Strauss saw culture as based on universal principles, but like the Boasians he sought a
special recognition for the details which distinguish one culture from another. This
problem is what led him to define the *incest taboo as the bridge between *nature and
culture: natural because it was inherent in all human society, and cultural since the
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definition of forbidden sexpartners varied enormously from society to society (Lévi-
Strauss [1949] 1969:3-25). Although Lévi-Strauss has written at length on the issue of
cultural differences, his own analyses have rarely been confined to the study of a
particular culture. Instead the myths and rituals of neighbouring cultures may be treated
as transformations of each other, with the final goal in some sense an elucidation of the
human mind as a medium of culture. Cultures-in-particular, for Lévi-Strauss, are
illustrations of the logical possibilities of the pan-human capacity for culture-in-general.

Radcliffe-Brown’s hostility to the American concern with culture was most forcefully
challenged by tLeslie White. As Radcliffe-Brown sought a ‘natural science of society’,
so White envisaged anthropology as a ‘science of culture’. For Radcliffe-Brown, this was
a contradiction in terms, precisely because culture, for him, was intangible and abstract,
whereas social relations were real and observable. White (1949) turned Radcliffe-
Brown’s argument around, seeing culture as cumulative both for individuals and for
humanity as a whole, and as inclusive of social structure. White’s position was a curious,
and not entirely resolved, combination of radically disparate intellectual elements.
Culture, for him, is above all a matter of symbols and meanings, exemplified by the
human capacity for language. But this argument, anticipating as it does the claims of the
*symbolic anthropologists of the 1960s and 1970s, sat uneasily in an unfashionably
materialist and evolutionist intellectual framework.

From meaning to contest

One escape from the apparently fruitless argument between British social anthropology
and American cultural anthropology in the 1950s was offered by the theoretical
framework of the sociologist tTalcott Parsons. Parsons’s theory of social action posited
three levels of analysis—that of social structure, culture and personality—none of which
could be reduced to any of the others. Culture, in this formulation, was above all the
domain of symbols and meanings. fClifford Geertz and David Schneider, both of whom
had been in Parsons’ Harvard Department of Socal Relations in the late 1940s and early
1950s, advanced this position in their work of the 1960s, culminating in Geertz’s
massively influential Interpretation of Cultures:

The concept of culture I espouse...is essentially a semiotic one. Believing,
with Max Weber, that man is an animal suspended in webs of significance
he has himself spun, | take culture to be those webs, and the analysis of it
to be therefore not an experimental science in search of law but an
interpretive one in search of meaning.

(Geertz 1973:5)

Geertz, together with Schneider and Sahlins (a late convert to the Boasian tradition),
managed something denied to their American predecessors - the partial conversion of
non-American anthropology. In Britain, the symbolic or interpretive approach of the
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1970s chimed with the vague talk of the ‘translation of culture’ which had emanated from
Oxford under Evans-Pritchard, while the hostility to fpositivism, especially in Geertz,
was attractive to many of the generation which had been at first seduced, then repelled,
Lévi-Strauss’s grand theory. By the 1980s, British anthropologists were convening
conferences on ‘semantic anthropology’, and talking freely about culture, with neither the
hostility nor anxiety the word had evoked in the 1950s.

But the 1970s hegemony of culture-as-meaning had an unexpected nemesis. Geertz
pointed a new generation of students towards literary criticism, where new theories about
language and meaning were emerging in the late 1960s and early 1970s. In particular,
French tpoststructuralist theorists like tDerrida and tFoucault, provided further
ammunition for the assault on positivism, further reasons to privilege language or
*discourse in cultural analysis, but also crucially, a radical undermining of any
assumption about the stability of particular cultural meanings. What emerged from this—
so-called postmodernism in anthropology—was part of a much broader change in the
intellectual and political climate of the humanities and social sciences, especially in
America. Radical theory became associated with proponents of multiculturalism in
American education, while anthropologists had to adjust their arguments to meet the
challenge of the new anti-discipline of *cultural studies, not least of which was a much
more politicized approach to culture (Turner 1993). In the face of all this, some
anthropologists fell back on the new cliché that culture was always a’site of contestation’
(rather as if American higher education in the 1980s could serve as a model for all human
societies at all times), while others abandoned the term altogether in favour of apparently
less problematic terms like “hegemony’ or ‘discourse’.

Two important points need to be emphasized about this crisis of anthropological
confidence. One is that the arguments involved were not confined to academic circles,
still less to anthropology itself. Culture, like multiculturalism, was a key term in what the
philosopher Charles Taylor called the “politics of recognition’, and what others called the
‘politics of identity’: that kind of politics based on arguments for the recognition of
particular categories (African Americans, women, gays and lesbians) in American
society. One area of argument concerned who, if anyone, had the ‘right’ to represent
another culture. Anthropologists were especially vulnerable given the discipline’s long
involvement with *colonialism, and the new arguments which linked academic
representation of non-European people to European political domination of those people
(Clifford 1988). As Edward Said asked in his Orientalism: ‘Is the notion of a distinct
culture (or race, or religion, or civilization) a useful one, or does it always get involved
either in self-congratulation (when one discusses one’s own) or hostility and aggression
(when one discusses the “other”)?” (Said 1978:325).

In other words, culture, far from isolating anthropological analysis from the world of
politics, in fact provided a link between them. This became even clearer as
anthropologists turned their attention to the study of *nationalism, only to discover that
nationalists were themselves using what looked very like anthropological arguments
about culture (Handler 1988). One possible escape from this dilemma might be to
abandon talk of different ‘cultures’ altogether, because of its taint of *essentialism, but to
retain some use of the adjectival “cultural’. But this is to abandon the very important
pluralizing element, the element which marked off modern anthropological usage in the
first place. Moreover, arguments about the rights and consequences of representations of
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cultural difference remind us of the evaluative sense of culture in nineteenth-century
humanism, a sense few anthropologists have been prepared to acknowledge.
Nevertheless, anthropology’s recent engagement with the politics of culture brings us
back, not merely to Boas’s concerns (in his arguments against racist intolerance of human
differences), but to the linked meanings, tensions, and problems in early writers like
Herder, who was at once the intellectual scourge of the cultural arrogance of European
imperialism and one of the unwitting intellectual fathers of the modern politics of ethnic
cleansing.
ALAN BARNARD
and JONATHAN SPENCER
See also: Boas, cultural studies, culture and personality , nationalism, nature and
culture, relativism, society, symbolic anthropology
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culture and personality

‘Culture and personality” is the name given to the earliest school of thought in what came
to be the sub-disciplinary field of *psychological anthropology. Its beginnings are
associated especially with the great American linguist and anthropologist TEdward Sapir
(1884-1939). Sapir was influenced by German tGestalt psychologists, who had argued
that perception could be understood only when the thing perceived was viewed not as an
assemblage of separate elements, but as an organized pattern (Gestalt). So when one
looks, for example, at a landscape painting, one sees it not as flat planes of colour laid
against one another, but as a whole—‘a landscape’. This example shows us too why a
whole may be more than the sum of its parts and have its own essential properties. In this
Gestalt view, meaning was a function of organized patterns, and Sapir applied this idea to
his analyses of language and of culture and personality.

Cultural patterns

Sapir was suspicious of the contemporary concept of *culture, which he described as
‘tidy tables of contents’ attached to particular groups of people. In an influential 1934
essay he argued that ‘the more fully one tries to understand a culture, the more it seems to
take on the characteristics of a personality organization’ (1985:594). The study of the
development of personality was Sapir’s solution to the problems posed by the way that,
in anthropological accounts, culture ‘can be made to assume the appearance of a closed
system of behaviour’ (ibid.). But in fact, ‘vast reaches of culture...are discoverable only
as the peculiar property of certain individuals’ (ibid.). He recommended that to
understand ‘the complicating patterns and symbolisms of culture’, anthropologists should
study child development.

Sapir’s earlier analyses of language, which described the unconscious patterning of
sound and grammatical concepts, informed the work of TRuth Benedict. In her Patterns
of Culture (1934), she argued that the cultural whole determined the nature of its parts
and the relations between them. This work had an enormous impact on anthropologists
and lay readers alike.

From ethnographic data concerning *kin-ship, *religion, economy, political authority,
etc., Benedict aimed to derive the ‘more or less consistent pattern of thought and action’
that informed and integrated all the practices of daily life in four different ‘cultures’. The
Kwakiutl of America’s North West coast, she argued, were characterized by their ‘will to
superiority’. This found its most intense expression in the *potlatch—the competitive
feast in which a man established, for example, his right to a noble title by giving away,
and even destroying, such vast quantitities of valuables that he was able to shame, and
thus outdo, his rivals.

Like Benedict, tMargaret Mead analysed culture and personality in terms of dominant
cultural ‘configurations’. Her best known works are studies of adolescence (in Samoa),
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*socializa-tion (in the Manus Islands, Papua New Guinea), and the relation between sex
roles and temperament (in three contrasting New Guinea groups). Her Growing Up in
New Guinea (first published in 1930) showed how the children’s world may be separate
from that of the adults alongside whom they live, how *gender early differentiated the
knowledge of boys and girls and how, over time and in the absence of any explicit
teaching, the Manus child willy-nilly took on the personality of the Manus adult.

Mead’s work was characterized by comparisons between the lives of the peoples she
studied and American life. She used her account of the lives of Manus children to draw
out lessons for contemporary American educationalists, urging them to recognize how
powerful is tradition and how it threatened ‘American faith in education as the universal
panacea’ (1975:196).

Basic and modal personality

Later research was increasingly influenced by tFreud’s *psychoanalysis, certain features
of which were taken up by other culture and personality theorists and combined with
tbehaviourist social learning theory. The psychoanalyst tfAbram Kardiner and the
anthropologist tRalph Linton were key figures here. Their The Individual and His
Society (1939) criticized the configurational approach as being too broad and vague, and
put forward the idea of ‘basic personality structure’.

Kardiner and Linton argued that, while culture and personality were similarly
integrated, there was a specific causal relationship between them. They distinguished
between ‘primary institutions’, which produce the basic personality structure, and
‘secondary institutions’ which were the product of the basic personality structure itself.
The primary institutions were taken as “‘given’, the product of adaptation to a particular
*environment; they included social organization, *technology and child-training
practices. In the course of growing up, the child adapted to these institutions, but this
process itself produced shared, unconscious conflicts and anxieties which were given
form in projective systems—i.e. the secondary institutions such as religion and *ritual.

tCora Du Bois modified this theory with her concept of ‘modal personality’, which
did not assume that a certain personality structure is common to all members of a society,
but that it is the most frequent. Du Bois’s data were derived from participant observation,
the results of projective tests and detailed biographies of adults (see Du Bois 1961
[1944]). Projective tests—primarily the Rorschach inkblot and the Thematic
Apperception Test (TAT)—were also used by other culture and personality theorists in
what came to be known as “national character’ studies.
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Untenable assumptions

As Bock (1980:97-101) has pointed out, all the early work on culture and personality
rested on five basic assumptions: that childhood experience determined adult personality;
that a single personality type characterized each society; that a particular shared basic or
modal personality gave rise to a particular cultural institution; that projective tests
developed in the West could be used elsewhere; and that anthropologists were
‘objective’, free of ethnocentric bias.

Each of these assumptions left culture and personality theorists open to criticism, for
each assumption itself required empirical investigation. For example, only longitudinal
studies of the same persons throughout their lives could actually establish the extent to
which very early experience gave rise to adult personality. And what if personality varies
as much or more within society as it does across societies? However,

Perhaps the most telling criticism came from within the culture and
personality school itself. Melford E.Spiro...argued that the school had
failed to clarify its two central concepts, and that most culture and
personality work was necessarily circular because ‘the development of
personality and the acquisition of culture are one and the same process’...
Instead of seeking causal relationships between personality and culture,
we should try to overcome the ‘false dichotomy’ that separates them into
mutually exclusive categories.

(Bock 1990:101)

Thus the cross-cultural studies of John W.M. Whiting and his colleagues, while they still
came within the domain of culture and personality, attempted to test specific hypotheses
concerning, for example, the relation between child-rearing practices and puberty rituals
for boys. So, for instance, the co-occurrence of long post-partum *taboos on sexual
intercourse between parents and exclusive mother-infant sleeping arrangements might
produce at once a strong identification between son and mother, and hostility between
son and father. Whiting, Kluckhohn and Anthony (1958) argued that their correlational
study showed that where these two customs were found together, puberty rituals for boys
were likely to be elaborate, and to involve operations such as tfcircumcision. Their
‘psychogenic’ explanation was that the rituals helped resolve the profound Oedipus
complex induced by the child-rearing practices.

Because of their scope, correlational studies across cultures contained little in the way
of detailed material concerning the meanings that different peoples gave for their own
practices, nor did they investigate their different concepts of the person, of the child, or of
mind. Rather theorists took for granted an idea of the *person as constituted through an
interaction between biological and cultural variables—an idea that may have been greatly
at odds with the idea of the person held by those who were the objects of their studies.
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The notion that anthropologists were justified in assuming that they might use their
own culturally constituted concepts to ‘explain’ other people’s behaviour continued to
pervade culture and personality studies throughout the 1970s and 1980s. So Robert
A.LeVine, introducing an edited collection published in 1974, described culture and
personality research as follows: ‘Its province, though not sharply bounded, may be
defined as the interrelations between the life cycle, psychological functioning and
malfunctioning, and social and cultural institutions’ (1974:2).

Nevertheless, LeVine’s book included a section entitled ‘cultural influence in
individual experience: emic views of normal and abnormal behaviour’. Here the papers
were concerned not with cross-cultural comparison, but with an attempt to explain the
culture-specific logic that integrated categories in particular domains of meaning. So, for
example, Hildred Geertz showed how Javanese children learned ‘shame’ and ‘respect’ as
aspects of a complex of emotional states and the behaviour in which these states were
manifested; and Dorothy Eggan analysed Hopi *dream experiences in terms of Hopi
ideas of the psyche and how they implicated Hopi cosmology.

This focus on the ideas held by cultural actors, on ‘systems of meaning’, came to
dominate anthropology during the 1970s and 1980s and ‘culture and personality’ gave
way to the larger and more inclusive project of psychological anthropology. In 1951
Melford Spiro had argued that the person is not merely conditioned by culture, rather
culture is incorporated into the individual via the psychodynamic processes of
identification and internalization. Thus, when contemporary theorists discuss culture and
personality, they are likely to attempt to integrate ideas such as Spiro’s with a model of
cognitive functioning, for example that offered by tschema theory (see D’Andrade
1990).

Cultural schemas

Cultural schemas (or schemata) are mental representations of prototypical events,
behaviours and things; these schemas define for the person the nature of any situation in
which he or she is involved. Roy D’Andrade has argued that cultural schemas structure
how emotion is experienced and what goals are followed. Summarizing his ideas of the
‘overlap’ between culture and personality he writes:

Some cultural values appear to be incorporated into the individual’s
superego—to become part of the individual’s deepest sense of what is
right. Some cultural symbols appear to have unconscious meaning and
under certain conditions apparently become an important part of an
individual’s identity. And some...cultural schemata appear to be
internalized by most individuals and to function as general goal systems
or motives.
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This formulation is not perhaps so very different from Sapir’s original idea of
unconscious ‘patterns’ in language, but it does not take up his observation that, from the
point of view of a child, ‘culture is...not something given but something to be gradually
and gropingly discovered’ and that ‘the child will unconsciously accept the various
elements of culture with entirely different meanings, according to the biographical
conditions that attend their introduction to him” (1990:596).

In other words, ‘cultural schemas’ have to be constituted by children and, in this
process, will necessarily be transformed. Thus studies of exactly how particular children
constitute their ideas of themselves and the world still offer the best means for
understanding continuity and change in “‘culture’ over time, but by and large these studies
still remain to be done.

CHRISTINA TOREN

See also: childhood, psychological anthropology, socialization,
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dance

From the dancer’s perspective, which is usually shared by audience members of the
dancer’s *culture, dance is human behaviour comprising purposeful, intentionally
rythmical and culturally patterned sequences of non-verbal body movements. Distinct
from ordinary motor activities, this motion (in time, space and with effort) has inherent
and ‘aesthetic’ value and symbolic potential.

A subfield of the discipline, the anthropology of dance crosses over the anthropology
of *cultural studies, *gender, the *body, *medical anthropology, *music, *politics and
*religion. Impediments to Western scholarship on dance were fearful, negative attitudes
towards the human body and emotion, the inherent instruments of dance, as well as an
exaggerated esteem for verbal language’s capacity to describe reality.

When researchers began to study dance, they lacked knowledge of the elements of
movement and the training required to associate visual imagery with verbally
conceptualized elements. Consequently, descriptions of dance were limited until the mid-
twentieth century. Since the 1970s the cognitive and persuasive dimensions of visual
imagery, still and kinetic (including dance, especially the original designing of
movement), have been recognized.

Most studies emphasized either the text (movement) or context (cultural and social).
However, the interrelationship provides a fuller understanding of this human
phenomenon of thought, structure and process. An examination of this interrelationship
found, for example, that among the Ubakala Igho of Nigeria, dance movement patterns
reflected age and sex-role differentiation patterns. Young people of both sexes have
relatively similar dance movements; elderly men and women have similar dance patterns.
But when the two sexes are relatively similar in age but markedly different in biological
and social role, the dance movement patterns diverge. When the women are life-givers
(mothers) and the men life-takers (warriors), women use circles, slow movement and
gentle effort, whereas men dance in lines, rapidly, and with intense, percussive energy.
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For some researchers a dance study is about the historically unique; for others the
study of dance should contribute to a generalizing comparative social science.
Anthropologists may focus on dances of a culture, a culture area or on crosscultural
theoretical issues. In *functionalist studies, the meaning of dance lies in its presumed
consequences for social and personality systems. Structural studies focus on identifying
physical movement patterns of space, time and effort or steps and phrases, the rules for
combining these and the resulting regularities in dance form. Communication studies
include the interaction between human capacities, sociocultural context, sociological
setting, the dynamics of what dance is and what is assigned to dance.

Contemporary anthropologists tend to focus on dance as a medium through which
multiple ideologies of *person, gender, generation, social *class and *ethnicity are
expressed, negotiated and contested. Dance is an intimate and constitutive aspect of
cultural identity, and like language is a window to a person’s world view. Aesthetic
forms, such as dance, may convey anxieties and aspirations as well as covertly express
political feelings that people cannot express directly owing to the perils of challenging
the social order.

Studies of dance in *possession, healing and stress reduction have found that the
physical activity of dance may cause emotional changes and altered states of
consciousness, flow, and secular and religious ecstacy. Dance may increase one’s energy
and provide a feeling of invigoration. The exercise of dance increases the circulation of
blood carrying oxygen to the muscles and brain as well as altering the levels of certain
brain chemicals, as in the stress-response pattern. Vigorous dancing induces the release of
endorphins thought to produce analgesia and euphoria. Thus dance is a complex physical,
emotional and cognitive culturally-patterned social activity.

Meaning

Dance, a symbolic form through which people represent themselves to themselves and to
each other, may be a sign of itself, a sign with referents beyond itself and an instrument.
Signification is integral to both verbal and non-verbal communication, and dance is a key
medium of communication in many cultures. Dance requires the same underlying brain
faculty for conceptualization, creative expression and memory as verbal language. In a
dance performance, as in spoken and written languages, we may not see the underlying
universals and cultural structures and processes, but merely their evidence. Dance usually
assembles its linguistic-like elements in a manner that more often resembles poetry, with
its suggestive imagery, rhythm, ambiguity, multiple meanings and latitude in form.

Because a symbol condenses a number of affectively linked associations within a
meaning system, it may have a powerful charge. Perhaps this is why dance has long held
pride of place in religion, ethnic identity, gender, and social stratification. Danced signs
may lead to *socialization and tfacculturation: reinforcing ongoing patterns of social
behaviour, acquiring new responses, weakening or strengthening inhibitions over fully
elaborated patterns in a person’s repertoire and facilitating performance of previously
learned behaviour which was unencumbered by restraints.
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Methods to discover meaning

Reliance solely upon an informant’s verbal exegesis for indigenous cultural description
and analysis may preclude understanding some people’s dances. Informants may lie.
Performing dances of a native person to elicit the group’s aesthetics is problematic. What
suffices for an outsider may be an inadequate performance for an insider and criteria for
insiders may differ according to age, gender or other category. Many features of dance
generally lie beyond the conscious awareness of dancers and viewers. In numerous
American and African cultures, most social dancers do not know the names of specific
steps in such dances as the waltz, rock and roll, disco and nkwa di iche. Just as
grammarians and linguists are knowledgeable about vocabulary and syntax, so movement
analysts are familiar with the comparable elements in dance. Indigenous views are
important in their own right, and discovering them may also modify the anthropologist’s
comparative categories; but if a people does not analyse the dance it performs, the
researcher must then rely upon the disciplinary heritage.

Observing and recording dancing provide data that can be used by itself or in
conjunction with dance-participant views (producer, performer, spectator). A problematic
consideration is that seeing is creating meaning. Even highly trained movement analysts
may variously perceive, interpret and notate a dance. Accurate and speedy notation of
dance in its field context is nearly impossible. Some dances may be performed only once
during a research visit, and some dancers may be unable or unwilling to replicate a
performance. Because of these difficulties, researchers have preserved dance behaviour
on *film and video. Notwithstanding the selectivity in what is filmed and how, these
recording processes may make the dance more objectively accessible.

Anthropologists draw upon systems for analysing the physical movement of dance
such as Labanotation, Benesh and Eskhol. Drawing upon semiotic analyses of visual and
verbal texts and the variety of dance worldwide, Hanna (1987) developed a tool to probe
for meaning in movement: the semantic grid. Its devices and spheres of encoding
meaning in movement are intended to evolve with the revelation of new dance
knowledge. In probing meaning, the grid can be imposed on the whole dance and used to
zoom in on smaller units to bring into focus informant verbalizations, empirical
observations and analyses in line with the pattern of associations with some idea, thing or
emotion. The researcher can explore whether meaning lies in each cell formed by the
intersection of the vertical and horizontal lines separating devices and spheres.

There are at least six symbolic devices for conveying meaning that may be utilized in
dance. (1) A concretization is movement that produces the outward aspect of something.
Examples are warrior dances displaying advance and retreat battle tactics. (2) The icon
represents most properties or formal characteristics of something and is responded to as if
it were what it represents. Illustrative is a Haitian possessed by Ghede, god of love and
death, who manifests his presence through dance. Haitians treat the dancer with genuine
awe and gender-appropriate behaviour as if he were the god. (3) A stylization
encompasses arbitrary and conventional gestures of movements, e.g. in Western ballet the
danseur pointing to his heart as a sign of love for his lady. (4) A tmetonym is a motional
conceptualization of one thing representing another of which it is a part, or with which it
is associated in the same frame of reference; an example is a romantic duet representing a
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more encompassing relationship, such as a marriage. (5) The expression of one thought,
experience or phenomenon in place of another that it resembles to suggest an analogy is a
tmetaphor, the bringing together of different domains in often unexpected and creative
ways. lllustrative is a myth about animals to denote the situation between humans. (6) An
actualization is a portrayal of one or several of a dancer’s usual roles. This device occurs,
especially in theatrical settings without a rigid boundary between performer and
spectator, when dancers express their own sexual preferences through dance and the
audience member accepts or rejects the dancer.

The devices for encapsulating meaning in dance seem to operate within one or more of
eight spheres: (1) An example of the meaning of dance being in the dance event is when
people attend a dance to be seen socially or to signal sexual or marital availability and
find partners; here, dancing itself is incidental. (2) The meaning of dance may be in the
sphere of the total human body in action, as in woman or man self-presentation of
spectator watching. (3) The whole pattern of the performance—which may emphasize
structure, style, feeling or drama—may be the locus of meaning for participants and
observers. (4) Meaning may be centred in the sequence of unfolding movement,
including who does what to whom and how in dramatic episodes. (5) Specific movements
and how they are performed may be meaningfully significant, as when a dancer parodies
a leader recognised by certain physical characteristics. (6) The intermesh of movements
with other communication modes such as speech or costume may be where meaning lies.
(7) Meaning may be in the sphere of dance as a vehicle for another medium, e.g. dance
serving as a backdrop for a performer’s poetry or rap recitation. (8) The sphere of
meaning may be centred in presence, the emotionality of projected sensuality, raw
animality, charisma, or ‘the magic of dance’.

It is argued that abstract contemporary Western dance movement has no referent
beyond itself. Yet the movement may refer to other genres of dance and the historical
development of dance. In addition, dance viewers may read meaning into a performance
irrespective of choreographer or dancer intention.

Meaning may be deduced through examining how symbolic elements are developed in
other aspects of socioculture (*cosmology, riddles, proverbs, costume, paraphernalia,
music, nondance, *ritual, *myth, polity, economy, social structure and notions of public
and private).

Researchers have demonstrated that we must turn to society and not just to the
dancer’s experience to understand the meaning of dance. It is a reflection of social forces.
Society inscribes itself on the body, the body incorporates social meaning, and the
individual minds the body. At the same time, however, dance may be more than
epiphenomenal and serve as a vehicle through which individuals influence social forces.
That is, dance may reflect what is and also influence what might be. The persistence of
dance in society throughout history, and the religious, civil and political attempts to
control it, attest to its potency in human life.

JUDITH LYNNE HANNA

See also: body, music, play, ritual
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death

All human cultures attach a central place to interpreting the processes of human
existence. Among these, reproduction and the representation of death, with the associated
practices which these representations entail, are always of the greatest importance.

This fact, however, does not mean that death is always visualized in the same way in
different cultures. One of the sharpest contrasts was emphasized in a famous study by the
French anthropologist tHertz (1960 [1907]) who stressed the difference between those
systems of ideas, like the modern European one, where death is represented as occurring
in an instant and as marking a sharp break—the end of life—and those systems of ideas,
typical of the traditional societies of *Southeast Asia, where death is mainly thought of as
a stage in a longer process which begins before what we call ‘death’ and goes on long
afterwards.

The Merina of Madagascar would be an example of this latter type. There the *person
is believed to change gradually throughout life, from being at first wet and soft, like a
baby whose bones are still bendable, to an adult who is a mixture of hard dry elements,
principally the bones, and soft elements, principally the flesh. At death the corpse should
have developed a great deal of the dry hard stuff but will still retain some wet stuff. This,
however, will gradually disappear after death through putrefaction, thereby completing
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the process. For the Merina, therefore, the transformations of the *body throughout life
and after death are parts of a single more general process of which death is merely a part.

Dealing with the dead

Such an attitude to death is reflected in the way the funeral ceremonies are carried out.
Among the Merina, immediately after death the body is buried in a temporary grave so
that the soft parts can finally drain away, then after a period of two years or so, the dry
parts of the body are finally buried in the family tomb. The two funerals therefore mark
and bring about the completion of the process which occurred in life. Furthermore, the
placing of the dry elements in the communal tomb, as is the case in other examples, also
marks another change; by then the individuality of the corpse has ceased to matter and he
or she becomes merged with the whole family in a monument which should last for ever
(Bloch 1971).

The attempt to retain a part of the dead body which is to endure beyond life, often by
preserving it in a stone tomb, is very common and is found from China (Watson 1988) to
Europe. Often, as in these examples, the tomb is not for an individual, but is a place
where the bodies of a family or a flineage are regrouped. As a result such tombs are
likely to become the symbol of family unity. Also, because tombs are permanent, they
become the link between the living and a particular area or piece of land, via the presence
of the dead in the soil. This explains the crucial role of tombs in *nationalism. For similar
reasons *migrants very often attach great importance to their bodies being returned to
their place of origin. Thus, Corsican migrants to the Americas spend extraordinary
amounts of money on building grandiose family tombs and turning parts of Corsica into a
veritable necropolis. By contrast, in hierarchical societies it is often the great and the rich
who are most elaborately preserved in monuments such as Lenin’s mausoleum or the
pyramids, but then they are buried as individuals alone. Inevitably, a result of this is that
their subsequent political reputation may affect the way these monuments are treated.

In contrast to these attempts at preservation are practices which seem to be intended to
do just the opposite, foremost amongst which is cremation. The reasons for cremation are
however varied. In *Hinduism and *Buddhism, cremation is seen as the final stage of that
renunciation of attachment to the body and its passions to which the pious dutifully
aspire. In Hindu funerals the chief mourner should crack the skull of the deceased in
order to liberate the soul from its fleshy entrapment. In the holy city of Banaras in India,
thousands of bodies are brought to be cremated on the shores of the river Ganges where
the ashes will be dispersed in the hope of attaining final liberation from the cycles of
rebirth (Parry 1994). However, cremation may be intended to achieve almost opposite
ends. Thus, among the ancient Greeks of Homer’s lliad the ideal death was being killed
but not disfigured in the prime of youth. Thus the corpses of heroes killed in battle were
burnt so that the memory of their perfect bodies was not contaminated by images of
decay and change (Vernant 1982).

In other parts of the world the treatment of the body reflects other concerns. In
*Melanesia the creation of the person is above all seen as the result of *exchange—
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chains of gifts and countergifts of which *marriages and marriage payments are a part.
Thus among the Gimi of New Guinea (Gillison 1993) each person is thought of as the
result of a combination of the bones which come from the natal fclan, and the flesh
which is believed to come from the in-marrying women who belong to different clans. It
is this combination which makes the person, and death is, therefore, that which unmakes
the person. This was traditionally manifested in a dramatic way in that the women had the
duty to eat the flesh of the dead so as to liberate the bones of the members of their
husband’s clan. In doing this they were taking back that which they had brought and
ending the *alliance which the living body incarnated. This end of exchange, however,
was only the beginning of the possibility for new exchanges; by their *cannibalism Gimi
women made it possible for the bones and the flesh to be ultimately symbolically ‘reused’
in the making of future clan members, something which would be possible through future
alliances.

After death

Funerals are not only moments for dealing with the material remains of the dead, but in
many cultures there is a belief that an immaterial element remains which is usually
labelled by our word “soul’. In fact in many cases several soul-like elements are thought
to survive death. These have several destinations and a part of the funeral may involve
guiding them there. In some cases, as among some Melanesian groups (Damon and
Wagner 1989), the souls should be reincarnated in future members of the group and
funerals attempt to achieve this. In other places, the funeral involves guiding the soul on a
long and perilous journey often to some kind of paradise. The famous Tibetan Book of
the Dead is precisely such a guide for helping the soul on its journey. In fact, concern
with souls at funerals is often not so much a matter of ensuring their safe passage to
somewhere else as a matter of ensuring that they do not bother the living. Indeed many of
the offerings made at funerals are intended to prevent the soul clinging to the living in the
form of a ghost or causing some other sort of unpleasantness (Goody 1962). The
condition of the body and the state of the soul are often thought to be closely linked.
Thus, in much of Europe, if a body emanated a sweet smell at death this was thought to
be a sure sign that the person would go to heaven. The discovery of an incorrupt body
was the mark of a saint, though in Portugal it could also be the mark of a great sinner and
various practices were needed to sort out which it was (Pina-Cabral 1980).

This distinction between saints and sinners serves to emphasize the fact that within all
cultures not all deaths are seen in the same way. Suicide is an example. In some cultures,
as in medieval France, death by suicide was thought to be so wicked that no proper
church ritual was carried out. In Japan by contrast, suicide was always an honourable
thing to do in a number of situations. In other places it is seen as an inevitable part of
certain social and physical states (Céatedra 1992). Perhaps the greatest differentiation is
sometimes found in the ways the old, the young and the childless are treated in the same
culture. In many parts of the world infants are not thought of as fully social beings and so
not only is tinfanticide accepted but the death of small children is not marked by *rituals;
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the same is often true of childless individuals. By contrast, the death of the old who have
had many children is often the occasion for large rituals which manifest as much joyous
celebration as mourning. Indeed it would be wrong to think of funerals as only sad
affairs. Funerary rituals are often as much a matter of marking the end of life as
organizing and highlighting its continuation and regeneration (Bloch and Parry 1982).

The living and the dead

This leads to a consideration of the emotions aroused by death. In all cultures, death
causes sorrow but how far there is a public forum for its manifestation varies. In
Madagascar the death of children may cause intense sorrow to the parents but there is no
institutionalization of this, though in other places it seems that, in certain situations, the
death of children is not necessarily a cause of sorrow (Scheper-Hughes 1992). When it is
appropriate to manifest sorrow publicly, this may be organized in quite regimented ways,
though what effect such organization has on individual emotions is not known. Certain
emotional mani festations which in Europe are thought of as spontaneous and individual,
such as weeping, may be orchestrated, as they are in much of the Middle East and many
other parts of the world; and may be given to a particular group, often women, to express.
The same is true of marking mourning by one’s personal appearance. Shaving the head or
conversely letting the hair run wild, or wearing specific clothes which mark out mourners
for a particular period, are common markers of mourning. In many cases it is as though
what is asked of the mourners is not only to show their sorrow outwardly, but to take on
some of the *pollution associated with decomposition. Thus in many parts of Melanesia
widows are not allowed to wash for a period after their spouse’s death.

Death affects the living in yet other ways. The deceased may have had important
social statuses and property which must be passed on to others. Because of this, royal
funerals may involve long ritual processes which are integral to the coronation of the
successor. In certain African cases, these rituals of *kingship involve nationwide
ceremonies where it is as if all the subjects, and the natural *environment, the with their
ruler and are reborn with the successor. More mundane and much more common are
problems caused by *inheritance. The transfer of *property may occur before the death of
the property-holder, or after death as is the case with Indian joint families where the
division between heirs may be delayed until long after the death. There may be clear rules
of inheritance stating whether all, or some, children are to inherit. It is quite possible that
some children (e.g. females) will inherit some types of property while males will inherit
other types. In many places, however, as in Madagascar, no clear rules exist and the
wishes of the dying person expressed either in a will or through ‘last words” will be
paramount.

In many societies the problems caused by inheritance can become a dominating theme
so that all relatives are to a certain extent each other’s enemies because of quarrels of this
type. At the same time important resources remain unused because they are caught up in
disputes. In other cases, certain objects or words associated with the deceased become
*taboo, marking the continuing presence of the dead by the stress on their absence.
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descent

Descent refers to relatedness based on common ancestry. Actual biological relationships
in a population may well extend well beyond those that are popularly known and socially
recognized. Equally, those whose claim to share the same descent is generally accepted
may not necessarily all be biologically related. Because of its cultural loading, descent is
essentially a social concept, and varies widely in significance in different societies. In
Western industrial societies in general, except at the level of *‘race’ and in other rather
specialized circumstances, descent is not a very significant principle of social
organization. In traditional societies, however, it is often extremely important. Here, in
line with the archaic English aphorism ‘blood is thicker than water’, social heredity
provides a convenient and powerful basis not merely for transmitting *property and
office down the generations, but also for social bonding and collective action. Group
solidarity, based on descent, is by definition ‘natural’ and so beyond question since it is,
as the saying goes, ‘in the blood’—a genetic given. This is reflected in the terms ‘nation’
and *‘nationalism’ which makes birth, and therefore ancestry and descent, the basis of
individual and collective identity.
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Conventionally, anthropologists use the term t‘lineage’ to refer to a descent-group
tracing *kinship from a common (eponymous) *ancestor through named generations, and
‘clan’ to refer to an often larger descent-group with a vaguer tradition of common
ancestry. The clan regularly comprises several component lineages which are often
additionally bound together by a rule requiring their members to marry (T exogamously)
outside the group. Where family trees are thus not simply objects of curiosity and mild
snobbery, but the foundation of collective interests and rights, descent assumes an active
and important role in social organization. Here, tracing pedigrees, and re-interpreting
(and inventing) genealogies become crucially significant as claims and counter-claims are
made to conflicting *identities. Contrary to much that has been written on the subject,
*literacy is no guarantee of genealogical accuracy and written genealogies are
manipulated as readily as those conserved orally. Where descent is a powerful source of
social cohesion and common interest, *adoption is likely to play a prominent role since it
enables those who are initially unrelated to assume the same descent as their patrons.
Thus, amongst the southern agro-pastoral Somali in contrast to the northern nomads,
institutionalized adoption on a vast scale has led to the formation of extremely
heterogeneous groups which are formally lineages and trace descent from common
‘ancestors’ whose genealogies are actually those of only a tiny core population (Helander
1994).

Systems of descent

Descent has been classified according to the way in which relatedness is traced through
paternal and maternal ancestors.

Patrilineal descent refers to common kinship traced consistently through male
ancestors; the father, father’s father, father’s father’s father, etc. Where male dominance
is the norm, as it is traditionally in most societies, and property is mainly controlled by
men, patriliny provides an economical arrangement which can be elaborated holistically
as a basic organizing principle. The largest human population whose basic social units are
so constituted are the Arabs. The discovery of whole societies which lacked chiefs and
whose political organizations, and not merely the primary social units, were based on
descent led TEvans-Pritchard (1940) to develop the analytical concept of tsegmentary
lineage organization. Here essentially descent-based groups mobilize situationally in
opposition to other comparable, but genealogically remote, lineages. Ancestors and
genealogies are the repositories of political identity which is potentially as wide as a
person’s ancestry. People interact, in the first place, according to their genealogical
closeness or remoteness along the lines of the famous Arab proverb: ‘Myself against my
brother; my brother and I against my cousins; my cousins and | against the world’.

Although this genealogical ideology provides an actor’s model of politics in these
societies, the reality is of course more complex since there are a variety of other
principles of social cohesion and allegiance. In fact, the purest and most extreme example
of this type of society so far described are the several million strong Somali pastoralists
of the Horn of Africa (Lewis 1994) who represent themselves in this way and conduct
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their frequent thlood-feuds accordingly. Everyday political allegiance here is actualized
at the level of those patrilineal kin who pay and receive damages for death and other
injuries collectively, thus constituting a descent group (a “‘dia-paying group’, from Arabic
dia=blood-money) which has specific insurance functions. In considering its role in such
segmentary lineage systems, it has to be remembered that descent is primarily a socio-
political (and economic) resource which can be loaded and manipulated in various ways
even within one cultural system. It does not in and of itself actually determine action
although in these cases it provides an extremely compelling political ideology.

Descent traced patrilineally through the father does not exclude the complementary
importance of ties on the mother’s side. Indeed, extreme patrilineality tends to be
associated with a particularly binding relationship between a man and his maternal uncle
and the latter’s patrilineage. This is often reinforces by his mother’s brother’s daughter
being regarded as a man’s ideal *marriage partner. Where tpolygyny is practised, the
patrilineal identity of a man’s successive wives becomes, for the descendants, the basis of
corresponding divisions amongst the ensuing lineages. The existence of such maternally
differentiated segments within a patrilineal descent system has often given non-
anthropologists (not least historians) the misleading impression that they have found
evidence of tmatrilineal descent or even of t‘matriarchy’. Descent is not without effect
on marriage, in that marriage between those who are closely related is generally regarded
as *incest. Strongly integrated descent groups often observe a rule of exogamy,
forbidding internal marriage and forcing their members to seek partners from other
descent groups. This is usually combined with an ideology of marriage as an alliance
between antagonistic groups and is represented in popular discourse in aphorisms as: ‘We
marry our enemies’. In some patrilineal systems marriage incorporates a wife into her
husband’s lineage: in others a married woman retains her own lineage identity. In the
latter case, marriage is frequently more unstable than in the former. The systematic
practice of marriage with *prescribed categories of relative (e.g. cross-cousins), widely
elaborated particularly in *Southeast Asia, Aboriginal Australia and South America, and
frequently associated with status differences between wife-givers and wife-receivers,
produces structures where *alliance eclipses descent as a fundamental social principle.

Tracing descent through maternal ancestors is the basis of matriliny, the other form of
unilineal descent (see Schneider and Gough 1961). This is a far cry from matriarchy since
men are still in control. Here, however, although still under male authority, the hand that
rules does not confer citizenship or rights to the inheritance of property and office.
Through the rules of matrilineal citizenship, a man is reproduced not through his wife,
but through his sister. He inherits from his mother’s brother and rears children who will
belong to his wife’s brother. Matriliny is thus more a matter of ‘brother-right’ than
mother-right (matriarchy). The characteristic domestic tensions entailed here were
carefully delineated in *Malinowski’s classic study of the Trobriand Islanders referred to,
rather colourfully, in W.H. Auden’s poem ‘Heavy Date’: ‘Matrilineal races kill their
mothers’ brothers in their dreams, and turn their sisters into wives’. In matrilineal
systems, the sibling and crucial mother’s brother-sister’s son relationships are constantly
threatened by the marriage bond in a kind of institutionalized ‘tug-of-love’, and marriage
is often unstable. In order to exert and maintain authority, a maternal uncle has to be able
to control his sister’s sons. Hence, the rules governing where the married couple live in
relation to the place of residence of the wife’s brother are crucial considerations. The
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ideal arrangement here would be for brothers and sisters to live together and allow
husbands to visit their wives sufficiently frequently to provide for the perpetuation of the
descent group. The Nayars of Kerala in India seem to have come closest to exemplifying
this model in their traditional practice before it was disrupted by British colonial
influence (Fuller 1976). Other societies require both spouses to regularly alternate periods
of residence in their own and their partner’s matrilineal village. Under a rule of
tuxorilocal marriage, the women of the matriline live together in their ancestral
settlement and their husbands come to join them there. This, however, has the
disadvantage of dispersing the men of the matrilineage who control its affairs and also
threatens their control over their sisters’ sons who are their heirs. This difficulty can be
ameliorated by a rule which requires the sisters’ children, especially the males, to live
with their maternal uncle once they have achieved puberty. When marriage disperses
both the males and females of the matrilineage in separate communities, the matrilineal
system loses much of its force as is the situation generally today in the so-called
‘matrilineal belt’ in Central Africa. Matrilineal ties, may, however, still be important in
constituting tcross-cutting ties between local communities.

In the modern setting, where personal wealth becomes available (through commerce
or wage earnings), a father tends to try to bypass his traditional obligations to his sisters’
sons in favour of his own son. This may be facilitated by encouraging the latter to marry
his father’s sister’s daughter—who has legitimate matrilineal inheritance rights. Under
the influence of (patriarchal/ patrilineal) colonialism and *Christianity and increasing
involvement in money economies, a general drift has occurred from matriliny towards
patriliny or thilateral descent, which is a kind of half-way house. But there are exceptions
and examples of traditionally matrilineal societies which have successfully harnessed this
form of descent to the market economy.

tDouble or dual descent, first analysed among the Yakd of West Africa by tDaryll
Forde (in Radcliffe-Brown and Forde 1950), combines both systems of unilineal descent,
allocating different social functions to each. Much more common is bilateral or tcognatic
descent in which relationships are traced on both the paternal and maternal sides at each
generation. Here genealogies are usually shorter and, in principle, a person belongs to as
many cognatic (or f‘ambilineal) descent groups as he has known ancestors. Such
overlapping identity does not lend itself to the development of a series of clearly defined
descent groups in the fashion of segmentary lineage systems, and group cohesion tends to
be weak and uncommitting. Where, as among the Amhara of Christian Ethiopia (Hoben
1973), descent from a particular ancestor is made the basis of landholding and regulates
marriage (through a rule obliging descendants to marry outside the group), this can give
rise to stronger group solidarity. Here again, as with other systems of descent, the official
theory of kinship priorities is supplemented and modified in practice by interests based
on other principles of association. With bilateral kinship, and indeed under all rules of
descent, people also have the opportunity of forming more ephemeral and individually
specific groupings, based on common descent, known technically as ‘egocentred
tkindreds’. Such kindreds are specific to the individual and only full siblings (having
identical ancestry) share the same kindred. Kindreds tend to provide important social
networks in most traditional (and some modern) societies even when unilineal descent is
strongly developed.

I.LM.LEWIS
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development

Development is a key concept in Western culture and philosophy (cf. Nisbet 1969;
Williams 1985) that figures in anthropology in two different ways. In its broadest sense,
the idea of ‘development’” was central to nineteenth-century social *evolutionism, which
pictured human history as a unilinear developmental progression from t‘savage’ and
t*barbarian’ levels of social evolution toward the ‘civilized” status represented by the
modern West. From the mid-twentieth-century, the term has mostly referred to a more
specifically economic process, generally understood to involve the expansion of
production and *consumption and/ or rising standards of living, especially in the poor
countries of the “Third World’. In this second sense, the term is especially associated with
the international projects of planned social change set in motion in the years surrounding
World War 1l, which gave birth to ‘development agencies’, ‘development projects’, and,
ultimately, to ‘development studies’ and ‘development anthropology’. The two usages of
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the term are normally treated separately, but an understanding of how the concept of
development has functioned in anthropology requires that the two be considered together,
in their historical relation.

Development and evolution

The origins of anthropology as a discipline are conventionally traced to the late
nineteenth century, and to such ‘founding father’ figures as *Lewis Henry Morgan in the
USA, and tE.B. Tylor in Britain. The dominant conception that such thinkers elaborated,
and the key idea that gave to anthropology its early conceptual coherence as a discipline,
was the idea of social *evolution. Against the common nineteenth-century assumptions
that ‘savages’ such as the Australian Aborigines or Native Americans were either
essentially different kinds of creature than ‘civilized” Europeans (the racist supposition),
or examples of degeneration, showing just how far from God and original perfection it
was possible for miserable sinners to fall (a theological interpretation dating back to the
Middle Ages), the social evolutionists insisted that ‘savages’ and ‘civilized men [sic]’
were fundamentally the same type of creature, and that if ‘higher’ forms existed, it was
because they had managed to evolve out of the ‘lower’ ones (rather than vice-versa, as
degeneration theory had it). As Morgan put it in the closing lines of Ancient Society
(1877:554):

We owe our present condition, with its multiplied means of safety and of
happiness, to the struggles, the sufferings, the heroic exertions and the
patient toil of our barbarous, and more remotely, of our savage ancestors.
Their labors, their trials and their successes were a part of the plan of the
Supreme Intelligence to develop a barbarian out of a savage, and a
civilized man out of this barbarian.

The project this implied for the new field of anthropology was to trace the different
stages of this development, and to use observations of ‘savage’ and ‘barbarian’ peoples as
evidence that would fill in what the earlier stages of human history had been. Thus did
non-Western peoples end up construed as living fossils, lingering in early developmental
stages through which the West had long ago passed. This was a vision of a kind of human
unity. But it was also a device of differentiating and ranking different contemporary
societies according to their level of evolutionary development, since (in spite of the best
laid plans of the Supreme Intelligence) ‘other tribes and nations have been left behind in
the race of progress’ (1877: vi). The metaphor of ‘development’ invited, too, a fusing of
the idea of evolutionary advance with the developmental maturation of an organism or
person, thus facilitating the persistent slippage between the contrast ‘primitive’/’civilized’
and ‘child’/’adult’ that played a key role in ideologies of *colonialism.

There are three underlying premises embedded in nineteenth-century social
evolutionism that are worth emphasizing. First, there is the central idea that different



Encyclopedia of social and cultural anthropology 236

societies are to be understood as discrete individuals, with each society making its way
through the evolutionary process at its own pace, independently of the others. Second is
the insistence that although each society is in some sense on its own, all societies are
ultimately heading toward the same destination; human history is one story, not many.
Finally, the social evolutionary schemes posited that differences between human societies
were to be interpreted as differences in their level of development. If other peoples
differed from the Western standard, it was only because, ‘left behind in the race of
progress’, they remained at one of the prior developmental levels through which the West
had already passed. Taken together, these three principles frame a formidable and durable
vision of human history and human difference, ‘a vast, entrenched political cosmology’
(Fabian 1983:159) that has been of enormous consequence both in anthropology and in
the wider world.

Anti-evolutionism and relativism

Within anthropology, the evolutionary schemes of nineteenth-century theorists like
Morgan and Tylor are generally taken to have been definitively refuted in the early
twentieth century, most of all by the criticisms developed by *Boas and his historically-
oriented school in *American anthropology and by the *functionalist school in *British
anthropology, led by *Malinowski. In the wake of their devastating criticisms of the
empirical adequacy of the nineteenth-century evolutionary schemes, the emphasis on
sorting societies according to their level of evolutionary development largely dropped out
of anthropology in the first half of the twentieth century. Both in the USA and Britain,
though in different ways, a critique of speculative evolutionism was followed by moves
toward *relativism in conceptions of progress and development. From whose point of
view could one society be seen as ‘higher’ than another, after all? Evolutionism came to
be seen not only as empirically flawed, but as tethnocentric as well. The task, instead,
came to be seen as one of understanding each unique society ‘in its own terms’, as one of
many possible ways of meeting human social and psychological needs (Malinowski), or
as one ‘pattern of culture’ (tBenedict), one ‘design for living’ (fKluckhohn) among
others.

At one level, such shifts did mark a clear break with evolutionist ideas of
‘development’: nonWestern cultures, in the new view, were no longer to be understood as
‘living fossils’ trapped in evolutionary stages through which the West itself had already
passed. Different societies now really were different, not just the same society at a
different stage of development. Yet the break with evolutionism was less complete than it
is often made to appear. It is significant, for instance, that mid-twentieth-century relativist
approaches (whether Boasian in the USA or functionalist in Britain) preserved the old
evolutionist idea (which an earlier emphasis on *diffusion had challenged) that different
societies were to be conceived of as so many separate individuals. Even more striking,
perhaps, is the way that post-evolutionist approaches preserved the grand binary
distinction between primitive and modern societies, and accepted that anthropology’s
specialization would remain the study of primitive societies. No longer would different
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primitive societies be placed on a ladder and ranked against each other; all were now
equally valid, forming whole culture patterns (USA) or functioning systems (Britain)
worth studying in their own right. But they were still seen as a distinctive class set apart
from, and in some sense prior to, ‘modern’, “Western’, “civilized’ society. It is telling that
both the label, “primitive’ (or some close synonym), and the underlying category, were
accepted by the leading antievolutionist anthropological theorists right up until the 1960s
and 1970s (and even later, in some cases).

‘Practical anthropology’ and postwar
modernization

A major geo-political restructuring, and with it a new burst of social engineering,
reconfigured the political and institutional landscape of the social sciences in the years
following World War Il. Cooper (forthcoming) has recently begun to excavate the origins
of a global project of ‘development’ from within the postwar planning of the colonial
empires. One important early finding of this work is that, in the process of
decolonization, a strategically vague story about development came to provide an
ambiguous charter both for retreating colonial bureaucrats and for ascendant nationalist
rulers. This charter, a broad vision that came to be shared by a wide set of transnational
elites, framed the ‘problems’ of the ‘new nations’ in the terms of a familiar (at least to
those schooled in nineteenth-century anthropology) developmentalist story about nations
(conceived, again, as individuals) moving along a predetermined track, out of
‘backwardness’ and into ‘“modernity’ (Chatterjee 1986; cf. Ludden 1992).

It was within the terms of this narrative that a host of ‘development agencies’,
programmes of ‘development aid’, and so forth, were conceived and put into place in the
years following World War 11 (Escobar 1995). One of a number of consequences of this
development was that funding and institutional positions became increasingly available
for those with the sorts of expertise presumed necessary to bring about the great
transformation. It is at this point that ‘development’ and anthropology began to come
together in a new way.

In the years prior to World War 1l, ‘development’ had been a central, if often
unacknowledged, theoretical concept in anthropology. For Morgan, of course, the
question of how societies ‘developed’ from one evolutionary stage to the next was an
explicit theoretical concern. Even for an arch-relativist like Benedict, the distinction
between ‘primitive’ and ‘modern’ societies was a theoretically motivated one. Yet with
the new project of official *modernization, issues of ‘development’ came increasingly to
belong not to the academic world of theory (which remained largely devoted to
comparing and generalizing about ‘primitive societies’) but to a domain of ‘applied’
work. The explicit coining of the term ‘development anthropology’ comes only later, in
the 1970s. But already in the postwar years, the old domain of applied or policy-relevant
work (often focused on such things as t‘culture contact’, t‘acculturation’, and ‘social
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change’) was beginning to become part of a larger, better funded configuration known as
‘development’.

As early as 1929, Malinowski had called for a ‘Practical Anthropology’, which would
be an ‘anthropology of the changing Native’ and ‘would obviously be of the highest
importance to the practical man in the colonies’ (1929:36). But though Malinowski
readily used his often grandiose claims for anthropology’s practical utility for colonialism
to beat the drum for more funding, the actual status that such work enjoyed within the
discipline is revealed by TLucy Mair’s recollection that ‘Malinowski sent me to study
social change because, he said, | didn’t know enough anthropology for fieldwork of the
standard type’ (in Grillo 1985:4). After World War 1l, the status of applied work on
social change (increasingly referred to in terms of ‘development’ or ‘modernization’
rather than ‘culture contact’ or ‘social change’) would significantly improve (though
never fully escaping the stigma of the ‘applied’). In British anthropology, for instance,
the TRhodes-Livingstone Institute conducted work that was at least ostensibly applied to
practical ‘colonial development’ policy, while at the same time enjoying a very
significant impact on anthropological theory (largely through the leadership of its one
time director, TMax Gluckman, and the links between the Institute and a leading
academic department at Manchester). In the USA, meanwhile, such a leading figure as
tMargaret Mead championed the potential contribution of anthropology to a wide variety
of development issues, especially the easing of the transition of ‘primitive’ peoples into
the modern world.

If, as Fabian has argued, anthropology’s earlier shift from evolutionism to relativism
had resulted in the issue of developmentalist progressions being turned ‘from an explicit
concern into an implicit theoretical assumption’ (1983:39), the postwar era began to see a
shift back to explicit concern. What had been a background theoretical assumption (a
fundamental difference between primitive and modern societies) was abruptly shifted
from the background to the foreground, and from the passive voice to the active.
Increasingly, the question became: How do primitives become modern? And how could
they be helped (or made) to make this transition? Significantly, this question was now
linked less with theoretical speculation than with explicit programmes of directed social
change. The grand project that Morgan had seen as reserved for ‘the Supreme
Intelligence’—to develop...a civilized man out of this barbarian’ was now understood to
be a job for the merely mortal intelligence of anthropologists.

As the anthropological concern with social and cultural change became increasingly
linked (especially in the USA) with ‘modernization theory’ as formulated in other
disciplines (notably political science and *sociology), ideas of linear developmental
stages that would have been quite familiar to Morgan began to reappear in surprisingly
explicit ways (e.g. Rostow 1960). Theoretically, ideas of social evolution began to
become respectable again in American anthro pology (starting with TLeslie White in the
1940s, and continuing through the 1950s and 1960s, with figures like TService, TSahlins,
and THarris). But even anthropologists who kept their distance from the neo-evolutionist
revival (e.g. Mead, cited above, or tClifford Geertz, in his early work on Java) began to
bend their work in the direction of ‘modernization’. A parallel process seems to have
allowed British functionalists, also sceptical by training of evolutionary narratives, to
endorse and participate in both colonial development schemes, and later projects of state-
led ‘moderaization’ (Grillo 1985).
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Yet while the nineteenth-century conception of evolutionary ‘stages’ was nothing if
not a theoretical formula, which aimed at the explanation of both human history and
human diversity, the mid-twentieth-century revival of a ‘stage’ theory of development
was chiefly linked to applied work, and to the problem of contemporary economic
transitions. Studying the development of ‘traditional’ peoples in modernizing societies
was thought to be of mostly “practical’ or ‘policy’ significance, and the theoretical core
of the discipline remained the description and comparison of societies and cultures as
little contaminated by ‘development’ as possible.

Neo-Marxist critique

A major disruption of the received anthropological wisdom regarding ‘development” and
‘modernization’ came with the rise of tdependency theory and a set of neo-Marxist
critiques of both modernization theory and traditional anthropology. The contributions of
Marxist anthropology are discussed elsewhere (see *Marxism and anthropology, *world
systems, *political economy, *mode of production); here it is useful simply to point out
that the neo-Marxist critiques of the 1970s fundamentally challenged two key pillars of
developmentalist thought in anthropology.

First, and perhaps most profoundly, the new critiques rejected the picture of the world
as an array of individual societies, each moving through history independently of the
others. This, as | suggested above, was a vision that was largely shared by the nineteenth-
century evolutionists and their twentieth-century critics, who disagreed about whether the
different tracks all headed in the same direction but accepted the idea of different and
separate tracks. In place of this conception, anthropologists influenced by dependency
theory, neo-Marxist modes of production theory, and world systems theory, began to
insist that differences between societies had to be related to a common history of
conquest, imperialism, and economic exploitation that systematically linked them.
Supposedly ‘traditional’ practices and institutions, rather than being relics of a pre-
capitalist past, might instead be interpreted as products of, or reactions to, processes of
*capitalist penetration, the articulation of modes of production, or worldsystem
incorporation. And poverty, rather than an original condition, might be a result of such
processes. Instead of being simply ‘undeveloped’ (an original state), the Third World
now appeared as actively ‘underdeveloped’ by a first world that had ‘underdeveloped’ it.

This brings us to the second pillar of developmentalist thought that was brought into
question in this period: the assumed identity of development with a process of moral and
economic progress. Neo-Marxists insisted that what was called ‘development’ was really
a process of capitalist development: the global expansion of the capitalist mode of
production at the expense of existing pre-capitalist ones. And the outcome of such a
process might not be ‘real development’, in the sense of a better life for people in the
Third World, at all. ‘Development’ (really, capitalist development), then, might not be
‘progress’ in any simple way; indeed, for poor peasants, it was likely to make life much
worse. The benign moral teleology of the ‘development’” story (a central feature of
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nineteenth-century anthropology and 1960s ‘modernization theory’ alike) was radically
called into question.

These two breaks with anthropology’s developmentalist heritage were of fundamental
importance. Indeed, it could be suggested that any project for restructuring
anthropology’s disciplinary relation to ‘development” would do well to take them as a
promising point of departure. However, it is also evident that for neo-Marxism, world
history still had the character of a developmentalist evolution, with the march of the
capitalist mode of production leading in a linear, teleological progression toward a future
that would culminate (if only after a long process of struggle) in socialism. There
remained, too, a tenacious attachment to the idea of ‘real development’ (in the name of
which mal—or ‘under-" development could be denounced). And if capitalism could not
deliver the ‘real development’ goods, neo-Marxism was prepared to promise that
socialism could and even, all too often, to endorse the exploitation of peasant producers
by radical Third World states in the name of “socialist development” (cf. Phillips 1977,
Williams 1978).

‘Development anthropology’

It is ironic, but probably true, that the very popularity within anthropology of the radical,
neo-Marxist critiques of orthodox development and modernization theory in some ways
set the stage for a new era of closer collaboration between anthropologists and the
organizations and institutions of capitalist development policy. If nothing else, the radical
critiques made it more legitimate, and more intellectually exciting, to study issues of
‘development’ in the context of an increasingly radicalized and politicized discipline. At
a time when university-based scholarship was under pressure to demonstrate its
relevance, and when anthropology was particularly challenged to show that it had
something to say about change, not just stasis, and about the modern world, not just the
‘tribal” one, a politically engaged and theoretically challenging approach to
‘development’ had considerable appeal.

At the same time, the wider institutional context was changing quite dramatically.
Driven by an awareness of the failures of conventional development interventions, and
mindful of the apparent successes of communist insurgencies in mobilizing poor
*peasants (especially in Asia and Latin America), mainstream development agencies
began in the mid- 1970s to place a new emphasis on the basic needs of the poor, and on
the distinction between mere economic growth and ‘real development’, understood in
terms of such measures of human welfare as infant mortality rates, nutrition, and literacy.
The World Bank, under the leadership of Robert MacNamara, and later the US Agency
for International Development (USAID), directed by Congressional mandate to focus its
aid on the poor, began to pay more attention to the ‘soft’, ‘social’ side of development
policy, and to turn more readily to social sciences other than economics. This
conjunctural moment, fitting nicely with an employment crisis in academic anthropology,
gave rise to a burst of anthropological interest in development, and a new, recognized
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sub-field of anthropology, ‘development anthropology’. For reviews of this period see
Hoben 1982; Escobar 1991.

The intellectual and political failings of this sub-field have been analysed by Escobar
(1991), who shows how anthropological work on ‘development’ came to be more and
more adjusted to the bureaucratic demands of development agencies, at the expense of
intellectual rigour and critical self-consciousness. In the process, the ambitious theoretical
and political agenda that had characterized anthropological work on ‘development’ in the
days of radical ‘underdevelopment theory’ largely fell by the wayside, leaving behind a
low-prestige, practice-oriented sub-field of ‘development anthropology’, recognizably
anthropological in its ‘grassroots’ focus and vaguely populist sympathies, but commonly
understood to be ‘applied’, and to have little to do with academic anthropological theory.
Academic anthropologists, meanwhile, have mostly kept their distance from
‘development’, although a few have begun to train an anthropological lens on the
‘development apparatus’ itself, taking as an ethnographic object the very ideas and
institutions on which ‘development anthropology’ often uncritically relies (e.g. Escobar
1995, Ferguson 1990, Pigg 1992, Robertson 1984).

To make sense of the division between an applied, ‘development’ anthropology, and
an academic, ‘theoretical’ sort, it is necessary to note that academic anthropology itself
continues to be defined in disciplinary terms that are in some ways continuous with its
nineteenth-century roots as the science of the less developed. In this sense, ‘development’
(or its absence), far from defining a mere sub-field within the discipline, continues to be
at the heart of the constitution of anthropology itself. In one sense, of course,
anthropology’s old, developmentalist assumptions have been long overturned;
anthropologists today do not seek out untouched primitives, but routinely deal with
questions of history and transformation, with the way local communities are linked to a
wider world, and with a host of non-traditional substantive questions. The extent to which
the field has been able to leave its old developmentalist assumptions behind, however,
has been limited by a number of factors.

Perhaps the most important such factor is the way that the anthropological
specialization is shaped by the conventional division of academic labour between the
social scientific disciplines. What distinguishes anthropology from sociology, political
science, and other fields continues, in practice, to be largely a matter of the kinds of
societies or settings that they study. Anthropologists, in practice (at least those who are
trained and hired by ‘leading departments’), continue to work mostly in the “Third
World’, and to specialize disproportionately in the study of small, rural, isolated, or
marginal communities. Anthropologists today are expected, it is true, to address questions
of the transformation of local communities, and of linkages with wider regional and
global processes; but it remains the case that it is a particular kind of people that
anthropologists are typically interested in seeing change, and a particular kind of local
community that they seek to show is linked to that wider world.

The idea of ‘the local’, in fact, has come to assume a remarkably prominent place in
anthropology’s disciplinary self-definitions. Where once anthropology studied ‘the
savage’, ‘the primitive’, ‘the tribal’, ‘the native’, ‘the traditional’, today we are more
likely to be told that anthropologists study ‘the local’. More and more, anthropology
seems to be defined as a kind of attentiveness to ‘local knowledge’, or a field that
specializes in the study of ‘local people’ in ‘local communities’ (thus, not incidentally, a
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sort of study that must be carried out ‘in the field’). Such a definition undoubtedly
encompasses a wider range of phenomena than the older conception of ‘primitive’ or
‘traditional’ societies. But even if it is true that all social processes are in some sense
‘local’, it is also clear that, in normal anthropological practice, some problems, some
research settings, even some people, seem to be more ‘local’ than others. Unsurprisingly,
it is the least ‘developed’ who are generally understood to be the most ‘local’.

Insofar as a certain opposition of ‘us’ and ‘them’, ‘the West’ and ‘the rest’, continues
to inform the constitution of anthropology as an academic discipline, the concept of
‘development’ must retain a special salience, sitting as it does astride this venerable
binary opposition. For the kind of societies and settings that anthropologists typically
study and the kind they do not are separated precisely by ‘development’ (those that
haven’t experienced ‘development’ are most anthropological; those that are ‘developed’
are least; and those in between, ‘developing’, are in the middle of the spectrum of
anthropologicalness). Indeed, it is clear not only that anthropologists have mostly studied
in ‘less developed countries’, but also that they have tended to study ‘less developed’
categories of people within those countries (indigenous native peoples in Brazil, ‘tribal’
or ‘hill’ people in Southeast Asia, foragers in Southern Africa, and so on). Likewise,
when anthropologists work in the ‘developed world’, they tend to study the poor, the
marginal, the ‘ethnic’, in short, the Third World within. (Significantly, anthropologists in
the West usually work in settings that might also make good sites for ‘community
development programmes’.) In all these cases, too, those who lack ‘development’ are
those who putatively possess such things as authenticity, tradition, culture: all the things
that ‘development’ (as so many anthropologists have over the years agreed) places in
peril.

We are left, then, with a curious dual organization binding anthropology to
‘development’: the field that fetishizes the local, the autonomous, the traditional, locked
in a strange dance with its own negation, its own evil twin that would destroy locality,
autonomy, and tradition in the name of progress. Anthropology resents its twin fiercely
(hence the oft-noted distaste of mainstream anthropology for ‘development’ work), even
as it must recognize a certain intimacy with it, and a disturbing, inverted resemblance.
Like an unwanted ghost, or an uninvited relative, ‘development’ haunts the house of
anthropology. Fundamentally disliked by a discipline that at heart loves all those things
that development intends to destroy, anthropology’s evil twin remains too close a relative
to be simply kicked out. Thus do we end up with an ‘applied’ subfield (‘development
anthropology’) that conflicts with its own discipline’s most basic theoretical and political
commitments (hence its ‘evil’); yet which is logically entailed in the very constitution of
that field’s distinctive specialization (hence its status as ‘twin’ to a field that is always
concerned with the ‘less’, the ‘under’, the ‘not-yet’ ...developed).

To move beyond this impasse will require a recognition that the extraordinarily
tenacious vision of a world divided into the more and less ‘developed’ has been, and in
many ways continues to be, definitive of the anthropological domain of study. It may
even be suggested that the idea of ‘development’ (and its lack) is so intimately
intertwined with the idea of anthropology that to be critical of the concept of
‘development’ requires, at the same time, a critical re-evaluation of the constitution of the
discipline of anthropology itself.

JAMES FERGUSON
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See also: evolution and evolutionism, history and anthropology, colonialism, history
of anthropology, political economy, world system

Further reading

Chatterjee, P. (1986) Nationalist Thought and the Colonial World: A Derivative Discourse,
London: Zed Press

Cooper, F. (forthcoming) ‘Modernizing Bureaucrats, Backward Africans, and Dualistic
Development Theory’, in F.Cooper and R.Packard (eds) Development and the Social Sciences.

Escobar, A. (1991) ‘Anthropology and the Development Encounter: The Making and Marketing of
Development Anthropology’, American Ethnologist, 18 (4):658-82

——(1995) Encountering Development: The Making and Unmaking of the Third World, Princeton:
Princeton University Press

Fabian, J. (1983) Time and the Other: How Anthropology Makes its Object, New York: Columbia
University Press

Ferguson, J. (1990) The Anti-politics Machine: ‘Development’, Depoliticization, and Bureaucratic
Power in Lesotho, New York: Cambridge University Press

Grillo, R. (1985) ‘Applied Anthropology in the 1980s: Retrospect and Prospect’, in R.Grillo and
A.Rew (eds) Social Anthropology and Development Policy, New York: Tavistock

Hoben, A. (1982) ‘Anthropologists and Development’, Annual Review of Anthropology, 11:349-75

Ludden, D. (1992) ‘India’s Development Regime’, in N.B.Dirks (ed.) Colanialism and Culture,
Ann Arbor: University of Michigan Press

Malinowski, B. (1929) ‘Practical Anthropology’, Africa, 2 (1):22-38

Morgan, L.H. (1877) Ancient Society, New York: Henry Holt and Company

Nisbet, R.A. (1969) Social Change and History: Aspects of the Western Theory of Development,
New York: Oxford University Press

Phillips, A. (1977) “The Concept of Development’, Review of African Political Economy, 8:7-20

Pigg, S. (1992) ‘Inventing Social Categories Through Place: Social Representations and
Development in Nepal’, Comparative Studies in Society and History, 34 (3): 491-513

Robertson, A.F. (1984) People and the State: An Anthropology of Planned Development, New
York: Cambridge University Press

Rostow, W.W. (1960) The Stages of Growth: A Non-Communist Manifesto, Cambridge: Cambridge
University Press

Thomas, N. (1989) Out of Time: History and Evolution in Anthropological Discourse, Cambridge:
Cambridge University Press

Williams, G. (1978) ‘Imperialism and Development: A Critique’, World Development 6 (12):925-
36

Williams, R. (1985) Keywords, New York: Oxford University Press

diffusionism

Fundamental to anthropological inquiry in the late nineteenth century was the task of
explaining similarities observed in the habits and beliefs of so-called primitives all over
the world. Were peoples everywhere essentially identical, joined in the t*psychic unity’
postulated by such figures as the German tAdolf Bastian, and therefore capable of
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independently inventing the basic constituents of social life? Or did common practices
denote common origins, indicating that similarities were products of diffusion? At issue
was the mechanism of human progress, the process by which humans rose from their
primeval condition to superior states. If diffusion rather than independent invention
explained resemblances among peoples who were separated by great distances and
geographical barriers, then these peoples might once have been joined, or they might
each have been affected by contact with migrant bearers of the traits they shared.

Why should accounts of social change not invoke both independent invention and
diffusion? The American *Lewis Henry Morgan did so—and infuriated his British
contemporaries. Morgan argued that ‘the experience of mankind has run in nearly
uniform channels’, indicating agreement with British sociocultural anthropologists’ view
of progress as an independently invented passage through an invariant sequence of
evolutionary stages; but he also insisted that peoples who shared such traits as tkinship
terminology had to be members of the same racial stock—even if they were
geographically dispersed. Such prevarication was inadmissible among the founders of
British anthropology as a discipline, evoking the Tpotygenist argument they successfully
suppressed, for equating *culture and *race suggested that the varieties of humankind
were separate species. Thus, late nineteenth-century British anthropologists insisted that,
at least in the more primitive of societies, independent invention was the primary
mechanism of social change; though such figures as TE.B.Tylor allowed that cultural
diffusion occurred, they focused on the evolutionary progress which derived from
societies’ internal dynamics (see Lowie 1937:59, 60-1; Stocking 1971; Tylor 1888).

By the turn of the twentieth century, the unity of the human species had become
incontrovertible. Paleoanthropologists undertook to trace the lines of filiation joining all
human varieties to a single (disputed) origin point, and diffusionist interpretations
assumed very different significance for sociocultural anthropologists. In Britain, such
prominent figures as tA.C.Haddon and TW.H.R. Rivers determined that social change
must be explained as a function of *migration and tculture contact, thus embracing the
fundamental premises of diffusionist argument. Biologically trained, they reasoned that
they were extending Darwinian principles into anthropology: social forms were like
lifeforms, migrating over diverse habitats if not presented with geographical obstacles to
movement, sustaining adaptive modifications as their circumstances changed. The British
extreme diffusionists, led by the paleoanthropologist TG.Elliot Smith, his associate
W.J.Perry, and (for a time) Rivers, emboldened by the 1900 rediscovery of Gregor
Mendel’s genetic findings, declared that human beings were naturally conservative and a
new form of social life was analogous to a new species arising from genetic mutation; the
basis of Western civilization was a set of practices engendered by historical accident in
ancient Egypt. Enjoying considerable prestige within the British scientific community in
the years around World War 1, the diffusionists were discredited after the war by the
emergent *functionalist school of *Bronislaw Malinowski and *A.R.Radcliffe-Brown.
Redefining the enterprise of sociocultural anthropology, declaring biological findings
irrelevant to sociological inquiries and bracketing consideration of the course of human
history, the functionalists rendered the issue of independent invention versus diffusion
moot: even if some practices in any given society could be identified as imported, their
original character was effectively obliterated by incorporation into the ongoing life of the
society, in which they might serve functions altogether different from their purposes
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elsewhere. Formulated in opposition to extreme diffusionism, then, British functionalism
was also uncompromisingly schematic (see Kuklick 1992:119-81; Smith et al., 1927).

By contrast, American sociocultural anthropology of the first half of the twentieth
century, shaped by *Franz Boas and his students, blended approaches regarded as
mutually exclusive in Britain. Trained in Germany as a geographer, Boas attended to
factors that figured in the historical school of tFritz Graebner and TWilhelm Schmidt,
who identified primeval culture complexes, TtKulturkreise, which underwent
modifications as they diffused throughout the globe; but unlike theirs his approach was
historical rather than historicist, postulating neither cultural archetypes nor a pattern in
world history. Early twentieth-century American anthropologists might have insisted that
the processes of independent invention and diffusion be distinguished, but they
considered documentation of the course of diffusion a vehicle for explication of the
problematic at the very core of British functionalism. That is, they judged that by
identifying the selective principles which determined assimilation of diffused elements,
the anthropologist revealed the ethos of the host culture—the coherent interdependence
of its habits and beliefs (see Lowie 1937:142-6, 177-85; Steward 1929; Wissler 1914).

Coda

By the World War 1l era, the question of independent invention versus diffusion had been
rendered nonsensical in sociocultural anthropology: either it was irrelevant to explanation
of the dynamics of social life or it represented a false dichotomy. It persisted in certain
anthropological quarters, however. In particular, *archaeologists remained concerned to
specify the nature of innovations, because, unlike sociocultural anthropologists, they had
not abandoned the effort to account for world historical change (see Stahl 1994).

HENRIKA KUKLICK
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discourse

If the analytical value of some terms derives from their descriptive precision and
specificity of meaning, other words—such as discourse—owe their utility to multiple
layers of meaning and their ability to stimulate ambiguity. Anthropological discourse
about ‘discourse’ expanded markedly in volume beginning in the 1970s. The term
entered the discipline from two directions: it is part of the language of both descriptive
*linguistics and *cultural studies. Beyond a common understanding that discourse
involves the communication of meaning, the term has divergent uses in these two fields.
Moreover, within linguistics and cultural studies, as within anthropology, discursive
analysis signifies several different sorts of methodological enterprise.

Within linguistics, discourse once labelled utterances longer than the sentence or
clause. As linguists move to incorporate contextual factors into their analyses, the term
‘discourse’ has shifted, slightly, to label the set of utterances that constitutes a tspeech
event. The tape recorder (and, for ethnographers, notably the cassette recorder) has
facilitated the development of discourse analysis. This permits fine-grained transcription
of speech events that captures changing rates of conversational speed, notes overlapped
talking, measures the length of silences and also remarks prosodic features such as
emphasis, intonational flow, loudness and other vocal qualities of utterances.

Linguists study these structural elements of discursive flow, focusing, for example, on
how speakers introduce and control topics, on interruption, conversational
‘housekeeping’ devices that maintain discursive interaction, on markers that define and
separate units within discourse, and so forth. Anthropologists, in general, are more
concerned with what discourse structuring might reveal about culture at large: ‘In every
moment of talk, people are experiencing and producing their cultures, their roles, their
personalities’ (Moerman 1987:xi). The sequential organization of discourse, and
conversational features such as overlapping patterns, breaks, silences, repairs and the
like, can inform an understanding of both individual intention and cultural order. The
genealogy of this technique of paying very close attention to discursive form, often also
called ‘conversational analysis’, also traces back to the tethnomethodology of the 1960s
and 1970s.

A second sort of discourse analysis, associated with cultural studies, takes discourse
more globally to refer to particular areas of language use. This approach blurs together
three levels of meaning: discourse is the act of talking or writing itself; it is a body of
knowledge content; and it is a set of conditions and procedures that regulate how people
appropriately may communicate and use that knowledge. Rather than the elemental
structures of conversational interaction, this second approach to discourse pursues the
connections between orders of communication, knowledge and *power.

tMichel Foucault in large part pioneered discourse analysis of this sort. In The
Archaeology of Knowledge, he set forth a programme for the ‘pure description of
discursive events’ that sought to answer the question: ‘How is it that one particular
statement appeared rather than another [in a field of discourse]?” (1972:270; see also
1981). Foucault’s genealogies of European discourses of madness and sexuality have
stimulated many other analyses of the ways in which patterned cultural discourses
maintain both particular ways of knowing the world and a network of power relations
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among those who know. (Bauman and Briggs [1990] summarize a selection of this
work.) Anthropologists influenced by Foucault have proposed the term “discourse’, with
its implicit connotations of power and possible contestation, as an alternative to
traditional anthropological notions of *culture (Lutz and Abu-Lughod 1990). The spread
of the term reflects anthropology’s increasing engagement with oral and written texts as
important data for cultural interpretation.

LAMONT LINDSTROM
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divination

Divination, or mantic operations, are culturally sanctioned methods of arriving at a
judgement of the unknown through a consideration of incomplete evidence. It is likely
that divinatory practices have existed since the remote origins of human society. There is
documentary evidence on Mesopotamian divination some 4,000 years ago, when priests
regularly predicted the outcome of events through the examination of the livers of
*sacrificed animals. This practice, called haruspicy, appears to have diffused into
Western Asia and to have been adopted by the Etruscan culture of northern Italy. The
Etruscans also divined through observation of the effects of lightning and through the
examination of the flight of birds, a method still common in insular Southeast Asia. Both
customs were incorporated into the culture of the ancient Romans. Scapulimancy,
divination from the appearance of cracks in the heated shoulder-blades of sacrificed
animals, was general in ancient China, where it replaced an earlier method using tortoise
shells, and has been reported elsewhere in Asia and North America. Chinese civilization
was also the origin of one of the most sophisticated systems of divination, the book of
oracles known as the I Ching or Book of Changes which is believed to be at least 3,000
years old. Another mantic procedure of worldwide distribution and immemorial antiquity
is divination through spirit *possession, of which a famous classic example was the
prophetess called Python at Delphi in Greece. Divination through consideration of the
behaviour of celestial bodies, or astrology, was found in ancient Mesopotamia, India and
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China, in *Central America and Saharan Africa and is still practised in many areas. In
Europe the use of Tarot cards, crystal-gazing and a form of automatism called the ouija
board enjoy widespread popularity. All these divinatory methods fall into the category of
procedures concerned with predicting future events. A second category, typical of small-
scale tribal societies, seeks to uncover the hidden causes of present misfortune in the
recent or more remote past. Such blame-allocating divinatory methods have been well
described by anthropologists in Africa (e.g. Turner 1975; Werbner 1973). In contrast, a
predictive African system which rivals the Chinese | Ching in formal complexity is the
Ifa oracle of the Yoruba-speaking peoples of *West Africa (Bascom 1969).

Modern anthropology has generally held divination in low esteem, often regarding it
as evidence of primitive irrationality. For all the sensitivity of his celebrated study,
tE.E.Evans-Pritchard’s (1937) opinion of the truth value of the Zande poison oracle of
Central Africa is essentially similar to TE.B.Tylor’s (1871) generalization that divination
was ‘a sincere but fallacious system of philosophy’. Yet serious consideration of the
subject in Western culture goes back at least to the Roman orator and writer Cicero, who
in De divinatione (42-44 BCE) usefully distinguished between deductive forms, which
relied on the unambiguous, rule-governed reading of objective phenomena, and intuitive
methods which called for subjective interpretation. Recent anthropological scholarship, in
distancing itself from the implicitly derogatory approach typical of an earlier era, makes
similar distinctions between divinatory forms of knowing. However, the latest field
studies characteristically discover both logico-deductive and intuitive-interpretive
cognitive modes operating within the same divinatory system. Further, a recent survey of
divination in Africa links this cognitive dualism with the neurophysiologist R.W.
Sperry’s work on the differential functions in human beings of the left and right cerebral
hemispheres (Ornstein 1973). In a typical consultation, it is suggested, the diviner
initiates a switch to the holistic, pattern-seeking mode of knowing special to the normally
subordinate right brain. Having achieved this altered state of consciousness the diviner
then proceeds, with the help of the client, to bring together the information generated in
the ‘mystical’ right-brain state with input from the analytic, linear left-brain (Peek 1991).
According to Peek, “all types of divination aid decision-making by literally re-viewing
the problem in light of different knowledge...and then the process integrates this
perspective with contemporary reality by means of discussion between diviner and
client’.

Diviners employ a variety of techniques for achieving the change from ordinary
consciousness. In the Americas the use of psychoactive drugs is widespread. In Africa
and Asia the same effect is commonly achieved through an auditory stimulus, typically
the use of percussive instruments such as drums or rattles. tVictor Turner (1972)
describes how the Ndembu diviner of Central Africa is taken out of his ‘everyday self
and gains heightened intuitive awareness through drumming and singing, as well as the
use of archaic formulae in questions and responses.

This view of divination, so far from seeing it as irrational, credits it with manifesting
an unusual, supra-rational form of knowing that provides privileged access to normally
hidden information. The view has obvious affinities with the psychoanalyst C.G. Jung’s
interpretation of the |1 Ching. Jung (1951) saw this ancient oracle, in which the seemingly
fortuitous fall of coins or disposition of yarrow stalks directs the client to the appropriate
text, as reflecting a principle of ‘synchronistic’ connection between events which was
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timeless and entirely distinct from the cause-and-effect connections apparent to ordinary
consciousness.

These findings are consistent with earlier anthropological descriptions which have
emphasized the abnormal status of the typical diviner. He or she is typically someone
who, by reason of ethnic origin, occupation, physical condition or sexual orientation is
considered marginal to ordinary society. The transvestite diviners of some Native
American societies, the Romany fortune-tellers of Europe, the Untouchable magician-
diviners of Hindu India and the blind diviners of the Sudanic Dinka are examples. It
seems reasonable to assume that social marginality of some kind helps the diviner to ‘see’
the situation of the client with the requisite degree of detachment and overall perspective.
Frequently also the diviner signals his abnormal status through some standardized but
unusual behaviour. Thus the male Nyoro diviner of Uganda symbolically takes on
feminine attributes by using his left hand to cast the oracular cowrie shells (Needham
1967).

ROY WILLIS
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dreams

Dreaming is a universal human experience which has raised profound questions about
human nature, destiny, experience and epistemology since the beginning of history. The
earliest preserved dream book is an Egyptian papyrus dated roughly to 2000 BC that
presents a catalogue of images seen in dreams alongside their interpretations, divided into
good and bad prophecies. If a man saw himself drinking wine or copulating with his
mother, for instance, these were auspicious dreams; the first indicated ‘living in
righteousness’ while the second meant that his ‘clansmen will cleave fast to him’. Seeing
himself drinking warm beer or copulating with a jerboa were bad dreams and meant
‘suffering would come upon him’ and ‘the passing of a judgement against him’
respectively (Lewis 1976).

Through Greco-Roman times dreams continued to be considered primarily as a means
of prophesying the future. Probably the most complete manual of dream interpretation to
survive was written by the second-century AD professional dream interpreter
Artemidorus. Artemidorus was very much an empiricist who considered it important to
travel and to consider closely the context of a given dreamer’s vision. In his opinion
traditional dream-interpreting keys often needed to be modified case by case. As an
example he presented three different ways of interpreting a man’s recurrent dream of not
having a nose. The first time it meant that he would lose his perfume business; the second
time it predicted that he would be convicted of forgery and exiled (facial disfiguration
signifying disgrace); and finally this dream predicted his imminent death since the skull
of a dead man has no nose (1975).

Artemidorus was aware that many esteemed thinkers, especially Aristotle and his
followers, dismissed the idea that dreams could have prophetic qualities. On this view,
dreams were entirely personal thoughts, primarily the residues of waking experiences,
anxieties and desires which came to the fore during sleep. Artemidorus acknowledged
this tradition of scepticism, but side-stepped it by classifying dreams into different types.
Those generated by mundane, personal physiological causes such as inebriation, heat, or
indigestion were labelled enypnia and were not prophetic and thus not worth interpreting;
they referred mainly to the present. Other dreams, called oneiroi, were prophetic and
Artemidorus left open the possibility that these could be sent by gods. For the next 1,500
years the Western tradition would fluctuate between viewing dreams as the products of
individuals’ physical and mental states, or as the results of supernatural visitation.

As Christianity spread during the Middle Ages the Church sought to consolidate its
authority by allowing that only the extremely devoted could have prophetic dreams. The
dreams of the ordinary laity were approached with suspicion as possible emanations of
the devil. The future belonged to God to reveal to those who had achieved spiritual
progress and who had, further-more, developed the faculty of discernment which enabled
them to decide the meaning and the divine or demonic provenance of dreams (Le Goff
1988).

At the beginning of the Enlightenment the understanding of dream experiences played
an important role in displacing medieval theocentrism and establishing the precepts of
natural science. After a dream on 10 November 1619 Descartes began to meditate on the
possibility that the physical world was only a dream. The refutation of this idea led to his
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famous cogito ergo sum, the cornerstone of the rationalist movement which posited a
clear distinction between mental and physical worlds; between fantasy and reality. The
dream could thus be seen as a linchpin of Western epistemology, enabling the distinction
between unreal forms of thought and the mechanically governed real world.

As anthropology developed in the nineteenth century under the influence of
*evolutionism, the Cartesian view of dreams served as a means of distinguishing ‘lower’
levels of culture from the civilized culture of Northern Europe. As tTylor explained in
his Primitive Culture (1871), ‘the savage or barbarian has never learnt to make that rigid
distinction between subjective and objective, between imagination and reality, to enforce
which is one of the main results of scientific education’. In turn, attempts to explain and
understand dreams involving ghosts and nature spirits motivated the elaboration of
tanimism, the characteristically ‘primitive’ belief in the manifold operation of souls in
both the human and natural worlds. The French philosopher/anthropologist TLévy-Bruhl
disagreed with Tylor as to whether ‘primitives’ actually confused subjective with
objective phenomena, but nevertheless pointed to their credence in dream visions as
exemplifying ‘mystical participation’, a cornerstone of what he termed ‘pre-logical
mentality’. As he put it: ‘Instead of saying, as people do, that primitives believe in what
they perceive in the dream although it is but a dream, | should say that they believe in it
because it is a dream” (1910 [1985]).

tSigmund Freud’s monumental The Interpretation of Dreams (1900) considered
dreams to be the expressions of unconscious desires, distorted and encoded so as to elude
the censorship of consciousness. His position continued the Aristotelian tradition of
treating dreams as wholly personal matters. In diametrical opposition to Artemidorus and
other ancient interpreters, dreams were not about predicting the future, but rather about
uncovering an individual’s past. The dominance of Freud’s psychoanalytic perspective on
dreams was such that anthropologists in the first half of the twentieth century largely
conceded the topic of dreams to psychology, or else restricted themselves to empirical
descriptions of dreaming in particular societies. This in spite of the fact that a
psychoanalytic approach says nothing about the meaning which particular cultures
attribute to dreams. A Freudian would examine the earlier mentioned Egyptian dream of
copulating with one’s mother and discern in it an expression of the putatively universal
Oedipus complex. Such an interpretation may be correct at one level, but it runs
roughshod over the meaning which the ancient Egyptians attributed to this dream, namely
that it beneficially signified kin cooperation.

While concerned with the comparative ethnographic probing of Freud’s universal
theory of the unconscious, J.S.Lincoln (1935) none the less mapped out several useful
interrogatives for future socio-cultural anthropological research. It was not until the late
1980s that numerous studies began to appear which, following Lincoln, considered the
cultural significance of dreams as well as the practical social and political ends to which
they may be applied (Tedlock 1987; Jedrej and Shaw 1992).

CHARLES STEWART
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dual organization

A society has a dual organization when it is divided in two, with each of its members
belonging to one or to the other Tmoiety (i.e. half). This widespread type of social
organization is an elementary means of obtaining, in flLeslie White’s words,
‘differentiation of structure, specialisation of function, and co-operation’. The general
pattern allows, however, for considerable variation in forms assumed and functions or
social role performed by moieties. Among the most elaborate examples of dual
organization are those found in *Aboriginal Australia, where it is commonly at work in
the regulation of *marriage, allocation of *ritual responsibilities and *classification of
nature. As tW.Lloyd Warner said of the Murngin division into the tfexogamous
tpatrilineal moieties Duwa and Yiridja, ‘There is nothing in the whole universe—plant,
animal, mineral, star, man, or culture—that has not a place in one of the two categories’.

In parts of Arnhem Land there are exogamous Tmatrilineal moieties named Marawar
and Rerwondji and non-exogamous, non-lineal ‘ceremonial’ moieties named Budal and
Gwiyal as well as Duwa and Yiridja. Consequently each person belongs to three
moieties, which cut across each other. In this region the most significant dichotomy is
into patrilineal moieties. The initiated members of each have distinctive parts to play in
such major religious cults as the Gunabibi and the Yabuduruwa. Thus Duwa is said to
‘own’ the Gunabibi and Yiridja to ‘manage’ it, these roles being reversed in the
Yabuduruwa. The arrangement expresses a division of responsibility: owners do most of
the ritual dancing and most of the ftotemic images are of their moiety; but managers
coordinate the programme and contribute labour, e.g. they make the dancing grounds and
most of the objects used in the ritual. Were it not for the cooperation between moieties
the cults could not be performed.

Although the dual organization of society is a manifestation of dualism, the latter can
exist without it, as has been particularly emphasized by tRodney Needham in his studies,
ultimately inspired by tRobert Hertz, of handedness and symbolic classification. The
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Chinese philosophy of Yin and Yang is an example of classification without moieties.
Husband, summer, etc. are classed as Yang and their ‘opposites’—wife, winter, etc.—as
Yin. The union of opposites yields wholeness—a conjugal pair, the year, etc.—just as the
union of Duwa and Yiridja in Arnhem Land gives us society in its entirety. Needham
thinks of a natural proclivity to binary classification (cf. TA.L.Kroeber. who spoke of a
psychological trend to dichotomize); such explanations root dualism, including its
expression in moieties, in human nature. Hertz himself related it to the antithesis of
*sacred and profane, and saw the existence of moieties as ‘a reflection and a consequence
of religious polarity’, but his explanation loses force when it is realized that this antithesis
is among the more contestable legacies of the French sociological school.

KENNETH MADDOCK
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Dutch anthropology

Dutch anthropology has a distinguished and unique history, and there is no shortage of
English-language publications aimed at explaining it to the outside world (e.g., Kloos and
Claessen 1975, 1981, 1991). Essentially, there are two main distinctive anthropological
traditions in the Netherlands, which in that country are commonly labelled ‘cultural
anthropology’ (including structural anthropology) and ‘sociology of non-Western
societies’.

Arguably, Dutch cultural anthropology began in colonial Netherlands East Indies,
where senior colonial officers of the nineteenth century realized the advantages of
recording languages and customs of the indigenous population for their administrative
purposes. Chairs were established at Leiden in 1877 and at Amsterdam in 1907, and the
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incumbents, though at first *evolutionist in persuasion, promoted a long association
between colonial administration and ethnographic research. The structuralist tradition,
which many outside Holland regard as the essence of Dutch anthropology, took hold in
the 1920s and especially the 1930s, and was led by the work of F.A.E.van Wouden,
G.W.Locher, and especially 1J.P.B.de Josselin de Jong and later his nephew P.E.de
Josselin de Jong, among others. Early writings in the tradition were mainly in Dutch, but
English translations of the classic texts are included in two important collections (Josselin
de Jong 1977, 1984).

Dutch structuralism differs from *structuralism as we usually think of it (i.e., French
structuralism) in that the former postulates only structures which are unique to tculture
areas or regions, not to all humankind. Such culture areas are known within Dutch
anthropology as ‘fields of ethnological (or anthropological) study’ (ethnologisch
studievelden). Each is defined by a set of common features known as its ‘structural core’
(structurele kern). These might include, e.g., fpatrilineal descent, the fcirculating
connubium and thypogamy in the case of the Malay Archipelago, which is the classic
example of a field of ethnological study. Each distinct culture within such a “field” will
have differences, but such differences can be accounted for with the larger structural
pattern. The motto of Dutch structuralism, like that of the Indonesian nation-state which
grew from the same cultural source, might well be taken as ‘Unity in Diversity’. This
perspective owes much to studies in Indonesian languages, and the idea of culture having
structures analogous to language has been much a part of the tradition, which has
parallels not only with French structuralism but also with American tcognitive
anthropology.

In the last few decades the structuralist tradition in the Netherlands has been in
decline, and ftransactionalist, *Marxist, tapplied and *development anthropology have
all been prominent. In some universities development anthropology is more-or-less
equated with the idea of ‘sociology of non-Western societies’, and includes studies of
policy issues, health and nutrition, agricultural systems and even *ethnoscience—the last
being an area of overlap between the structuralist and non-Western sociology traditions.
Ethnographic interests which are prominent include Africa, Latin America and the
Mediterranean, as well as Indonesia. Because of the centralized and bureaucratic nature
of the Dutch university system, both regional and theoretical interests are concentrated in
different departments according to agreed guidelines drawn up between the departments
on a national level. In spite of great differences today in theoretical approach and interest,
Dutch anthropology thus retains its unity through these efforts and through its own
apparent self-identity as a national institution.

ALAN BARNARD
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ecological anthropology

Ecological anthropology focuses upon the complex relations between people and their
*environments. Human populations, socially organized and oriented by means of
particular cultures, have ongoing contact with and impact upon the land, climate, plant
and animal species, and other humans in their environments, and these in turn have
reciprocal impacts. Ecological anthropology directs our attention to the ways in which a
particular population purposely or unintentionally shapes its environment, and the ways
in which its reiations with the environment shape its culture and its social, economic and
political life.

There are several basic points upon which ecological anthropologists agree: any
particular population is not engaged with the total environment which surrounds it, but
rather with certain selected aspects and elements, which may be called its habitat, and the
particular place which it occupies in that environment may be labelled its niche. Each
population has its own particular orientation, or tadaptation, to the wider environment,
institutionalized in the *culture of the group, particularly in its *technology, which
includes established knowledge of plants and animals, weather and minerals, as well as
tools and techniques of extracting food, clothing and shelter. Furthermore, a population’s
adaptation is often influenced by the socio-cultural environment constituted by other
human populations, their cultures and adaptations.
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The recent history of ecological
anthropology

Attention to the impact of environments on human societies is longstanding in philosophy
and geography, but in social and cultural anthropology, stress on the ecological
dimension is relatively recent. During the first half of the twentieth century, social and
cultural anthropology, whether in the British versions of *Malinowski and *Radcliffe-
Brown or the American version of *Boas, examined relationships within the social and
cultural realm, with little direct attention to relations with the environment.
Notwithstanding tForde’s early (1934) contribution and some relevant ethnographic
reports, ecological anthropology only became fully established in the 1960s.

By that time, some researchers were drawn to this subject in the hope that the study of
adaptations would provide explanations of customs and institutions. A similar
development took place in prehistoric *archaeology, reinforcing the interest in ecology
among social and cultural anthropologists.

Ecological anthropology in theoretical
debate

While increased emphasis upon human-environment relations earned wide acceptance in
anthropology, the particular models to be employed fell quickly into dispute, not least in
regard to causal explanation. t‘Structural Marxist’ theorists (Friedman 1974) argued that
eco-system analysis was little more than *functionalism, broadened to include
environmental factors, and so explained nothing (but see Rappaport’s reply [1979]).
*Symbolic anthropologists (Geertz 1963) emphasized the position that adaptations were
cultural as well as natural, the symbolically-based orientation and social organization of
peoples selecting from environmental possibilities and shaping their ecosystems. **World
system’ and *‘political economy’ theorists criticized the local focus of ecosystem
analysis, arguing that international political and economic processes are critical
determinants of local conditions. Even some of those in sympathy with ecological
anthropology, such as the *“cultural materialist’ Marvin Harris (1979), absorbed it into
broader frameworks and issues. The effect of these debates was that ecological
anthropology was incorporated into more general theoretical discourse.
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Ecological ethnography: some illustrations

The *nomadism of many *hunting and gathering and *pastoral peoples is an adaptation
to the variable availability of basic resources, such as the animal species hunted, the plant
species gathered, and the pasture and water for herded livestock. Technologies of
production, such as hunting weapons or selection for livestock breeding, and technologies
of *consumption, such as temporary or mobile dwellings, are closely tied to this
adaptation. Nomadic pursuit of resources requires flexible composition of local groups,
which often fragment into smaller units and then reunite, with individuals and families
moving in and out of the group. Because nomadic mobility makes monopoly over
resources and coercion difficult, political leadership and decision-making tend to be
consensual. Demographic behaviour is also linked to this adaptation: for example, the
practice of female tinfanticide among some Arctic Inuit groups in response to the high
death rate of male hunters, aims to provide a balance of adult females and males in an
ecosystem where hunter/non-hunter imbalance means starvation.

The productivity of adaptations varies even within such general categories as ‘hunter’
or ‘pastoralist’. Some hunting groups, such as the Inuit, struggled hard for bare survival,
others, such as the Ju/‘hoansi of the Kalahari desert in Botswana once supported
themselves comfortably by gathering and hunting only 2.4 days each week, on average
(Lee 1993:56); and foragers on the northwest coast of North America were able to draw
so much from their rich environment that they lived in large, stable settlements and
developed elaborate *ritual systems and chieftainships.

Pastoralists too live in varied environments, from the arid deserts of the Saharan
Tuareg and Arabian Bedouin, to the temperate mountains of Atlas Berbers and Zagros
Bakhtiari, to the rich plains of the Kenyan Maasai and the Iranian Turkmen. Desert
pastoralists are spread thinly across the landscape and follow ever-changing *migration
patterns in response to erratic and unpredictable rainfall and pasture. Mountain
pastoralists are more densely concentrated, migrating along lineal routes between
lowland winter and highland summer pastures in response to more predictable, seasonal
changes. And pastoralists of the rich plains are able remain stable or move only modest
distances, although they often maintain their potential mobility for political reasons.
External political factors being equal, tribal organization and politics vary in these
different environmental settings, with tribal groups being smaller and more dispersed,
and with authority more decentralized, in the desert; whereas in the mountains and plains,
tribal groups tend to be larger and more concentrated, with more centralized authority.
These differences are due not only to production requirements but also to the relative
absence of non-pastoral peoples in the deserts and their greater presence in the richer
mountain and plains areas.

Adaptations are always specific to particular environments, so general labels such as
‘hunter’ or ‘herder’ can be misleading, because hunting or herding is quite different in
equatorial deserts and in Arctic tundras. These labels also tend to over-simplify, pointing
to one main activity, when the actual adaptation of a particular group involves many
diverse activities. As Lee (1993) shows, so-called ‘hunters’ sometimes live primarily
from vegetable matter collected through gathering. Furthermore, different ‘hunting’
peoples also engage in trading, mining, herding, cultivating and guiding as part of making
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a living, just as many ‘pastoralists” pursue cultivation, hunting and gathering, trading and
caravaneering, and extortion and predatory raiding. Most people thus depend upon
adaptations involving a variety of activities, each drawing from and contributing to the
overall life pattern.

The specificity of adaptations can be seen by examining neighbouring groups in one
area of Pakistan. Pathans established themselves in the broad valley of Swat through
invasion and conquest, absorbing or displacing the earlier population, the remnants of
which are Kohistani. Thereafter, powerful ethnic Pathans controlled the lowland areas of
highly productive, irrigated agriculture, while the politically weaker Kohistanis were
allowed to maintain control of the more inhospitable mountain areas, making a living
through terrace agriculture and *transhumant herding (Barth 1958). A third group, Gujar
nomadic pastoralists, fit in with Kohistanis and Pathans by exploiting areas in periods
when they are not used by others. This case illustrates that ecological niches of ethnic
groups and the relations between groups are determined by the specific economic and
political capacities of the groups rather than by ‘natural areas’ in the environment.

An ecological enquiry into the dynamics of social evolution, Carneiro’s (1961) study
of ‘slash and burn’ or fswidden cultivators in the Amazon Basin addresses the rise of
complex *state societies. His data on Amazon cultivators shows that they can and do
produce a substantial surplus, thus refuting the argument that *complex societies are not
found in the Amazon because the soils are inadequate for producing the necessary
surplus. Carneiro suggests that Amazonian cultivators did not come together and form
costly complex societies because, having a huge area in which to move around and
expand, they were not forced to establish authority hierarchies, social stratification, and
other aspects of complex society. Rather, it is populations whose cultivable land was
distinctly circumscribed in a geographical sense, such as in narrow valleys or by
mountains or deserts, in which population expansion led to the development of complex
societies, such as the Circum-Caribbean and the Andean Inka civilizations.

Seemingly arbitrary religious beliefs and customs have been explained in terms of
ecological adaptation. According to Harris (1979:242-53), the granting of sacred status to
cattle among Hindus of India and the consequent prohibition on beef consumption was
necessary for a high density population of pre-industrial rural cultivators. The high
caloric and spatial cost of raising livestock for meat consumption could not be sustained
and was rejected in favour of more efficient grain consumption. But in this adaptation of
grain production and consumption, cattle play an important part, supplying traction for
ploughs, manure for fertilizer, and milk and butter for consumption. Holy status protects
cattle from consumption as meat and saves them for supporting grain cultivation. While
Harris’s argument is controversial, he has shown that the composition of village cattle
herds varies predictably in accordance with farmers’ pragmatic needs for different ratios
of bovine species and sexes in different ecozones, which means that Indian villagers use
mainly practical rather than mystical criteria for managing their livestock.
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Contributions to the study of global
environmental problems

Current awareness of global environmental problems is drawing ecological anthropology
into multidisciplinary debates over ‘sustainable *development’. The rapid destruction of
tropical forests, grazing lands, coastal fisheries, etc., has stimulated interest in the
‘tragedy of the commons’, a model asserting that resources held in common ownership
are inevitably overused and degraded by people pursuing their individual interests.
However, ethnographic examples of sustainable common resource management in many
regions of the world challenge this model. For example, Swiss alpine villagers have for
centuries successfully managed and conserved meadows, forest and irrigation as common
resources.

As regards long-term sustainability, small-scale cultivators in many parts of the world
have created efficient, flexible and sustainable farming systems. Within a single ethnic
group, they may establish different patterns of *household compaosition and *community
organization, depending on their local niches. Contrary to many theories predicting the
rapid demise of the world’s peasants, smallholders not only endure but may have much to
teach concerning flexible and sustainable uses of the land (Netting 1993b). Small farmers
are neither simply producers nor victims of environmental crises, for some of them are
able to protect both family and community lands.

However, state policies compelling the division of common resources can lead to the
‘tragedy of enclosure’. Privatization of grazing lands deprives herds of flexible access to
seasonal pastures in climatically variable settings, undermining pastoral adaptations.
Forests turned over to commercial loggers leave local farmers deprived of fuel, fodder
and other resources, sometimes triggering *resistance movements (Guha 1989).

Irrigated farming entails the dangers of overuse, conflict and depletion of water
supplies. Some systems of irrigation management, such as Balinese water temples, have
endured for centuries. In the absence of a hydraulic bureaucracy, these temples
coordinate entire watersheds; yet they were invisible to *colonial and tpostcolonial rulers
because they were categorized as ‘religious’ institutions (Lansing 1991). In South India,
farmers organized water-user associations to counter the problems and uncertainties
resulting from bureaucratic canal management. In both cases, local systems of knowledge
and practice countered the arrogance and ignorance of the technocrats.

Large hydroelectric dams, such as those in northern Canada, central India, and the
Amazon Basin, threaten natural environments and human populations alike, provoking
resistance. Outsiders seeking to protect natural ecosystems often attempt to do so by
excluding indigenous inhabitants. This approach derives partly from ignorance
concerning indigenous systems of ecological knowledge and practice. It thus falls to
ecological anthropologists to interpret the “insider’s ecology’ to outsiders.

PHILIP CARL SALZMAN
and DONALD W.ATTWOOD
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economic anthropology

Economic anthropologists study how humans use the material world to maintain and
express them-selves in social groups. Researchers examine both the material practices in
which humans engage and the ideas they hold about them. As a field, economic
anthropology developed in the twentieth century, but it encompasses studies of the past
and draws on theories from earlier eras. A single opposition informs much of the subject:
either humans live by what they produce or they produce to exchange with others from
whom they secure their livelihood. All economies represent combinations of the two
practices, but the patterns vary, and their interpretation occasions controversy.
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Fieldwork

Humans gain their livelihood in many ways: through tagriculture, *pastoralism, *fishing,
*hunt-ing and gathering and industrial production. *Ethnographers gather information
about these and other economic features through intensive observation, through lengthy
conversations and by using a variety of sampling techniques to secure quantitative data.
They have been especially alert to how people are recruited and rewarded for their work,
to the *gender division of labour, and to the ways that burdens and rewards for women
shift as the market expands into new areas. Since the early studies of TMauss ([1925]
1990) and *Malinowski (1922), *exchange has also been of special interest to
anthropologists who have explored how transactions may range from pure gifting to
obligated gifting to barter, theft and market trade; this research in turn has stimulated
studies on *consumption and display. Economic anthropologists have examined as well
the many ways that resources are distributed, goods are allocated, and political regimes
are supported. Early on, this led to lengthy discussions concerning the conditions under
which a surplus is produced in society, who secures it, and how it may be measured in
non-monetary contexts. More broadly, economic anthropologists focus on the ties
between material life and *power, ranging from gender control of *food in *households
to financial control of monopolies in *capitalist markets. Much ethnographic data defies
our common sense categories, however: for example, today farmers on marginal land
may work the earth with wooden implements and seed potatoes for home consumption,
while listening to tapes on headphones.

Theory

To illuminate their diverse findings, anthropologists draw upon four theories or
approaches to economy, three of which were developed outside the field. Most economic
anthropologists employ concepts from tneo-classical economics to interpret their data.
Material behaviour is seen as an organized way of arranging means to secure valued
ends. The human is assumed to be selfinterested and *rational; land, labour and capital
are said to be the scarce and productive components in the economy. Livelihood practices
are presumed to occur as if they were in a *market: they demonstrate ways that humans
calculate marginal returns, diversify risk, and measure benefit/cost ratios, often in light of
imperfect information. Because social arrangements in other cultures frequently limit the
working of markets, neoclassical theorists find their challenge in showing how their
model of behaviour can be adapted to diverse ethnographic contexts.

*Political economy constitutes the second model used in the study of other economies.
Anthropologists employ concepts from *Marxism but have also developed a broader
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approach highlighting the connection between power and material activities. In many
societies, labour is the motor of material life so research focuses on how labour is
expended and connected to value, and on who commands the *work process. By
examining the ways that resources are controlled and arranged in economic patterns,
anthropologists have also expanded the theory of *modes of production; however, the
number of presumed modes has proliferated: anthropologists now claim to have
identified kinship, lineage, domestic, tributary, slave and yet other modes. Ethnographers
study as well how production modes are connected within larger economic formations
and to the world economy. Drawing upon the concept of commodity ffetishism,
anthropologists have also explored how *symbolic actions may function as forms of
*resistance and express desperation when *peasants or factory workers first sell their
labour and experience the power of market forces.

‘Institutionalism’, and especially the work of tKarl Polanyi (1944), represents the
third model of economy. Institutionalists focus on the social framework through which
material practices occur. Polanyi argued that land and labour are the universal
components of all economies and constitute the basis of society itself. Before the rise of
the market, land and labour were controlled and managed through persisting social
relationships; consequently, material life was t‘embedded’ in society. As the market
expanded, land and labour were t*‘disembedded’ from their social moorings and turned
into commodities to be transferred through purchase and sale; when this occurred in the
West, society experienced a ‘great transformation’. Polanyi’s concept of embeddedness
points to the important fact that in many societies relations of livelihood occur through
*Kkinship, *religious, residential and political ties, and these domains cannot be clearly
distinguished one from another. In such cases, the economy does not form a separate or
autonomous sphere, governed by an independent set of laws. The Polanyi approach,
however, says little about the ways that material livelihood is in fact organized, and it
lacks a model of how the social and economic realms are joined. The perspective also fits
uneasily with the atomistic, micro-approach of neoclassical economics; and unlike
Marxism, it does not emphasize the role of power in material life.

Cultural economics offers the fourth perspective on material life. The most
distinctively anthropological approach, this mode of analysis has several variations. Some
cultural economists examine how people communicate through the goods and services
they produce and use. By looking at how goods are strategically shifted between socially
defined exchange circuits and the way these movements connect social positions to
prestige, power, gender, competition, and reproduction, these anthropologists have
extended Mauss’s work on Tprestations and treciprocity. Other cultural economists assert
that folk everywhere model their ways of securing livelihood just as modern economists
build models of the market economy. But these local models, which are found among
agriculturalists, pastoralists, fisherpeople as well as hunters and gatherers, are very
different from standard ones. Neither deductive nor written, local models of the economy
often have a metaphoric quality: they bring together what the observer may perceive to be
distinct domains, and they often employ socially close figures or human images to model
material processes. Local economic models may be fashioned after parts and functions of
the *body, after “family and *descent relationships, or after images of the stranger and
the devil. For example, in some societies, the quality of lineage ties, *ancestral
benevolence, and land fertility are conceptually linked so that maintaining proper kin ties
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helps to secure the goodwill of the ancestors which is made evident in abundant harvests.
Local economic models are also found among the marginalized in market society,
although their practical emergence and recognition is often suppressed by the dominant,
written one. Some cultural economists claim that neoclassical and Marxist models are
inappropriately applied to other societies and to parts of market economy as well, because
these abstract, written models misconstrue other people’s lifeways, do not encode cross-
cultural universals, and derive from market experience.

Community and market economies

Cross-cutting the four models and the diverse ethnographic data is the anthropological
finding that all economies can be placed along a continuum that ranges from producing
for the self to producing for the other. In the first case, productive activities are
undertaken for the self or a group; this leads to independence and autarchy with an
emphasis on gaining material sustenance. In the second case, productive activities are
surrounded by exchange; producers transact for their inputs and trade their outputs. This
leads to interdependence (or dependence) with an emphasis on acquisition. The
opposition is between *community economy and market economy. In practice,
economies are a combination of the two, but the balance varies and the working out is
complex, because cyclical reproduction is an act of mutuality, while exchange breaches
social boundaries and leads to competition and rivalry. Most economic theories are
focused upon one or the other end of the continuum, but ethnographic studies display the
mixed, complementary, and dialectical nature of economic practices; and they suggest
some of the ways that a market economy draws upon community.

The dual quality of material practice was clearly seen by Aristotle (1946) and by
tAdam Smith (1976:1) who professed to show how the material ‘necessaries and
conveniencies of life’ were provided through self-interested behaviour in the market. The
dialectic of sustenance and acquisition composed part of Ricardian and Marxist theories
of the market, and it was developed into a social and evolutionary theory by tThorstein
Veblen. Polanyi’s master opposition of the embedded and disembedded economy
separated the two dimensions, however, and most contemporary theorists equate
economy with market transactions only. Anthropological findings contest this latter
representation for many reasons, including its exclusion of household and communal
behaviour, its market construction of other economies, and its inability to see the
dependence of the economic upon the non-economic.
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The market ideal

Consider the ends of the continuum as ideal models. A perfect market is based upon
competition among anonymous individuals: buyers compete for the goods and services of
sellers; sellers compete for buyers. Market participants undertake productive activities in
order to exchange and then to resume their productive activity; their goal is accumulation
of *property or making a profit. Market relationships are ensured only by contract, and
market expectations emphasize the need for wariness, caution, and vigilance. As a
competitive game, the market should offer a ‘level playing field’ or free entry to all
participants, but in fact some enter with greater resources and secure outcomes based on
their financial power.

For participants, the market promises efficiency in the use of resources, meaning that
in the perfect market no more of one good or service can be produced except by reducing
another, or no shift in the allocation of goods would lead to someone being better off with
no one else in a worse position. The virtue of efficiency is often used as the reason for
ensuring that the rules of community economy do not infringe upon the competitive
market, and for seeking market solutions in as many domains of life as possible.

The community ideal

A community economy is made up of a group of people, living in an environment, using
their material tools and cultural heritage. In the complete livelihood model, economic
processes are cyclical or reproductive, and no exchanges occur outside the community.
The aim is not acquisition or the securing of sustenance alone but maintenance of a way
of living. When rural folk in Thailand resist national forestry planning that would allow
for the profitable use of timber by outsiders, they do so not only to hold a needed
resource for diversified local use but to preserve and sustain their entire manner of life.

The promise for participation in a community economy is sufficiency in access to
resources or adequacy of material sustenance. This is achieved through social regulation
of production, distribution, consumption or exchange; however, few community
economies effect or aim to provide complete sustenance for all members.
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Locality

A community economy always has a place in space. Its boundaries may be permeable
with respect to membership; and a community may be composed of smaller communities,
based on households, extended kin groups, local lineages, religious organizations and
aggregations around *Big Men. The community economy also may be contained within a
larger structure such as a chiefdom, *feudal system or market. Community participation
defines as well a local *identity so that being forced to live by a different mode of
sustenance, such as fishing on the agricultural island of Dobu in *Melanesia, means
leaving aside this identity. Similarly, persons who live in the same space as a community
but not by its mode of livelihood, such as Hausa traders in parts of lineage-based Africa,
the metics in ancient Greece, or non-Israelites in ancient Israel, are not part of the group.
In contrast, the market has no locality. Because the accumulation of gains has no limits
and trade respects no social boundaries, market relationships overrun and often break the
borders of communities. Participation in the market defines a different sort of identity;
since actors strive to accumulate property, their success is often displayed through
spectacular consumption and the exercise of power by financial control.

Resources

The market economy consists of many markets in goods and in the factors of production
which are categorized as land, labour and capital. All are held as private property, traded,
and measured against one another by the homogeneous entity, *money. Financial capital,
which is an accumulation of past profits, is a principal means for acquiring more, while
new successes in achieving profits are gauged by the amount of pecuniary capital used to
secure them.

In contrast, a community economy has a single commons or base that it shares and on
which it relies. The commons is not divided into parts; and its components do not enter
distinct markets as separate factors of production, for to divide the base changes the
community. Made up of incommensurate things, the commons is the community’s
heritage. Often consisting of land, the commons also may include water or fishing rights,
crops, tools, ancestors, spirits, ceremonial performances as well as the work habits of the
community’s members. For example, among subarctic bands of North America, game
masters, animals, hunting leadership, and knowledge of the environment make up the
base for securing livelihood. Among groups in Melanesia, magical spells to make crops
grow are effective only if they are acquired by finheritance and used on land in the
community whose founders created and bequeathed the incantations. In parts of Africa,
local lineage groups plus their ancestors, authority structure, ritual performances and land
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constitute the commons: to claim lineage land as private property and sell it is the same
as selling one’s ancestors who are buried in the land and whose spirits reside in the area.
Selling lineage land means rejecting membership in the community and the possibility of
its continuance. As the people say, land sales yield ‘bitter money’. A shared heritage is
not static, however, for a community makes its commons by innovating technologies,
inventing customs, and accreting land.

Distribution

Based upon fcomensality and communion of its participants, the complete community
economy emphasizes qualities such as sharing, care and reliance on others. This is an
economy of trust and fostering which extend to all who make up the community,
including persons, ancestors, animals and the earth. The household in rural Latin America
that shares its food pot, and the urban European family that makes its refrigerator
accessible to all members of the house, practise commensality. But group pooling—
which makes a commons of the output—does not always imply open access or even
equality of shares. Social rules may sustain power differences. For example, in return for
his ritual performances that help bring game, a chief may receive the choice parts of
quarry caught by hunters who had the benefit of his rituals. Product allocation also may
follow rules that encode age or kinship differences: the distribution of household
resources is often influenced by gender. In a community economy, principles of the
competitive and efficient market—such as allocating shares by marginal contribution to
the output—do not apply. Some economists may claim that market laws should be
applied within households and similar communities; and, to a degree, the ideological
dominance of market theory, along with penetration of communities by markets, has
wrought these behavioural changes. But the theory still is not fully successful in
predicting allocation in real markets, because communal rules and power differentials do
leave their mark. Even within the amoral domain of the competitive market, the
unrequited gift, corporate charity, and altruism have remained important, because they
indicate the negation of self-interest and the public demonstration of commitment to
community—after the market has had its effects. More important, markets do not persist
without community support systems, such as pension schemes, health plans, welfare
programmes, housing projects, entitlements to public education and a material
infrastructure. For the neo-classical economist, public subsidies are a category mistake in
that private wealth, generated in the market, is being taxed by the community and spent
upon projects that are more properly decided upon and financed through market
mechanisms. But anthropological evidence suggests that the placing of community limits
upon, and exacting redistributions from, the market are just as common as the market
itself.
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Uncertainty, rationality and pragmatism

In a community economy, expectations of mutuality provide a sense of certainty about
material life, and this emerges in social and cultural constructions. For example, some
studies suggest that hunting and gathering communities have complete trust in the
environment that game will appear. But such expectations, and the rules that make a
community, are contingent, for they have no anchorage outside the fact that they are
shared by community members. In contrast, competition and the denial of persisting
social ties in the market produce uncertainty about livelihood. These endemic features of
the market, it may be suggested, produce the drive to amass profit as security for the
future. But success in accumulating profit is transitory, for the economic game never ends
and capital is always at risk. Unlike the community economy, however, the market is said
to have an ultimate grounding in human behaviour, because all market participants are
presumed to be rational calculators. According to the accepted model, market behaviour
is anchored in human *rationality. Lying outside the market and cultural formulation, this
human attribute is used to explain the presence of markets, deny their historical
contingency, and provide market participants with the one certainty that others are
reasoning calculators, too.

But the ideology is confusing here, for there is a difference between what really goes
on in a market and what the theory urges. Much behaviour in a market economy is not
based on the calculated selection of means in order to reach given ends but is pragmatic,
contingent and rooted in community. Neo-classical theory emphasizes the singular
importance of rational behaviour, but ethnographic studies show that material behaviour
is often characterized by pragmatic practices, such as adjusting, coping, tempering, and
accommodating. Pragmatic action is situated within communal traditions but also
reshapes them, for pragmatic practices change in the doing. Industrial relations studies
also demonstrate that corporate behaviour in the market is socially embedded, pragmatic,
and not necessarily rational. Like community and market, pragmatism and rationality are
not exclusive modes of action. But a more important issue lies at stake. The motor of all
markets is profit-making, and profits are created by innovations in products or processes.
But innovations are unpredictable and occur in conditions of uncertainty; they are
fashioned by trial-and-error behaviour or pragmatic practices performed within and
shaped by a community and its heritage. In this important way, the central moment of the
market or profit-making is dependent on pragmatic action and community, even though
this reliance is suppressed in standard models.

Market in community

Ethnographic studies illustrate the ways that markets draw upon and are embedded in
community. For example, market economies may swallow community ones through
expansion of their frontiers or through the appropriation and use of an unpriced
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commons. Surpluses also may be extracted from local economies: migratory labourers in
cities, at mines, or on plantations may be paid a subminimal wage, forcing them to draw
upon their home communities for material support; community economies sometimes
produce crops for sale using land that lies outside the profit margin, because they can sell
some of their ‘costless’ subsistence harvests to purchase the inputs and support the labour
needed for production of the market ones. In the first case, underpaid labour is subsidized
by a community economy; in the second, the use of unprofitable or nonrentable land is
subsidized by the community economy. Finally, in market economies themselves, when
conditions worsen, participants may withdraw from the sphere of trade by performing
services and producing goods for themselves in their households. This process ultimately
supports the market’s continuance.

If markets depend upon communities, economies of livelihood also leave space for
individual acquisition, unobligated manoeuvre, and self-interested transactions. Trade
may be undertaken not only to change the composition of the commons and secure
sustenance but also out of curiosity or to demonstrate power and prestige through the
accumulation of goods. Trade constitutes the Trojan Horse of community persistence,
however, because it brings on the contrary practice of acquisition. Adapting Marx’s
(1967) terminology, one may say that a community economy undertakes trade in two
ways: either it swaps part of its commons directly for another, as in
‘Commons—Commons’, or it trades its commons via a medium of exchange as in
‘Commons—Money—Commons’. But the second mode requires that yet another party
trade money either via the commodity, as ‘Money— Commons—Money’, or for itself,
Money— Money’, which is lending. As observers since Aristotle have remarked, trading
money via goods to make a gain is very different from trading goods via money to alter
the commons and secure livelihood: practised for its own end and lacking limits, trading
for gain is the core of market action. For this reason, a community economy that leaves
space for trade outside the bonds of mutuality may threaten its own existence. Within a
community, the impulse of human curiosity forges a dialectic with the heritage that
sustains it.

In practice, community economies both limit and incorporate trade in diverse ways. In
Africa, for example, land may be held and allocated through local lineages, and labour
may be performed in the context of household groups; however, agricultural goods may
be marketed, and product prices may be determined by the conditions of supply and
demand. In the Andes of Latin America, traditional Tayllus control water, land rights and
marriage; but agricultural goods may be swapped within ayllus and sold in markets
outside them. Clearly, there has been a long-term trend towards market economies, but
even today there is ample evidence of community resilience and opposition; for example,
many ecology and resistance movements to the market are inspired by a sense of
community.
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Models, markets and communities

If the opposition of community and market helps to locate all economies, it also assists in
placing the major models used in economic anthropology. neo-classical and Marxist ones
are focused on the market; institutionalist models, of the Polanyi type, describe the
opposition between the embedded economy of the community and the seemingly
disembedded market, but they do not portray this as a continuing dialectic. These three
models start with invariants, lay claim to universality, and are anthropocentric, for they
place human actions and desires at the centre of the material world. In contrast,
proponents of cultural analysis assume that folk in communities develop their own
models which are local and contextually limited. Often anthropomorphic, local models
draw upon familiar images to make a world that is neither mechanical nor subject to all
human wants. The development of universal models is closely connected to the
ascendance of modernity in the West; local models arose before and are located on the
periphery of this tradition.

But in a broader respect all models are local. Universal models are limited to the
market economy, whose extent is not a function of a human trait but of the political force
exercised by communities that constrain and provision it with a heritage. As the market
economy encompasses more of the globe, a major task for economic anthropology will be
to examine how the two sides of economy conjoin and separate in new ways, and to
explore how community economy is freshly formed within and resists the market, even as
the market transforms it.

STEPHEN GUDEMAN
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education

The study of formal education has, until recently, been a relatively marginal concern
within anthropology. By contrast, a more broadly-defined interest in learning, particularly
as it relates to cultural transmission, has been central to the anthropological project. At
various times, this broader interest has been reflected in studies of *socialization,
*literacy, *cognition, knowledge, *childhood, the *body, apprenticeship and so on. The
lack of emphasis on formal education, as such, may in part reflect a tradition of studying
communities in which institutionalized education was either non-existent, had little
obvious impact on informants, or was effectively beyond local aspirations. The learning
processes which existed in such communities seemed to bear little resemblance to
Western-style education. More to the point, it seemed a distortion to automatically relate
these forms of learning back to Western models.

This was, to cite one example, the position taken by tAudrey Richards in her study of
the chisungu, an initiation *ritual for Bemba girls (Richards 1988). The ceremonies
involved some forms of instruction, and the Bemba themselves stressed that the chisungu
was partly held in order to teach certain things to young women. But Richards argued
against the notion that this process of initiation could be seen as a kind of ‘primitive
education’, not least because the girls were mostly being told things which they already
knew. Often during the ceremonies they were told nothing whatever, their heads wrapped
in blankets. Richards instead stressed the role of the chisungu in enforcing social
obligations and promoting traditional Bemba values.

Education as disruption

Formal schooling may indeed not be an integral part of certain cultures, and the impact of
education on some communities may be indirect. But this century has seen an enormous
expansion of literacy and of educational systems, and anthropologists have increasingly
considered this in their analyses (e.g. Spindler 1987). When schools based on Western
concepts have been established in ‘traditional” communities (often by religious, *colonial
and postcolonial authorities) they have been seen to play an important part in cultural
transformation.

One anthropological account of this is found in Maurice Godelier’s analysis of
*gender among the Baruya of New Guinea (Godelier 1986). He describes the role of
initiations, particularly the elaborate and prolonged initiations for boys, in transmitting
traditional Baruya notions of male superiority and female subordination. But then he goes
on to outline the transformations which took place during the colonial and post-colonial
eras. Special emphasis is given to the role of *missionary schools which, among other
things, taught local children that traditional initiations and *shamanism were evil. In his
account, and in many others, the expansion of education is one part of a complex history
which has disrupted patterns of social interaction.
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Practical mastery and formal learning

In both of the examples cited above education is, in a sense, outside traditional culture
and of secondary concern to anthropologists. Education is either a Western concept,
inappropriate for the analysis of learning in other cultures, or it is an historical reality
which has been imposed (usually by the West) on traditional communities. To some
extent, these two positions, which seem quite justified, still dominate anthropological
thinking about formal education. To see why this should be so, it helps to consider the
influential work of tPierre Bourdieu.

Bourdieu’s Outline of a Theory of Practice (1977) lends itself to different readings,
but it can, among other things, be seen as an account of how people learn. In outlining his
model of thabitus, Bourdieu stresses the development of a ‘practical sense’ about the
world. This learning process, or ‘inculcation’, is not primarily a matter of formal
instruction. Instead it is embedded in a variety of practical contexts: the use of space, the
cooking of food, the giving of gifts, etc. The habitus disposes people to particular actions,
and its power to do so is directly related to embedded and unconscious learning.

Near the end of the book, Bourdieu discusses the profound impact of (among other
things) literacy and formal education on such a system. He sets out a contrast between
different ‘modes of domination’, but also between different ways of learning. Indeed,
much of Bourdieu’s sociology has focused on the role of formal education in France, and
in many ways this work contrasts sharply with his anthropology. But continuity is
arguably found in the emphasis given to learning, or ‘inculcation’. This continuity is
shown when, in Reproduction in Education, Society and Culture (Bourdieu and Passeron
1990), he analyses the distinction between two different pedagogical forms. The first
produces the habitus through ‘the unconscious inculcation of principles’, i.e. the way of
learning described in Outline of a Theory of Practice. The second pedagogical form
produces the habitus explicitly through ‘articulated and even formalized principles’.
Where both forms exist, unconscious and ‘practical’ learning is crucial because of its
influence on the way people later respond to explicit instruction.

Acquiring and constructing knowledge

This broad distinction still characterizes the anthropological analysis of learning.
Anthropologists have focused most often on the development of ‘practical mastery’
outside formal schooling, and in many ways these studies are not about ‘education’ at all.
One example is found in studies of the use of space. Jane Khatib-Chahidi has described
sexual segregation and the sharing of space in Iran. She argues that the learning of spatial
categories in childhood has a profound impact on notions of gender in adulthood (Khatib-
Chahidi 1981). Christina Toren has described how Fijian children develop notions of
social thierarchy (Toren 1990). Toren stresses, however, that children do not simply
learn fixed concepts. Indeed, she argues that children’s concepts differ in significant ways
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from those of adults, and that they are actively engaged in the process of producing
meanings.

Robert Borofsky’s ethnography of learning in Pukapuka (a Polynesian island) also
stresses the creative potential of cultural transmission (Borofsky 1987). He argues that
when Pukapukans ‘acquire’ traditional knowledge they are constructing as much as
sustaining traditions. This helps to explain why the accounts of anthropologists, who also
construct traditions, may differ dramatically from those of informants at different
historical moments. Borofsky also seeks to break down the notion that ‘traditional’
learning is necessarily informal. He describes a broad range of contexts in which
Pukapukans teach and learn; many of these contexts are somewhat formal, even if they
do not involve institutionalized education. Borofsky’s work complements that of other
ethnographers in problematizing the formal: informal opposition which has characterized
the anthropology of learning.

Literacy, apprenticeship and cognition

Akinnaso’s work, which approaches education from the perspective of *language and
literacy, results in a similar problematization (Akinnaso 1992). Here it is argued that
formal schooling is not necessarily an ‘alien practice’ in non-literate societies, and
furthermore it is ethnocentric to equate schooling with the transmission of literate
knowledge. The debate about formal education is thus placed in the wider context of the
issues surrounding the social impact of literacy (see also Street 1993). Akinnaso
examines as well the distribution of knowledge within societies, and in particular the
issue of access to specialized knowledge. Akinnaso’s ethnographic material (on Yoruba
*divination in *West Africa), like that of Borofsky, suggests considerable cross-cultural
variation in experiences of learning.

Apprenticeship is one educational form which has been of particular interest to
anthropologists (e.g. Coy 1989). This is partly because it provides a unique perspective
on questions of human learning and cognition. Jean Lave argues that learning in
apprenticeship is based on coparticipation and engagement in a process (through
‘legitimate peripheral participation’). This means that the apprentice is not simply
acquiring a body of knowledge, but that what is learned is in fact mediated by the
perspective of teacher and learner (Lave 1988, Lave and Wenger 1991). Lave suggests
that this has implications not only for our understanding of apprenticeship, but also for
the process of learning and cognition in general.
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Education and power

The anthropological study of institutionalized learning, and of formal education systems,
usually focuses on rather different questions, often related to *power. This is true, for
instance, of Bourdieu’s work on French education; his models emphasize the link
between economic and *cultural capital, and the role of the educational system in
reproducing *class domination. This work might well be classified as ‘sociology of
education’, but many sociologists have in fact adopted ethnographic approaches in the
study of formal schooling. Willis (1977), for instance, analyses in a very anthropological
way the relationship in England between school-based working-class youth culture and
shop-floor culture. He attempts to explain the (seemingly wilful) process whereby
working-class boys end up in working-class jobs.

Recent anthropological work has examined the role of mass education in the historical
development of national (and other) identities, and the implications of this for authority
and power. For example, Eickelman has explored the growth of higher education in the
Arab world, suggesting that this has a significant impact on religious and national
identities (Eickelman 1992). More generally, the development of formal educational
systems is seen to have played a key role in the historical expansion of *nationalism
(Gellner 1983).

CHARLES STAFFORD
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emic and etic

The terms ‘emic’ and ‘etic’ were widely used in the American anthropology of the 1960s
and 1970s, and the distinction between ‘emic’ and ‘etic’ levels of analysis was a
commonplace in the areas of linguistic anthropology known variously as *componential
analysis or *ethnoscience. ‘Emic’ and ‘etic’ (derived respectively from t‘phonemic’ and
t“phonetic’) designate two contrasting levels of data or methods of analysis. An emic
model is one which explains the ideology or behaviour of members of a culture according
to indigenous definitions. An etic model is one which is based on criteria from outside a
particular culture. Etic models are held to be universal; emic models are culture-specific.
Just as phonetic and phonemic levels imply different methods of analysis, so too do
etic and emic levels. So-called cognitive anthropologists, especially in the 1960s, were
interested mainly in emic analysis (Tyler 1969). They saw culture as possessing
structures similar to those of language. In contrast, anthropologists influenced by
*cultural materialism, especially in the 1970s, were more interested in etic analysis. They
saw culture in terms of minimal units which defined appropriate behaviour, often in
direct response to environmental circumstances (see Headland, Pike, and Harris 1990).
The terms ‘emic’ and ‘etic’ were first employed by tKenneth L.Pike in his
monumental book, Language in Relation to a Unified Theory of the Structure of Human
Behavior. As this title suggests, their origin and early use reflect not only the analogy
between tphonological (phonemic) and cultural (emic) data, but also Pike’s theoretical
stance (which sees linguistics as closely related to behavioural psychology) and his
search for a grand theory which could encompass both language and culture. The
subfields of t‘cognitive anthropology’, ‘the new ethnography’ and ‘ethnoscience’ which
emerged in the 1960s all stem ultimately from Pike’s original concerns. These
approaches emphasized emic over etic approaches through the meticulous analysis of
semantic fields and indigenous classifications, and practitioners sought to apply Pike’s
distinction both as a method of ethnographic research and as an aid to the theoretical
understanding of the relation between specific and universal aspects of culture.
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Etic and emic in cross-cultural comparison

Etic distinctions are explained in terms of various etic frameworks or classificatory grids.
Classic examples of etic frameworks include: fLinnaean taxonomy; disease, in medical
science; and the genealogical grid. Linnaean taxonomy is intended as a universal,
hierarchical system for the classification of plants and animals on the basis of relative
differences and similarities, and it entails an implicit theory of evolutionary relatedness.
In contrast, the non-Linnaean classification of plants and animals in different cultures
(e.g., the classification of bats as ‘birds’ rather than as ‘mammals’) is based on emic
criteria, which may be quite different. Medical anthropologists make a similar distinction
between ‘disease’ (a pathological condition, as defined by medical science) and ‘illness’
(the culturally-specific understanding of disease). Diseases are defined in the same way
wherever Western Thiomedicine is practised, whereas what counts as a particular illness
varies in different cultural contexts.

These distinctions imply a value judgement, that those who have a special knowledge
of Linnaean taxonomy or Western medicine understand the true nature of the universe,
and that cultures in which ordinary people have access to this specialist knowledge are
superior to those in which ordinary people do not have such access. However, not all etic
frameworks carry this notion of superiority and inferiority. In the study of *relationship
terminology the genealogical grid, which arguably is extrinsic to Western culture, is more
neutral. This is a particularly good example for examining the relation between emic and
etic distinctions, as well as the problems which can arise in reifying the emic/etic
distinction.

The genealogical grid precisely denotates each genealogical position. These positions
are presumed to be the same for all languages and cultures. The emic distinctions are
those which enable languages to define their kinship categories differently, employing
common terms for different combinations of genealogically-defined kin. ‘Aunt’ and
‘uncle’, as distinct from ‘mother’ and ‘father’, are not universal notions but rather the
specific categories of the English language and of the societies in which this language is
used; other languages may classify English-language ‘cousins’ as ‘siblings’ or as
potential ‘spouses’, and so on.

Analysts might distinguish the etic notion of the genealogical mother, written ‘M’,
from the emic notion of the biological or social mother in British or American culture,
written ‘mother’. As the italics imply, this ‘mother’ is a culture-specific one, as foreign to
the etic notion as a comparable word in any other language. Yet there are two problems
here. First, what ‘motherhood’” might mean in any specific culture is a question beyond
the confines of such simple linguistic distinctions and requires further emic analysis.
Etically, it can only be defined very loosely. Secondly, the fact is that anthropologists
have cultures and cultural preconceptions like anyone else, and they write in one specific
language at a time. Such a language, of course, will have its own emic categories, and the
etic grid accordingly remains elusive. In *kinship the etic grid is relatively easy to
specify, but in other aspects of thought (say, in the realm of religious belief), etic
distinctions are very much more difficult to define and utilize with any precision.
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The emic model is not the native’s model

A commonplace assumption about emic models is that they are ‘discovered’ rather than
‘invented’ by the analyst. However, emic models, like phonemic ones, are ultimately
exogenous constructions, formalized by the analyst on the basis of distinctive features
present in indigenous usage. They are not in themselves ‘the native model’, though
anthropologists often loosely identify them in this way.

This may be illustrated by tConklin’s (1969) example of the structure of the pronouns
in Hanunoo, a language spoken in the Philippines. Conklin argued that the conventional
linguistic (etic) distinctions—first, second and third person; singular, dual and plural; and
exclusive and inclusive—only describe Hanunoo pronouns in an inelegant and
uneconomical way. These distinctions account for all Hanunoo pronouns, but they
produce no less than four potential categories which the Hanunoo language does not
distinguish. It is better, he suggested, to examine the distinctive contrasts made by the
language itself. In doing this, he came up with three sets of emic distinctions for Hanunoo
pronouns —minimal membership, nonminimal membership; inclusion of speaker,
exclusion of speaker; and inclusion of hearer, exclusion of hearer. The application of
these distinctions generates all and only the eight pronouns found in the language, and the
resulting analysis is therefore more elegant and economical than the one employing the
etic categories traditionally used by linguists. Yet the emic criteria he identified are
distinctions which are not named or even consciously employed by the Hanunoo
themselves. They are only implicit in indigenous usage.

As this example shows, an emic model is not necessarily a model held consciously by
indigenous thinkers. Here it is clearly an analyst’s model, but one which is built up from
principles derived from, rather than forced upon, the data. This is equally true of
behavioural, semantic or phonological data. Just as no native speaker, simply as a native
speaker, can coherently describe the phonological system of his or her language, similarly
no indigenous thinker can usually present a complete emic analysis of his actions or of a
culturally-significant semantic field of his language. Analysis, even emic analysis, is the
job of the observer.

Critiques of emic and etic

Although the emic and etic levels of *culture are intended to correspond analogously to
phonemic and phonetic levels in language, there are nevertheless crucial differences
between culture and language which make the correspondence problematic. Most
obviously, culture is much more variable than language, and cultural behaviour is much
more difficult to assign to a single structure than speech is.

tMarvin Harris (1976) has objected to the notion that culture is made of sets of rules
or ‘grammar’, in effect denying the possibility of emic models at all. He argued,
especially against tGoodenough (1956), that the methods of linguistics are a poor
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example for anthropologists to follow, since there is no anthropological equivalent to a
native-speaker or one possessing absolute ‘cultural competence’ in any sense analogous
to linguistic competence. Goodenough’s view was that the native ‘authorities’ should be
sought and that their ideas should be used in the construction of emic models. In Harris’s
view, several problematic questions remain. Is there any such thing as a cultural
authority? If so, how can such a person be identified? What about the ideas of those who
are not considered authorities, but merely average members, of their own culture?

Others have questioned the existential status of etic models. What guarantee is there
that the observer’s supposedly objective, etic model is not in fact his or her own emic
one? Since the 1980s, under the influence of *postmodernism and *reflexivity, critics
have challenged the notion of objectivity upon which etic grids depend. These
approaches imply instead that an interplay between what might be considered the emic
models of the observer and the observed are as close as we can get to an etic level of
analysis.

The future of emic and etic

As *Lévi-Strauss (1985:115-20) has pointed out, the emic level is the level of perception.
People do not understand sounds as sounds, but through the phonological structure of
their language. Likewise, people understand actions or words only through the culture
they possess. Thus, in Lévi-Strauss’s view, the materialist objection to the emic as merely
culture-specific and not based on objective principles does not hold. The
tpoststructuralist objection to the etic is more difficult to counter on a philosophical
level. However, the simple answer to this apparent dilemma is to seek objectivity, while
realizing that it is elusive. Clearly, etic models can exist as heuristic devices, but they are
as problematic as emic ones to define precisely.

The concepts ‘emic’ and ‘etic’, although less often discussed today than in the past,
are implicit in more recent anthropological approaches, even postmodernist and reflexive
ones, where they exist as exemplars of the contradictions in anthropology itself. They are
also taking on new significance in *regional analysis and regional comparison. A
defining feature of the classic emic approach is that ideology or behaviour is studied from
‘within’ the cultural system. This implies that only one cultural system can be studied at a
time, and in the past the cultural system was often taken as equivalent to one culture or
society. Yet, for those who define cultural systems more broadly, i.e., who draw their
boundaries around a wider geographical area, renewed interest in a more elaborate
version of the emic/etic distinction shows promise.

ALAN BARNARD
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Enlightenment anthropology

The period of European intellectual history known as the Enlightenment (roughly
corresponding to the eighteenth century) has been frequently acknowledged as central to
the emergence of social and cultural anthropology. TDurkheim included tMontesquieu
among his scholarly forebears: *Lévi-Strauss adopted TRousseau (and Chateaubriand);
*Radcliffe-Brown and tEvans-Pritchard acknowledged the philosophers of the Scottish
Enlightenment as their intellectual ancestors; while *Boas suggested fHerder; and
tEdmund Leach, more recently, reclaimed tVico as the founding father of cultural or
social anthropology. More recently still, militant *postmodernists often claim to be
attacking a loose entity called ‘the Enlightenment project” which has allegedly dominated
Western social thought since the eighteenth century. In fact, the anthropology that
emerged during the period of the Enlightenment was diverse, with distinct developments
occurring in France, in German scholarship, and in Scotland.

What united these distinct developments was the central idea of Enlightenment
thought, that humanity as we encounter it is not something simply given by God, but is
something unfolding through time, a product, above all, of history. Within this new
historical perspective the *development of human *society became a problem worthy of
investigation, with particular emphasis on exatic ‘others’ and their relevance to European
identity. In the early eighteenth century it was still considered important to compare
indigenous American peoples with the peoples of antiquity (tLafitau’s Customs of the
American Indians Compared with the Customs of Primitive Times 1724), and similar
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comparisons were extended to peoples from the East Indies (Krauss 1978; Moravia
1970).

‘Savages’ (tnoble or otherwise) occupied a prominent place in theories on the
progression of human society, particularly the four-stage theory of the history of
humanity. This theory (often misrepresented as three-stage theory) held that humanity
progressed from hunting through animal husbandry and agriculture to commerce. The
four-stage theory was first put forward by A.R.J. (Baron) Turgot in 1750 and adopted by
J.-J.Rousseau in his Discourse on the Origins and Foundations of Inequality among Men
(1755). In Scotland tTAdam Smith, Dalrymple and Lord Kames presented their own
versions in the 1750s (Meek 1976).

French philosophers concentrated on investigating the ‘spirit’ of laws and nations.
Montesquieu set the tone by publishing The Spirit of the Laws (1748) which had as its
object ‘the laws, customs and diverse practices of all the peoples of the world’. Voltaire
published his Essai sur les moeurs et I’esprit des nations (1756), to which he later added
an introduction to philosophy of history. Duchet (1971) has surveyed the anthropology of
Voltaire, Buffon, Rousseau, Helvétius and Diderot.

Whereas these French writers connected developments in the mode of subsistence to
intellectual developments (in Turgot’s case, from the theological through the
metaphysical to the empirical stage), the philosophers of the Scottish Enlightenment
concentrated on the connection between stages of economic development and
sociopolitical organization. Scottish Enlightenment thought centred on the moral status of
‘man’. The concept of morals was important for the transition to ‘social principles’ and
gave the movement its name. The ‘moral philosophers’ David Hume, Adam Smith,
tAdam Ferguson, Lord Kames, William Robertson and tLord Monboddo concentrated
on social and political issues, arguing that man has an innate ‘moral sense’. Primitive
peoples figured extensively in their theories since, as Ferguson put it in his Essay on the
History of Civil Society (1767), ‘it is in their present condition, that we are to behold, as
in a mirror, the features of our own progenitors’. Ferguson’s Essay contained
ethnographic information, particularly in a section entitled The History of Rude Nations’;
the same holds for Kame’s Sketches of the History of Man (1774). William Robertson
produced two volumes of The History of America dealing with the Spanish territories
(1777), while two volumes on Native Americans in Virginia and Massachusetts were
published posthumously (1793-4). In the historical works of Ferguson, Kames,
Robertson and others, ethnographic data on the peoples of the world served to illustrate
the presumed development of human society.

The study of universal history was also of great importance in the German
Enlightenment. Here a new area of study came to the fore: tVdélkerkunde, or the science
of peoples (in contrast to tVolkskunde or the science of the people). In Germany the
‘philosophy of history’ (developed by Voltaire and others) divided into two branches.
One studied the actual history of humankind and its diversity and customs in what could
be called a “cultureconscious’ manner; the other branch was more interested in principles
of history at the level of humanity, instead of peoples, and worked with the concept of
‘spirit’ (Geist) instead of “culture’ (Kultur). tKroeber and tKluckhohn claim that the first
of these branches resulted in a ‘somewhat diffuse enthnographic interest’ (1952:19), but
in fact it produced a genuine Vélkerkunde that was not ‘diffuse’ but descriptive, historical
and universal.
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From the 1760s to the 1780s various authors in the German-speaking countries and in
Russia formulated, classified and practised a discipline called ethnographia (1767) or
Ethnographie (1771). These terms appeared as neo-Greek synonyms of Volkerkunde
(1771), in the works of German historians working mainly at the University of Gottingen.
The term ethnologia came later, in the work of the Austrian scholar A.F.Kollar (1783),
followed by ethnologie in the work of A.-C. Chavannes (1787). From the 1770s onwards,
Volkerkunde (ethnography and ethnology) grew into a discipline that developed in
relation to history, geography, natural history, anthropology, linguistics and statistics. In
1781 the first issue of the 27-volume journal Beitrage zur Volker- und Landerkunde
appeared in Leipzig. In 1787 a young scholar-translator, T.F.Ehrmann, published the first
overview of aims and contents of Vélkerkunde in a popular magazine for women.

The popularity of the subject was greatly enhanced by geographical discoveries in the
Pacific, especially reports of Tahiti (1767), which led to a further romanticization of
nature and the T*savages’ (les naturels, as the French called them). Scholars in Germany,
Switzerland, Russia, Bohemia, Austro-Hungary, the Netherlands and France rapidly
adopted the new disciplinary vocabulary during the last decades of the eighteenth
century, and the United States and Britain soon followed. Apparently the concepts met a
need, which in the early nineteenth century led to the establishment of ‘ethnographical
museums’ and ‘ethnological societies” (Vermeulen 1995). At the same time the physical
study of humanity was developed by Buffon, Camper, Monboddo, Hunter, Blumenbach,
Soemmerring, White, Cuvier and others (Barnard 1995; Wokler 1988, 1993).

Thus, alongside the comparative study of moral systems in France, the conjectural
study of the development of human society in the Scottish Enlightenment, and the
biological study of humanity, we find a strong research tradition in Central and Eastern
Europe that focused on the historical relations between people and nations—not only in
the non-Western world but also in Europe itself. This tradition was fostered not in
centralized states like France and Britain, but in multi-ethnic countries with greater
sensitivity to social formations ranging from ethnic groups to national cultures and
nation-states.

These diverse approaches were linked by an adherence to the principle of progress by
reason, as well as the idea of the ‘Great Chain of Being’. This led to a historicization of
*science, which was very fruitful for the study of humanity. However, a critique was
formulated in the work of early Romantics like Rousseau, and particularly J.G.Herder
(Ideen zur Philosophie der Geschichte der Menschheit, 1784-91). In their writings,
anthropology—especially the emerging tradition of Vélkerkunde—was criticized for its
classificatory method and augmented with a *relativist and pluralist perspective (see
Berlin 1976).

The eighteenth century closed with tWilhelm von Humboldt’s Plan einer
vergleichenden Anthrophologie (1795) and Kant’s Anthropologie in pragmatischer
Hinsicht (1798) in Germany; and the short-lived but important Société des Observateurs
de I’Homme (1799-1804) in Paris. That society adopted ideas developed in Germany, but
was inspired by ideas of the Ideologues (Cabanis, Volney, Jauffret, Degérando) that
already belonged to a later age (Copans and Jamin 1978; Moravia 1970).

Anthropology during the Enlightenment was diverse and diffuse; the early-twentieth-
century idea of anthropology as a ‘unified science of man’ does not apply to the
eighteenth century. Nonetheless, steps were taken in a number of fields towards the
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formation of anthropology as the general study of humankind, its history and diversity, to
the extent that the Swiss theologian Alexandre-César Chavannes hailed it in 1787 as la
science nouvelle. Among these fields were natural philosophy, tcomparative religion,
historical linguistics, geography, universal history, natural history, tethnology, and
‘proto-sociology’.
HAN F.VERMEULEN
See also: history of anthropology, French anthropology, German and Austrian
anthropology, society, culture
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environment

Meanings

In common usage, ‘environment’ refers to nonhuman influences on humanity. Like
‘nature’, it is shorthand for the biophysical context, the ‘natural world’ in which we live.
Less obviously is it linked with *nature/culture dualism, and is intrinsically
anthropocentric in its cosmological image of humanity surrounded by relevant
biophysical factors. Environment refers not just to biophysical context, but to human
interaction with, and interpretation of, that context. When environment is used in its
etymological sense of ‘surroundings’, the term ‘environmental anthropology’ is
tautologous, since all anthropology is worthless if it fails to provide a tholistic analysis of
context.

Environment is one of the broadest concepts in the social sciences. Ultimately it is a
category residual to the self, and can be extended to include every aspect of context from
the body to the limitless cosmos. It has little explanatory use, but may serve as a general
rubric for reminders of the different kinds and levels of context which social analysis
must heed.

Biophysical factors

Anthropologists have generally followed the common usage of ‘environment’ to refer to
biophysical factors rather than to context in a broader sense. Unmarked, the term refers to
nonhuman things so that ‘environmental’ analysis in anthropology really means
biophysical analysis. Marked, as in terms like ‘social environment’ and ‘learning
environment’ there is usually a strong sense of metaphorical transference from the
biophysical to the social domain, as there is in terms like ‘economic climate’ and
‘strained atmosphere’. In other words, even when social aspects of our surroundings are
alluded to with the term ‘environment’, they tend to be understood in ecological
metaphors borrowed from the biophysical environment.

Anthropologists must recognize that biophysical factors may not only be shaped by
humans in a material sense, but are culturally perceived; the environment, therefore, is
not just a set of things to which people adapt, but also a set of ongoing relations of mutual
adaptation between culture and material context.



Encyclopedia of social and cultural anthropology 284

Materialism, idealism, and holism

However it may be used, the term ‘environment’ refers both to things and to relations
(between humans and biophysical factors). Everything which merits the term
‘anthropology’ must in some sense also be environmental anthropology and avoid the
dangers of socio-centrism or the circularity of fcultural determinism. Attempts to
interpret culture in purely cultural terms are like attempts to interpret *religion in purely
theological terms: they are circular and noncontextual, and therefore don’t constitute
interpretations at all.

Anthropology which puts more than usual emphasis on the interface between cultural
and biophysical factors is variously called *ecological anthropology, *cultural
materialism, cultural ecology, or environmentalism. These are all variants of
tmaterialism, differing according to the degree to which they acknowledge *technology
(both in the narrow sense of tools and the wider senses of knowledge and productive
organization) as a mediator between the biophysical environment and culture.

Among these, TMarvin Harris’s cultural materialist approach argues the strongest case
for the shaping of culture by material factors. He divides cultural phenomena into
infrastructure, structure, and superstructure, and unequivocally attributes causal primacy
to infrastructure, the level at which people use technology to interact with their
environment. Thus he argues, for example, that the veneration of cattle in India is
maintained because of the role of cattle as the key technological adaptation to the
environment; religious belief, the superstructural level, is only causative insofar as it
facilitates the continuation of the system (see e.g. Harris 1993).

In cultural ecology, inspired primarily by tJulian Steward (1955), there is similar
emphasis on levels of causation but more recognition of mutual causation between
culture and environment, and of causation between cultures as recognized in Steward’s
term ‘social environment’. One of the most influential statements of the cultural
ecological approach comes from fSahlins and tService (1960), who developed fLeslie
White’s theory of techological, sociological, and ideological ‘levels’ by insisting that the
relationships between cultures should be included in cultural ecology, rather than just
people’s relationships with natural features of habitat. Their notion of the ‘superorganic
environment’ enormously expanded the scope of what they called “cultural ecology’ to
make it include historical, cultural, social, and economic factors—in short, to make it
coterminous with ‘anthropology’ (1960:49-50).

In the 1960s and 1970s many anthropologists explored the potential of interpreting
culture as a tcybernetic system for regulating relations between people and their
environments. The most celebrated example of this is Roy Rappaport’s interpretation of
periodic cycles of ritualized warfare and peace among Maring-speaking Tsembaga people
in the New Guinea Central Highlands as a system maintenance strategy for perpetuation
of balances between people, pigs, and various resources such as cultivable land and
wildlife. Elegant, detailed, and persuasive though his analysis may be, he grossly
underestimates the symbolic aspects of the ritual-belief nexus. And by focusing on a
community living in exceptional conditions of environmental circumscription, he
exaggerates the potential for identifying isolated ‘ecosystems’ in other parts of the world
with which particular cultures might be associated.
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In anthropology materialism is contrasted with tidealism, as it is throughout the social
sciences and the humanities. As either extreme is approached, so causation is increasingly
perceived as unidirectional. Ultimately it is quite true to say that everything we do is
determined by our environment, given a sufficiently broad definition of environment.
However, environmental determinist arguments overemphasize the influences of specific
components in the environment, and exclude or downplay the role of other members of
the species (i.e. for us, other people). If our definition is sufficiently broad, our culture is
part of our environment.

Most anthropologists lie somewhere between the extremes of materialism and
idealism, recognizing that holistic social analysis must analyse the mutual constitution
and ultimate inseparability of culture and nature, mind and body. Once this is recognized,
then such notions as ‘environmental determinism’ and “cultural determinism’ are not only
untenable but unthinkable. As Croll and Parkin point out, ‘human and non-human
agency’ or ‘person and environment’ are ‘reciprocally inscribed’ (1992:3).

Symbolism and metaphor

The influences of the biophysical environment on human behaviour are never purely
material or ‘natural’, but are always in part cultural since they are mediated by the
culturally determined ways in which they are perceived. The influence of seasonal
fluctuations in temperature may be perceived as bodily influences restricting our
opportunities, but these influences are culturally reconstructed as, for example, the
traditional opposition between rugby and cricket, winter and summer, in Britain. Culture
is typically perceived as more ‘natural’ than it actually is; even purely symbolic
influences on behaviour such as astrological ones tend to be perceived as influences from
our biophysical environment.

Of particular interest to anthropologists has been the exchange of metaphor between
culture and its biophysical context. All cultures select features of their environment as a
source of terms or images for understanding humanity, and conversely employ the
patterning of social relations when coming to terms with the biophysical environment.
The term ‘mother nature’, for example, may be used both to naturalize the socially
constructed mother:child relationship, and to humanize aspects of the environment by
imputing maternal characteristics to them. Nurit Bird-David, in various articles (see e.g.
1993), has argued that different peoples following similar modes of subsistence ‘relate
metaphorically to their natural environment’ in similar ways: among hunter-gatherers,
human relations with the environment are understood in social metaphors such as parent-
child, husband-wife, and namesake relationships, which carry expectations of particular
kinds of reciprocity.

There is not only an exchange of metaphors between aspects of society and aspects of
the environment; human relations with the environment provide metaphors for the
construction of relations between humans, and vice versa. Thus relations between
husbands and wives, for example, are in many cultures understood in terms of relations
between farmers and fields (control, planting, fertility) or hunters and prey
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(unpredictability, sexual chasing); conversely, people may understand their relations with
non-human resources in terms of the husband-wife relationship.

All cultures have a concept of *pollution by which to designate some forms of
interaction with the environment as undesirable. These concepts have both biophysical
and social referents, and may be used as a way of mapping social space in less abstract,
more geographical terms. Among the most dramatic versions of this form of
environmental consciousness is the use of pollution concepts by *Hindus as a means of
concretizing the asymmetries of inter-*caste relations by insisting that members of more
‘polluted’ castes keep respectful distance from ‘purer’ castes.

Dualism and anthropocentrism

The popular association of ‘environment’ with non-human things derives from the
nature/culture dualism whereby humanity is defined in opposition to everything else. The
idea of environment as surroundings which are relevant to human existence derives from
anthropocentrism, a worldview which places humanity in centre stage. The extent to
which dualism and anthropocentrism vary cross-culturally is a matter of considerable
debate.

Environmental debates promoted by ‘deep ecologists’ contrast ‘biocentric’ (or
‘ecocentric’) with ‘anthropocentric’ cosmologies. A biocentric approach denies the
distinct and superior moral status of humanity which the anthropocentric philosophy
takes for granted. Biocentrists believe in the intrinsic value of nature; but since the notion
of value is itself anthropocentric they inevitably end up humanizing the non-human
world. The pragmatic element in deep ecology is nonetheless important for anthropology:
namely, that the experience of wilderness—of relatively undomesticated nature—is
something which all peoples use in various ways, and primarily as a means of coming to
terms with their own culture.

Applications

The development of theory and ethnography of human-environment relations can
contribute significant opportunities for Tapplied anthropology. Indigenous environmental
knowledge promises to be of great importance in improving environmental management,
and by enhancing its status among planners anthropologists can promote participatory
*development. Ecological anthropology can inform Environmental Impact Assessments
to ensure that these incorporate analysis of socio-economic factors. Understanding of the
embeddedness of culture in its biophysical environment helps understand the effect of the
displacement of people from one environment to another. Applied anthropologists also
frequently have to inform planners of the ways in which traditional common-property
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resource management systems have been disrupted by tacculturation and externally-
planned development programmes.

Environmental anthropology demands good understanding not only of biophysical
resources, human needs and uses of those resources, but also of the tenurial and spatial
arrangements by which those resources are appropriated, managed, and used. Cross-
cultural comparison based on evidence from holistic, long-term, local studies of these
arrangements can promote better global understanding of the conditions under which
management of resources remains stable and sustainable or else results in deterioration.
Such comparison can also remind natural scientists that the concept of ‘environmental
degradation’ is a subjective judgement related to the needs, values, and perceptions of
specific interest groups.

Studies of common property regimes and mobility as environmental strategies have
been of particular importance since these tend to be more significant among peoples
marginal to states. In demonstrating the viability of such systems, anthropologists have
played important roles in arguing against those who assume that state control or
privatization of resources are the only means of ensuring sound environmental
management (see e.g. Berkes 1989).

Most importantly, ‘environment’ suggests interdisciplinarity. Anthropological
concerns, like the livelihoods of most rural people in the Third World, are
multidisciplinary and unspecialized. However, the individualism of ethnographic research
means that this multidisciplinarity is undisciplined—it generally fails to engage with the
various disciplines in whose interests it dabbles.

NEIL THIN

See also: ecological anthropology, economic anthropology, nature and culture,
technology, archaeology
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essentialism

Essentialism commonly appears as both a violation of anthropological *relativism and
one of the besetting conceptual sins of anthropology. Exemplified by such totalizing
ideologies as *nationalism and biological determinism, it is also frequently conflated with
reification, fobjectivism, and literalism. All four concepts are forms of reductionism and
there is substantive semantic overlap among them. Reification may most usefully be seen
as concerned above all with the logical properties of concepts, however, and objectivism
primarily entails a priori assumptions about the possibility of definitive description, while
literalism may be specifically understood as the uncritical, decontextualized application
of a referential and abstract semantics. The distinctive mark of essentialism, by contrast,
lies in its suppression of temporality: it assumes or attributes an unchanging, primordial
ontology to what are the historically contingent products of human or other forms of
agency. It is thus also a denial of the relevance of agency itself.

This is the root cause of its generally bad press in the relativistic anthropological
mainstream; it has only rarely been noted as an interesting aspect of ordinary social
relations. Attention has been focussed on its centrality to ideologies, such as nationalism,
that appear to contradict and supress the local-level and actor-oriented practices that
interest ethnographers. In tGeertz’s (1973:234-54) influential study of nationalism, for
example, essentialism appears in tandem with ‘epochalism’ as a defining characteristic of
nationalism, and especially as the conflationary notion of ‘national character’ grounded in
such shared symbolic substances as blood. In this sense, epochalism—a modernist
Zeitgeist—is temporally the antithesis but also the corollary of essentialism, which
requires the construction of a set of age-old national traditions through which national
origins are effectively placed beyond real time altogether. One form of essentialism, now
much studied by anthropologists, is the search for cultural authenticity as a basis of
collective legitimacy. In the study of *religion, this has led to a curious parallel between a
lack of anthropological interest in the local uses of orthodox ritual forms and the
fundamentalist insistence on a single, all-encompassing hermeneutic. Thus, for example,
Bowen (1992) has shown how the uncritical adoption of ‘scriptural essentialism’ can
occlude the local and gendered reconceptualization of central Islamic rituals. Other
persistent essentialisms include *Orientalism (Said 1978) and *Occidentalism (Carrier
1995).

In many anthropological treatments of nationalism, essentialism itself has been
essentialized as a key, invariant feature. This ironic predicament recalls the historical
entailment of anthropology in essentializing classificatory schemes that are closely
related to those of nationalism, *colonialism, and other officializing cultural ideologies.
Conceptually, however, this fact can be usefully harnessed as a means of maintaining
critical awareness of the provisionality of all essentialisms. Both the necessity and the
potential benefits of such an epistemological move are apparent in two parallel
developments in which concepts of strategy and essentialism, superficially antithetical to
each other, emerge in close mutual association: the feminist critique of male power and
certain anthropological engagements with the politics of cultural self-ascription.

Strategies—ostensibly actors’ creative deployments of the apparent social rules and
structures—subvert essentialist claims of immutable authority. But essentialized
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categories may conversely be viewed as products of the most durable strategies, those
which have successfully concealed their own provisionality. This is the practical basis of
much bureaucratic classification in the modern nation-state: civil servants deploy an
apparently universalist and invariant set of legal precepts, especially those relating to
ideas of national character and destiny, in support of what may be sectarian, partisan, or
even personal interests.

Such ideas have a long history, and are clearly rooted in debates—central to
anthropology and forged in the emergence of *evolutionism—about the relationship
between culture and biology. (A particular form of essentialism is sometimes called
‘biologism’; it is often ideologically framed—in medicine, for example—as ‘naturalism’,
which is both etymologically and conceptually cognate with ‘naturalization’ as a
bureaucratic procedure conferring citizenship.) In medical philosophy the static character
of disease classification is attributable to the pre-Darwinian sense of order that can be
found, for example, in humoral theories. Such ideas, as Greenwood (1984) shows, while
largely discredited in the biological sciences, formed the basis of Teugenics and other
racist ideologies, and also underlie early European attempts to define national identity in
terms of biological descent.

Knowing this contested history enables us to focus on the necessarily contingent
character of all forms of essentialism. Feminist calls for ‘strategic essentialism’ as a
political response to male-centred definitions and practices (see especially Spivak 1989;
see also the special issue of differences on essentialism in which this appears), while
perhaps liable to relapse into reification in their turn, have offered pragmatic ways of
achieving political and epistemological change. A considerable debate about the
advantages and drawbacks of thus entering an essentializing contest has emerged, pitting
past experience of essentialized (and especially biologized) reductionisms about women
against the potential value of haraessing the dangerous powers of essentialism to claim a
political space for female subjectivity. In a parallel development anthropologists are now
able to acknowledge that charges that particular populations have invented (or
‘constructed’) histories and identities are politically threatening, especially when such
groups are engaged in a political struggle for resources they could not hope to obtain
from a more fragmented base. Such charges play into the hands of majority interests and
occlude the established essentialisms of the latter. Clearly, this problem is related to the
dynamic whereby postcolonial searches for *identity must find themselves engaged in the
discursive practices of colonialism in turn, and it also underscores the facility with which
selfdetermination can be transmuted into repression of others. The critical issue here
concerns the identification of the social entity against which such essentializing strategies
are deployed, and requires that these strategies should not be considered independently of
this encompassing political context (Lattas 1993). Indeed, it has been pointed out that
anthropological relativism may itself be guilty of the kind of selective reading that fosters
objectivism about the truth of (majority) history (Gable et al. 1992). Essentialism can
thus become a decontextualized device for, ironically, essentializing those against whom
one claims to defend agency and subjectivity. As a feature of everyday social life, it may
encompass both global ideologies and interpersonal relationships. The critical debates
that have qualified and modulated its status as an undifferentiated anthropological evil
should increasingly illuminate the mutual entailment of local and global strategies of
representation.
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ethnicity

The intellectual history of the term ‘ethnicity”’ is relatively short: prior to the 1970s there
was little mention of it in anthropological literature and textbooks contained no
definitions of the term (Despres 1975:188; Cohen 1978:380). Since the mid-1970s the
concept has acquired strategic significance within anthropological theory partly as a
response to the changing fpostcolonial geopolitics and the rise of ethnic minorities
activism in many industrial states. The shift has resulted in a proliferation of theories of
ethnicity, explaining such diverse phenomena as social and political change, *identity
formation, social conflict, *race relations, nation-building, assimilation etc.

There are three competing approaches to the understanding of ethnicity. They could be
roughly categorized as primordialist, instrumentalist and constructivist. Roughly
speaking, primordialist theories assert that ethnic identification is based on deep,
‘primordial’ attachments to a group or culture; instrumentalist approaches treat ethnicity
as a political instrument exploited by leaders and others in pragmatic pursuit of their own
interests; and constructivist approaches emphasize the contingency and fluidity of ethnic
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identity, treating it as something which is made in specific social and historical contexts,
rather than (as in primordialist arguments) treating it as a ‘given’.

Primordialist views

The tobjectivist theories of ethnicity, which assert that ultimately there is some real,
tangible foundation to ethnic identification, can be subdivided into those in which
ethnicity is viewed as a predominantly biological phenomenon, and those in which it is
construed as a product of culture and history. The conceptual differences are ultimately
rooted in different understandings of human nature and *society.

In those theoretical frameworks strongly influenced by *evolutionism, ethnicity is
usually conceptualized as based in biology and determined by genetic and geographical
factors. Pierre van den Berghe (1981) has explored the contribution of *sociobiology to
the explanation of ethnic phenomena and suggests that these are rooted in a genetic
predisposition for kin selection, or ‘nepotism’. The central concept in a sociobiological
approach is ‘inclusive fitness’, which describes the effect of altruistic behaviour in
reducing individual fitness (one’s genetic transmission to the next generation) and at the
same time increasing one’s kin group fitness (by helping more of one’s relatives to
reproduce, thus transmitting—albeit indirectly—more of one’s own genes). This
tendency to favour kin over non-kin has been called kin selection, or nepotism. Another
concept employed in sociobiological analysis is reciprocity, defined as cooperation
among distantly related or unrelated individuals which, in conditions when nepotistic
behaviour is impossible, could enhance individual inclusive fitness. In general, ethnicity
is defined as a comprehensive form of natural selection and *kinship connections, a
primordial instinctive impulse, which ‘continues to be present even in the most
industrialised mass societies of today’ (van den Berghe 1981:35). Some authors take the
view that recognition of the group affiliation is genetically encoded, being a product of
early human evolution, when the ability to recognize the members of one’s family group
was necessary for survival (Shaw and Wong 1989).

Sociobiological interpretations of ethnicity have been severely criticized (Thompson
1989:21-48) but the main thesis—that human ethnic groups are extended kin groups or
collectivities based on *descent—was assimilated by *relativists in talk of ‘quasi-kinship’
groups (Brown 1989:6-8).

Explicit primordialism was entertained in *Russian and Soviet anthropology. Taking
its origin in tHerder’s neo-romantic concept of the Volk, as a unity of blood and soil, it
was worked out into a t positivist programme for ethnographic research in the work of
S.M.Shirokogorov, who has defined the t‘ethnos’ as ‘a group of people, speaking one
and the same language and admitting common origin, characterized by a set of customs
and a life style, which are preserved and sanctified by tradition, which distinguishes it
from others of the same kind” (1923:122). This approach was later developed in the
works of Y.V. Bromley, who has given a very similar definition of ethnos (1981), and
L.N.Gumilev (1989). The latter believed in the existence of the ethnos as a ‘bio-social
organism’ and developed a framework for the study of ethnogenesis as a process which
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was basically geographically determined: the rise to existence of an ethnos was depicted
as a combined effect of cosmic energies and landscape.

Instrumentalist approaches

From the late 1960s, in theories of *modernity and modernization, ethnicity was treated
as a remnant of the pre-industrial social order, gradually declining in significance. It was
a marginal phenomenon to be overcome by the advance of the modern state and
processes of national integration and assimilation (‘melting pot’, or assimilationist
ideology, prevalent in American cultural anthropology from the 1960s to the mid-1970s).

Until the mid- 1970s ethnicity was defined structurally i.e. in terms of the cultural
morphology of a given society (the linguistic, religious and racial characteristics, treated
as ‘primordial givens’ or ‘bases’ of ethnicity). It was suggested that objective and
perceived differences between the various groups in a society served as a basis for the
production of a distinctive group identity, which in its turn created the context for inter-
group relations and political mobilization. Cultural affinities might be exploited as a basis
for inter-group affiliation in political struggles, but were seen as temporary and minor
impediments on the way to the modern nation-state. So, in this cultural approach to the
study of ethnicity, it was typically defined in terms of the objective cultural structure of
the society (Smith 1969:104-5). The common observation that not every cultural group
develops an ethnic identity or consciousness of group affiliation could be accounted for
in the concept of ‘latent’ or “silent’ ethnicity.

Instrumentalism, with its intelllectual roots in sociological *functionalism, treated
claims to ethnicity as a product of political myths, created and manipulated by cultural
elites in their pursuit of advantages and power. The cultural forms, values and practices
of ethnic groups become resources for elites in competition for political power and
economic advantage. They become symbols and referents for the identification of
members of a group, which are called up in order to ease the creation of a political
identity. Thus, ethnicity is created in the dynamics of elite competition within the
boundaries determined by political and economic realities (Brass 1985). Sometimes this
functionalism acquired a psychological twist, then ethnicity was explained as an effective
means of recovering lost ethnic pride (Horowitz 1985), defeating alienation and
alleviating emotional stress as a therapy for suffered trauma. The essential feature of
these approaches is their common base in tutilitarian values.
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Constructivist theories

tFredrik Barth, with his colleagues, in a seminal collection Ethnic Groups and
Boundaries, treated ethnicity as a continuing ascription which classifies a person in terms
of their most general and inclusive identity, presumptively determined by origin and
background (Barth 1969:13), as well as a form of social organisation maintained by inter-
group boundary mechanisms, based not on possession of a cultural inventory but on
manipulation of identities and their situational character. This conceptualization has
enabled anthropologists to concentrate upon the situational and contextual character of
ethnicity (Okamura 1981; Verdery 1991), to see more clearly its political dimensions,
such as the ability to structure inter-group relations and to serve as a basis for political
mobilization and social stratification.

With the advent of a new interpretive paradigm based on *postmodernism, attention
has shifted to the negotiation of multiple subjects over group boundaries and identity. In
this atmosphere of renewed sensitivity to the dialectics of the objective and the subjective
in the process of ethnic identity formation and maintenance, even the negotiable character
of ethnic boundaries stressed by Barth was too reminiscent of his objectivist
predecessors’ tendency to reification. It was argued that terms like ‘group’, ‘category’
and ‘boundary’ still connote a fixed identity, and Barth’s concern with maintenance tends
to reify it still more (Cohen 1978:386). The mercurial nature of ethnicity was accounted
for when it was defined as ‘a set of sociocultural diacritics [physical appearance, name,
language, history, religion, nationality] which define a shared identity for members and
non-members’; ‘a series of nesting dichotomizations of inclusiveness and exclusiveness’
(Cohen 1978:386-7).

The future of ethnicity research

All the approaches to understanding ethnicity are not necessarily mutually exclusive, so
one possible avenue of research is the integration of the soundest aspects of existing
approaches into a coherent theory of ethnicity. There are reasons to believe that a
constructivist conceptualization could serve as the nucleus of such a synthesis.
Constructivism has a special significance for these reasons. First, sensitivity to context
which could be viewed as the basic feature of relativistic theories of ethnicity. Their
stress on its relational character and situational dependence made it possible to study
ethnicity in the contexts of different ‘levels’ and ‘contextual horizons’: the transnational
(as in Wallerstein’s theory of the *world-system), and within the nation-state
(M.Hechter’s theory of ftinternal colonialism), between groups (F.Barth’s theory of
ethnic boundary maintenance) and within groups (psychological theories of reactive,
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symbolic, demonstrative ethnicity, stigmatized identity etc). These approaches are
cumulative from the point of view of scale. Second, all of these approaches converge on
the problematics of descent and kinship in ethnic identity formation, and these could be
viewed as a common conceptual field for testing different hypotheses. Third, the specific
experience of the post-communist world, particularly Russia, contains a plethora of
examples of constructed and mobilized ethnicity, thus forming a unique field for possible
integration of the constructivist and instrumentalist perspectives.

Another direction for ethnicity research is the assimilation of relevant knowledge from
other social sciences, such as the integration of research on forms of mass consciousness
into the understanding of ethnic group descent mythology, linkage of the psychological
theories of attachment with an understanding of ethnic sentiments etc. Our existing
understanding of ethnic sentiment as an intellectual construct engendered on the basis of
historical differences in culture, as well as myths, conceptions and doctrines that are
formed from the deliberate efforts of elite strata to convert myths and mass emotions into
programmes for socio-political engineering, is already a synthesis of instrumentalist and
constructionist perspectives. The definition of an ethnic community as a group of people
whose members share a common name and elements of culture, possess a myth of
common origin and common historical memory, who associate themselves with a
particular territory and possess a feeling of solidarity, opens further avenues for
integration of anthropological, political and psychological knowledge in understanding of
ethnic phenomena.

SERGEY SOKOLOVSKII
and VALERY TISHKOV

See also: race, nationalism, culture, essentialism, plural society, urban anthropology
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ethnography

The word ‘ethnography’ has a double meaning in anthropology: ethnography as product
(ethnographic writings—the articles and books written by anthropologists), and
ethnography as process (fparticipant observation or *fieldwork). The product depends
upon the process, but not in any simple A>B relationship. In constructing ethnographies,
anthropologists do more than merely ‘write up’ the fieldnotes they record as part of the
process of doing fieldwork. If ethnographies can be seen as the building blocks and
testing grounds of anthropological theory, ethnographies and the ethnographic process
from which they derive are also shaped and moulded by theory.

Ethnography (in both senses) may profitably be envisioned as one point of an
anthropological triangle. The other two points are comparison and contextualization.
Together the three points of this triangle define the operational system by which
anthropologists acquire and use ethnographic data in writing ethnographies. Fieldnotes
are filtered and interpreted against *comparative theory and against contextual
documentary materials. As they are read, ethnographies then stimulate comparative
theoretical thinking, which in turn suggests new problems and interpretations to be
resolved through further ethnographic fieldwork. Ethnographies, and the comparative
theoretical reflection they spur, also regularly lead to new demands and rising standards
for documentary contextualization (more history, more ecological or demographic
backgrounding, more attention to *state policy, economic trends and the *world system).
This anthropological triangle of ethnography, comparison and contextualization is, in
essence, the way in which socio-cultural anthropology works as a discipline to explain
and interpret human cultures and social life.

Ethnographies as they have evolved over the past century-and-a-half constitute a
genre, a form of writing conditioned by the process of knowledge construction
epitomized in this anthropological triangle. Ethnographies consequently differ from travel
writing, gazetteers, interview-based surveys, or even the personal fieldwork accounts of
anthropologists (which form a separate genre). Ethnography, both product and process,
has a history and pattern of development of its own.
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Ethnography as product: a history of
ethnography

As a written account, an ethnography focuses on a particular population, place and time
with the deliberate goal of describing it to others. So, often, did the writings of
nineteenth-century explorers, *missionaries, military agents, journalists, travellers, and
reformers; and these contain much information useful to anthropologists. What
distinguishes the first ethnography, *Louis Henry Morgan’s The League of the Ho-de-no-
sau-nee or Iroquois (1851), from these other writings are two qualities: its attempt to
depict the structure and operation of Iroquois society from the Iroquois viewpoint (the
ethnographic point of the anthropological triangle), and its grounding in the Tmonogenist
anthropological theorizing of its time (the comparative point of the triangle), ideas to
which Morgan would make major additions and reformulations. Morgan’s book detailed
Iroquois tmatrilineal *kinship, political and ceremonial life, *material culture, and
*religion; the ethnographic basis for this information being Morgan’s partnership with
the Western-educated Iroquois Ely S.Parker, his translator and cultural interpreter. The
book’s attention to history, geography, the impact of White settlers and contemporary
land-rights issues also established standards for pre-and postfieldwork contextualization
(the third point of the triangle) that anthropologists continue to heed.

Morgan’s ethnography, still authoritative and readable, was not joined by comparable
works until the 1880s. What ensued instead were increased efforts to provide
standardized guides for gathering ethnographic data by local ‘men on the spot’ (few were
women) in accord with the comparative goals of armchair theorists. Although Morgan
did himself collect kinship data from American Indian groups on fieldtrips during the
1860s, much of the material he used in later writings arrived from missionary and other
amateurs in India, Australia and elsewhere, who filled in and returned his kinship
schedules. In England, tE.B.Tylor played a key role in drafting tNotes and Queries on
Anthropology, first published in 1874 for use around the globe; he and other
comparativists like fJames Frazer helped shape up the resulting local work for
publication, often first as articles in the Journal of the Anthropological Institute, which
dates to 1872. Through these efforts ethnographic standards slowly improved, and
theoretical perspectives became more overt, but contextualization retreated, a victim of
antihistorical and tethnocentric *evolutionism or *diffusionism.

The fieldwork of tFrank Cushing among the Zuni Indians in the early 1880s made a
great leap forward in ethnographic method. Cushing learaed to speak Zuni, resided at the
pueblo over a four-year period, and combined observation of ongoing events with the
seated-informant questioning more typical of the anthropological guide-users. Cushing’s
sensitive Zuni Fetishes (1883) revealed the inner world of these people’s *cosmology,
*mythology and *symbolism, and its connection to practical activities; so did his major
work Zuni Breadstuff (1920), but its initial publication during 1884-85 in an obscure
journal insulated its impact at the time. Cushing’s lack of influence on students and his
death in 1899 combined to make his ethnographic advances a false start for anthropology
(Sanjek 1990:189-92).
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*Franz Boas’s ethnographic research among the Inuit in 1883-84 moved less
thoroughly in the participant observation direction than Cushing, and his subsequent
fieldwork through the 1890s among the American Indians of the Northwest Coast
amounted mainly to the transcription of texts recited by seated informants (Sanjek
1990:193-203). It was this approach that he taught his cohorts of students during the first
three decades of the twentieth century at Columbia University, and they took it with them
as anthropology departments sprouted in the United States. Their goal was the T‘salvage
ethnography’ of ‘memory cultures’ and not the direct tparticipant observation of human
life as it is lived. In view of the devastated circumstances of Native American
reservations, the Boasians recognized no other choice before tacculturation and
*community studies became acceptable alternatives in the 1930s. Until then, American
ethnographies increased in number, and improved in contextualization as historical
interests supplanted evolutionary theory. But they stultified in method as participant
observation regressed, and in theory as well, with little invigoration from the
ethnographic point of the anthropological triangle.

In British anthropology, the division of labour between the armchair theorist and the
person on the spot, already dead in the USA, entered obsolescence in the 1890s when
Tylor and Frazer’s Oxford-trained protégé tBaldwin Spencer collaborated in participant
observation with a seasoned local expert on Aboriginal life, TFrank Gillen. Their Central
Tribes of Native Australia (1899) provided a vivid and detailed view of cosmology,
*ritual and social organization that not only revealed unheralded cultural complexity
amidst technological simplicity, but also sparked new theoretical currents in the work of
tEmile Durkheim and tSigmund Freud.

Even before Spencer and Gillen’s work was published, in 1898 a team of Cambridge
scientists arrived on the spot themselves in the TTorres Straits expedition to the islands
just north of Australia. Though less theoretically or ethnographically provocative, their
results moved fieldwork practice beyond even the Australian ethnographers with
crystallization of the *genealogical method of anthropological inquiry by team member
TW.H.R.Rivers. Rivers demonstrated that the systematic collection of genealogies could
produce far more than kinship terminologies; community history, *migration trajectories,
*marriage patterns, demography, Tinheritance and succession, and the relation of rules to
actual occurrences could all be studied. With his application of this method in The Todas
(1906), an ethnography of a South Indian group, Rivers also found that prior knowledge
of kinship connections enriched an understanding of participation in ongoing ritual events
(Sanjek 1990:203-7).

These British ethnographic innovations were incorporated into a 1912 revision of
Notes and Queries. Novice ethnographer *Bronislaw Malinowski carried this with him to
New Guinea in 1914, but soon became discouraged with the limits of even this more
sophisticated use of the seated informant. In his ground-breaking Trobriand Islands
fieldwork of 1915-18, Malinowski bettered Cushing. Not only did he learn the language,
but he more actively entered the scenes of daily life and made the speech in action he
heard and recorded there the basis of his ethnography. Moreover, he maintained detailed
fieldnotes that he analysed topically while still in the field, and constantly reread to plan
further research activities (Malinowski 1922:1-25). He found that topics like economics
or law or land-use or *magic intruded on each other—the events recorded in his
fieldnotes could be analyzed ethnographically from several of these institutional
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perspectives. Thus was his *functionalism born, ‘the mass of gears all turning and
grinding on each other’ as his American contemporary tRalph Linton put it (Sanjek
1990:207-15).

Malinowski’s students, a robust and gifted group, produced dozens of classic
ethnographies during the 1930s, 1940s and 1950s. Perhaps the most influential has been
tE.E.Evans-Pritchard’s The Nuer (1940). Rich in ethnographic details, it is nonetheless
highly selective in their presentation, subordinating them to a powerful theory of how
*descent ideology organizes group life and cattle management against the vagaries of
annual ecological transformation and population movement. In this work, influenced by
the thinking of *A.R.Radcliffe-Brown, a strong relationship was evident between the
comparative and ethnographic points of the anthropological triangle, and its impact was
marked over the next quarter century. As critiques of The Nuer later mounted, it was the
historical-contextual point of the triangle that was seen as most in need of bolstering.

In the US, Malinowskian-style ethnography took hold and Boasian fieldwork methods
were largely superceded. tMargaret Mead, one of Boas’s later students, appears to have
independently invented an ethnographic approach equivalent to Malinowski’s, against her
mentor’s advice (Sanjek 1990:215-26). From the 1940s, on both sides of the Atlantic and
beyond, a combination of strong ethnography but weak contextualization was widely
visible in both anthropological theory and in ethnographies themselves. New demands for
improved contextualization arose with the impact of *ecology, *regional analysis,
*history and anthropology, and *world systems in the 1960s and thereafter. Today, there
are hundreds of classic ethnographies, though perhaps none since The Nuer would be as
readily so designated by a majority of anthropologists, or has been as widely read.

Ethnography as process: doing
ethnography

The selection of a particular population or site for ethnographic research is ordinarily
related to some unanswered question or outstanding problem in the body of comparative
anthropological theory. Personal predilections or connections of researchers also shape
this selection, but the field-worker still must justify his or her choice in terms of some
significant theory to which the project is addressed. Usually this justification is made
explicit in a written proposal for funds to underwrite the fieldwork.

While ethnographic fieldwork is thus lodged from conception in comparative
anthropological theory (in one of the many varieties or schools discussed in this
Encyclopedia), the comparative point of the anthropological triangle also moulds the
ethnographic process in two further ways. First, anthropologists are imbued with a
crosscultural perspective by training and reading. At each step in the ethnographic
process they constantly refer to the global range of societies with which they are familiar.
When addressing any aspect of social life—marriage, leadership, *ethnicity, etc.—
mentally they run through examples of similarities and differences elsewhere. Unlike
other social sciences that see Western experience as the centre and as the norm,
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anthropology fixes each case within the widest co-ordinates—all social formations,
globally, through human history.

Second, the comparative perspective focuses ethnographic attention on trends and
transitions, not just on similarities and differences at random (which are infinite). Rather
than treating each ethnographic instance as unique (which in terms of extreme cultural
*relativism it is), ethnographers place the social phenomena they observe within
comparative frames (*hunting and gathering, fhorticultural, fagricultural, *pastoral,
tindustrial, *colonial, neo-colonial regimes; co-operative, competitive, individualistic
societies; *gender subordination, complementarity or equality; etc.). Ethnographies in
turn provoke debate, revision and innovation in theorizing. And behind this, and behind
the ethnographic process itself, lies the problem of identifying what is most deserving of
close attention within the flux of daily life—the patterns of behaviour and change that
effect shifts in the social order at large.

While significant theories bring ethnographers to particular locations, actors and
activities, once they arrive they begin to listen as well as watch. Often they must first
learn to listen—Ilearn the language, the local vocabulary and the current verbal
conventions. Ethnographic fieldwork now turns away from theoretical discourse and to
the viewpoints and concepts of the people (informants, subjects, actors, consultants)
themselves. Ethnographers aim to document how the people see and talk about their
everyday social activities and groupings, and the wider worlds they live in. It is their
normal scenes of activity, topics of conversation and standards of evaluation that are the
objects of ethnographic fieldwork.

This is not begun by announcing: ‘I’m your anthropologist; when can | interview
you?’ Ethnographers must be honest about their role and sponsorship, but their
paramount aim is to listen, and to move as quickly as possible into natural settings of
social life, the places people would be, doing what they would be doing, if the
ethnographer were not there. Interviews become useful at later stages of fieldwork;
participation observation begins by listening to what British anthropologist TAudrey
Richards called ‘speech in action.” As ethnographers watch and listen in a wide-ranging
manner (though within parameters set by the significant theories that bring them there),
they learn to understand culturally meaningful conventions, and to formulate culturally
appropriate questions.

As this initial stage of the ethnographic process develops, the fieldworker must
constantly make decisions about where to be, whom to listen to, what events to follow,
and what safely to ignore and leave out. These decisions are guided both by the
significant theories prefiguring fieldwork, and by the theories of significance that arise in
the field. These latter theories (hunches, hypotheses, ideas about connections and
relationships) emerge as participant observation and listening to speech in action
proceeds. They suggest what people and activities to focus upon, what places and events
to attend, and what objects and their circulation to follow.

As this occurs, the fieldwork ‘funnel’ narrows, to use Michael Agar’s (1980) apt
metaphor. The early period is wide, open, and nearly allencompassing. As theories of
significance emerge, pan out, or are discarded, the funnel of informants, events, and
activities narrows. Goals sharpen; research design crystallizes as cultural knowledge
grows; wide-ranging fieldnotes are reread, and suggest more precise directions to follow;
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specific bodies of records (of *household composition, *land tenure, ritual performances,
life histories, *folklore, etc.) are collected systematically.

One side of ethnography is unmediated by communication with the actors. As
observers, ethnographers watch, count, and record things in their fieldnotes—numbers of
people in events, their positions, their comings and goings; objects, inventories,
exchanges, movements, orderings, sequences, associations, assemblages and
arrangements of all sorts. The other side of ethnographic work consists of Tspeech events,
scenes of communication in which the ethnographer is a passive or active participant.
And like Agar’s funnel, the speech events of fieldwork (here classed in six categories)
also move from wide to narrow, from open to more focused.

(1) Ethnography begins with situated listening. Here the actors control topicality
(talking to each other about what they usually do), and the anthropologist is admitted to
their turf (the locations they usually occupy). Early on, as trust is established,
fieldworkers place themselves in a wide sampling of such places; as the research funnel
narrows, an ethnographer becomes more selective about where to listen.

(2) Still on the informants’ turf, and still in the accustomed activities of daily life, the
anthropologist soon starts to enter natural conversations, and begins to shift topicality to
his or her own interests. This process starts gently, by moving appropriately into rounds
of chatting, *gossiping, and ordinary comment. As cultural competence increases (and as
theories of significance start to emerge), the fieldworker also attempts to direct
conversations by introducing questions and suggesting topics for responses from
informants.

(3) Though not a major part of ethnographic practice, in some instances, and while
still on the informants’ turf, the fieldworker may ask direct and pointed questions, and
attempt to secure precise pieces of data. Interventions of this sort are dangerous—the
inappropriateness of such seizures of topicality in everyday settings may be jarring to the
actors. Typically speech events of this sort occur in the final days of fieldwork, when
local acceptance is at its peak, research goals are most pressing, and the fieldwork funnel
approaches its narrow end.

(4) Usually after some initial period of field-work (a few months perhaps), interviews
may begin. This class of speech events is disruptive the informant is removed from her or
his turf, either to the ethnographer’s household or office, or by transforming an everday
location into a scene of ethnographer-informant dialogue (an activity that would
otherwise not be occurring there). Typically the earliest of these deliberate breaks in
time-place flow reserve topicality for the actor. In such open-ended (or discovery)
interviews, the informant moves the conversation according to his or her own interests.

(5) In later and more productive interviews, the ethnographer begins to assert control.
Topics are introduced, allowing the informant to expand freely upon their own point of
view and knowledge. In more structured ethnographic interviews, topicality is more
firmly shaped and directed by the fieldworker; informant responses move away from
orations and free commentaries, and to more specific responses to questions.

(6) In the most focused form of interview, the ethnographer controls both turf and
topicality as fully as possible. Questionnaires and interview schedules may be used, and
the objective is to obtain particular types and pieces of data. These typically include
household interviews, psychological tests, or reports of disputes, but may also encompass
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repeated interview sessions to secure lengthy life histories, with the anthropologist
guiding the subject according to pre-set standards of scope and comprehensiveness.

The production of notes and records (Sanjek 1990:92-121) begins to move the
ethnographic process towards its ultimate written products. Focused interview sessions
with seated informants often permit direct transcription of verbal statements. But in open-
ended and ethnographic interviews, brief written notes—what Simon Ottenberg (in
Sanjek 1990) terms scratch notes—are taken during the session, and these form the basis
for the construction later of fuller written field-notes. Anthropologists often go through
this two-step process even when interviews are tape recorded, both as a backup to and
index of the taped session, and because of the analytic gains many ethnographers note in
transforming their scratch notes into fuller descriptive fieldnotes.

In participant observation in natural settings, similar brief jottings may be inscribed,
but major attention is directed to the event in progress. Often it is not even possible to
record scratch notes, and both they and fuller fieldnote description occur later. Margaret
Mead wrote about the nagging pressure to type-up fieldnotes from scratch notes, and
about the danger of scratch notes growing ‘cold” when this is delayed, even by one day.
But she also wrote of the satisfaction of being caught up with this work, and of the
importance for later ethnographic writing of the insights gained in moving from scratch
notes to descriptive field-notes. Ottenberg sees this step as the interaction of scratch notes
and headnotes, the stored memories and interpretations that arise from direct participant
observation as filtered by the ethnographer’s overall theoretical stance. Headnotes form
an essential complement to fieldnotes (and to more formal fieldwork data sets, or
records). Headnotes are employed to make sense of one’s fieldnotes when they are reread
later for ethnographic writing projects. The importance of headnotes is particularly
evident when anthropologists attempt to use another ethnographer’s fieldnotes, and
quickly realize how difficult it is to understand them without any headnotes of their own.

Fieldnotes and records present ethnographers with great masses of information—
hundreds, even thousands of pages—that may be arranged minimally in chronological
order or by topic. Malinowski urged that fieldworkers constantly read and begin to
organize their notes while still in the field, but more focused work on them ordinarily
occurs when fieldwork is over. As ethnographers turn to ethnographic writing, they must
readdress the theoretical discourse they turn away from in fieldwork. Fieldnotes and
headnotes must now be related directly to the comparative and contextual points of the
anthropological triangle.

On paper, two types of documents (each with many iterations and subdivisions) link
fieldnotes and ethnographic writings. Book or article outlines key the writing process to
comparative theoretical ideas and contextual data sources against which fieldnote
evidence will be weighed and interpreted. Indexes of fieldnotes and records are refined to
locate relevant data for the topics of concern in the writing outlines. The ethnographer
then works back and forth along the fieldnote-index-outlineethnography continuum. At
the same time, considerations are made as to format, style, readership, manner of
presentation, and direct use of fieldnotes and informant statements. These issues are
considered both through emulation of admired models of ethnographic writing, and
through attention to a critical literature on ethnographic writing that arose in the 1980s
(Clifford 1983; Geertz 1988; Marcus and Cushman 1982; Sperber 1985). This
*postmodernist concern with ‘the crisis of representation’ adds to earlier forms of
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ethnographic criticism that focus primarily on faults of contextualization and which have
produced ever higher standards in historical, political-economic, ecological,
demographic, statistical and legal back-grounding.

Beyond these textual and contextual critiques of ethnography, and those that address
an ethnography’s acknowledgement of, and relevance to, comparative theoretical work,
there are also internal canons of validity by which ethnographic writing may be evaluated
(Sanjek 1990:393-404). The first of these is theoretical candour, the openness with which
the ethnographer addresses the significant theories and the local theories of significance
that structured the fieldwork process. A second canon calls for explicit depiction of the
ethnographer’s fieldwork path—the number of informants from whom information was
obtained, in what ways, and their relationship both to the wider population the
ethnography concerns and to each other. A third canon concerns information about the
fieldnote evidence itself: not simply *how much’ and its basis in participant observation
or interviews but more significantly the precise relationship of notes and records to the
written ethnography. Some ethnographies utilize fieldnotes directly, even masses of
them; others, for rhetorical or narrative purposes, do not, and need not. What matters in
the end is that readers of an ethnography have a clear picture of what the ethnographer
did and why, whom they talked to and learned from, and what they brought back to
document it.

ROGER SANJEK

See also: Franz Boas, fieldwork, genealogical method, Bronislaw Malinowski,
methodology, Lewis Henry Morgan, postmodernism
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ethnopsychiatry

Origins and history

From its origins in the late eighteenth century, clinical psychiatry recognized that mental
illness might be influenced, sometimes even caused, by a society’s mores, roles and
sentiments. Generally, the patterns of severe illness (psychosis) identified in European
hospitals were taken as universal, whilst it was accepted that wide variations existed in
everyday psychological functioning which could be attributed to *‘race’, *religion,
*gender and *class. In the first explicitly cross-cultural comparison, the German hospital
psychiatrist Emile Kraepelin (1904) concluded after a trip to Java that the illnesses which
were found universally probably had a biological origin which determined their general
form whilst local culture simply provided the variable content through which they
manifested. He noted that local understandings could allocate the illness to categories
quite different from those of Western medicine such as spirit *possession or a call to a
*shamanic role; yet, like the military doctors of the European colonies (Littlewood and
Lipsedge 1989), he was confident he could distinguish the universal from the particular
when attributing atypical illness to ‘a lower stage of evolutionary development’.

Locally recognized patterns which recalled mental illness but could not easily be fitted
into Western nosologies were described as t“culture-bound syndromes’ which
represented a society’s character: the dhat syndrome being the exaggeration of *Hindu
preoccupations with purity; amok as a relic of precolonial patterns of redistributive
justice; witiko as a *cannibalistic impulse consequent on scarcity of food and abrupt
weaning of the Ojibwa child; the kayak angst of the Arctic solitude; malignant anxiety as
the individual manifestation of Yoruba sorcery preoccupations; the perennially
interesting voodoo death (‘death by sorcery’); rarely, as with pibloktog (‘Arctic
hysteria’), as a biological disease such as avitaminosis. Extensive lists of these syndromes
were compiled, many now recognized as *folkloric curiosities whose actual behavioural
occurrence seems doubtful, but which provided some variety to leaven the mundane tasks
of colonial asylum administration. Between World War | and the 1950s, anthropological
interest in mental illness was largely restricted to the American *culture and personality
school which, following tFreud, emphasized variation in adult character and culture as
originating in childrearing practices, and which had little interest in insanity. The
standard procedure was to use psychoanalytical measures of personality across societies
and relate the findings to levels of anxiety and sorcery accusations. Psychotic individuals
occasionally appeared in the classic ethnographies (e.g. Nuer Religion) but with little
comment, and those European anthropologists trained in clinical psychiatry or
psychology (fRivers, tC.G.Seligman, fFortes, Carstairs, Field) generally followed
psychoanalytical models in examining neurotic illness as an exaggerated form of cultural



Encyclopedia of social and cultural anthropology 304

preoccupations: the cognitive and neurosociological interests of tMauss excepted. The
term ‘ethnopsychiatry’, coined by the Haitian psychiatrist Louis Mars in 1946 to refer to
the local presentation of psychiatric illness, was popularized in the 1950s by tGeorges
Devereux in his psychoanalytical study of the Mohave. Devereux, a Hungarian-French
anthropologist (1961:1-2), like Mars uses the term to refer to the medical study of illness
in a particular community through looking at its ‘social and cultural’ setting, but he adds
a new emphasis on ‘the systematic study of the psychiatric theories and practices [of] an
aboriginal group’, comparing this to the then established procedures of tethnobotany (see
*ethnoscience). It is in this second sense that the term is now generally recognized. In
some hundred papers and books Devereux examined such conventional culture and
personality interests as the mental health of the shaman, homosexuality and *millenialism
and *dreams, together with studies of suicide and abortion among the Plains Indians and
classical Greeks.

In an extended debate with the medical historian Erwin Ackernecht, who objected to
the psychoanalytic ‘pathologisation of whole cultures’ and preferred rather a simple
comparison between local and Western ideas of illness, Devereux (1970) firmly
privileged an etic (psychoanalytical) analysis, declaring shamans to be ‘surrogate
schizophrenics’ on behalf of their community, insane in what he termed their ‘ethnic
unconscious’ yet able to generate new ideas for their stressed fellows; he warned
however that such solutions could only be irrational and lead to further ‘catastrophic
behaviour’. He later developed his theory of complementarity: whereby any cultural
pattern could be understood simultaneously from both psychoanalytical and sociological
directions, but in practice he reduced sociology to psychology. Devereux’s ideas were
taken to full development by La Barre who argued that all cultural innovators, successful
or otherwise, have been schizophrenic. Psychiatric anthropology now favours
Ackernecht’s more modest approach: whilst shamans and other inspirational healers and
leaders may on occasion be psychotic by Western criteria (at least when they experience
their initial “call), practising shamans are rarely psychotic. Our etic (psychoanalytic or
psychiatric) formulation may fit variously with *emic (local) categorizations of illness.

Devereux focused interest on the problem of etic/emic and normal/abnormal
distinctions in psychiatry where, in contrast to *medical anthropology’s more evident
distinction between disease and illness, its analytical construct—mental illness —was
less evidently an object of observation in nature and indeed on examination appeared
closely related to the ideological concerns of Western medicine. His associate Roger
Bastide (1965:9-12) restricted the term ‘ethnopsychiatry’ to the study of local
conceptualizations which recalled those of Western psychiatry, and distinguished it from
social psychiatry (the social context of a mentally ill person) and from the sociology of
mental illness (its epidemiology and social causes). The latter two are now generally
elided. It would be appropriate to see the various overlapping sub-disciplines as ranging
from medical to anthro pological interests, each marked by fluctuating popularity and
influence: starting from the medical end with epidemiology and social psychiatry,
through comparative psychiatry, transcultural and cross-cultural psychiatry, cultural
psychiatry, and anthropology and psyckiatry, ethnopsychiatry and tcognitive
anthropology. This closely parallels the spectrum (and recent shift) from empirical cross-
cultural psychology to interpretive psychological anthropology, psychoanalytical and
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evolutionary interest being replaced by ethnoscience with more detailed studies of the
context and local meaning of the phenomena. The key issues, though, remain the same.

Are mental illnesses universal?

The epidemiologists of the 1950s to the 1970s, who carried out the first direct
questionnairebased  cross-cultural comparisons, had remained influenced by
psychoanalysis. They included the McGill group (Wittkower, Murphy, Prince) with its
important journal, the Transcultural Psychiatric Research Review (Murphy 1980), the
North American Society for the Study of Culture and Psychiatry (Lebra, Lin,
Westermeyer, Tseng, Jilek, Wintrob), the French-influenced Dakar school (Collomb,
Diop) and the Cornell-Aro (Nigeria) study by Leighton and Lambo. The more recent
World Health Organization’s international studies of schizophrenia and depression
similarly use detailed questionnaires, standardized and backtranslated, which are derived
from Western descriptions. Like Kraepelin, they conclude that formal characteristics of
severe psychotic illness can be identified universally and that these are ultimately
biologically determined, although the better prognosis identified in non-Western societies
may be attributed to local categorization and a less stigmatizing response. These studies
do not include small-scale relatively isolated cultures among which psychosis has been
argued to be rare (Fortes, Seligman, Torrey). Recovery may be less likely in capitalist
societies due to their delineation of full personhood through the performance of industrial
roles (Fortes, tWarner). Arthur Kleinman, the leading American anthropological
psychiatrist has argued that cross-cultural comparisons derived from Western criteria are
in themselves inadequate, and that the full range of local meanings must always be
explored before any comparison (Kleinman and Good 1985). ‘Depression’ for instance,
with its connotation of some downward movement of the self, can be traced as a
European idiom for distress only to the eighteenth century, and some alternative idiom of
‘soul loss’ seems to be more common outside the urban West. Whilst the form/content
distinction is widely criticized, it remains debatable as to how in Kleinman’s ‘new cross-
cultural psychiatry’ we can derive practical comparative measures from a multiplicity of
contexts and at which point local particularity can be ignored (Littlewood 1990). The
official diagnostic manual of American psychiatry (DSM 1V) now includes a brief
cultural section on each category and a glossary of culture-bound syndromes written by
ethnopsychiatrists; following recent anthropological and historical interest in Western
psychiatry, many Western illnesses such as anorexia nervosa, post-traumatic stress
disorder or drug overdoses are now regarded as somehow ‘culture-bound’. Are eating
disorders to be attributed to a recent ‘fear of fatness’ or are they rather just a variant of
more general gender-based renunciations within the family? If, as Loudon argued,
periodical rituals of symbolic inversion in Southern Africa are being ‘replaced’ by
individual neurosis, what sort of social psychological analysis can simultaneously deal
with both? Or with the reframing of Western ‘hysteria’ by the women’s movement into a
sort of political *resistance?
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The mechanism of psychological healing

Psychotherapy has often been said to derive from traditional and religious healing
patterns (Janet 1919), contemporary illnesses such as hysteria and multiple personality
disorder being closely allied to spirit possession states. The efficacy of both Western
(‘cosmopolitan’ or ‘biomedical’) medicine and local healing has been argued to be
nonspecific (empathy and suggestion: Frank) but others have favoured rather a close
‘symbolic congruence’ between affliction and shared social meanings (Dow, Torrey) or
taken the illness as the individual representation of ‘social tensions’ in a pivotal
individual (fTurner, 1.M.Lewis, Littlewood). *Lévi-Strauss has proposed that whilst
shamanic healing deploys communal myths, Western psychotherapy facilitates the
development of private myths: recent interest in the political and gender history of
psychoanalysis would argue against the latter assertion. Prince has argued that healing is
just the systematization of existing coping styles. Phenomenological and semantic
anthropologists (Kleinman, Good, Kapferer, Csordas) criticize the *essentialism implicit
in a single notion of ‘healing’, and look rather at the particular reconstruction of self and
agency in a performance of ritual, together with an interest in how both medical and local
therapy can be reconfigured in the other context. Whilst Western psychotherapies are
rarely available in developing countries, a number of local practices—shamanism, vision
quests, fire walking, acupuncture, meditation, sweat lodges—have been assimilated into
the “‘human potential therapies’ of metropolitan North America; whilst “spirit possession’
has emerged again as an acceptable diagnosis among evangelical Christian psychiatrists
and social workers.

Somatization and the idioms of distress

That something like ‘psychological conflict’ may be expressed through bodily
preoccupations and physical pain is commonly accepted, and was regarded by
psychoanalysts as a primitive psychological defence against anxiety. ‘Somatization’ is
now recognized by ethnopsychiatrists as occurring in all societies; the universal
recognition of bodily illness makes pain an available idiom of distress, whether the
affliction is to be considered analytically as more truly political or individual (Kleinman
and Good 1985). Theoretical approaches to somatization derive from attribution theory
and tsystems theory, and from ethnoscience particularly its interest in local concepts of
self and emotion (Marsella and White 1982), bringing the area close to the psychological
anthropology of Shweder and D’Andrade in the United States, and Jahoda, A.Lock and
Heelas in Britain. Debate continues in Britain and North America as to whether to take
such concepts as actual psychological states, or else as social meanings—and thus,
following Wittgenstein, whether we can distinguish the two. The *individual in
ethnopsychiatry is now less some unity to which explanations are to be referred that the
embodied locus of contested meanings. A tension remains, as in other areas of
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contemporary social science, between those naturalistic approaches which emphasise
causality and constraints on the individual (whether these are biological or cultural), and
those personalistic approaches which emphasize representation, intentionality and
instrumentality. In the case of self-starvation, drug overdoses and possession states,
should we see these as reflections of male power or some disease process, or rather as
active resistances and struggles for identity against the given constraints? Are mental
ilinesses expressing personal dilemmas or are they standardized strategies to enlist
support and influence others (what Devereux called chantage masochiste—masochistic
blackmail)? Breakdown or restitution? What has been lost from the earlier
psychoanalytical approach is its easy conflation of naturalistic and personalistic, with its
moralistic equation of health and value, together with the now unfashionable idea that
psychopathology may not only be a personal creative act but may at times have a wider
importance in social innovation (Littlewood 1990).

Clinically applied ethnopsychiatry

The work of Bateson and Turner has had a direct influence on family therapy and the
newer ‘expressive’ European therapies. Psychiatric anthropologists increasingly work on
health and development projects, refining epidemiological measures, evaluating
community reception of mental illness, the attribution of responsibility, doctor-patient
communications, the pathways into psychiatric care, networks of care and such Western
‘cults of affliction” as Alcoholics Anonymous, the consequences of stigma, and the daily
life of psychiatric institutions and patients, and have recently turned to record personal
narratives of illness and mental handicap (Goffman, Estroff, Skultans, Janzen, Kleinman,
Langness and Levine). A particular concern for European anthropologists has been the
psychiatric care provided for ethnic minorities and, following the work of Mannoni and
Fanon, the psychological consequences of racism, and how Western ideals of health and
maturity replicate entrepreneurial values of the self-sufficient individual (Littlewood and
Lipsedge 1989).

In the last decade ethnopsychiatry has been profoundly influenced by critical theory,
the feminist health movement and by the studies in the epistemology and politics of
psychiatry initiated by fFoucault. Against the North American ‘critical medical
anthropologists’ (Singer, Scheper-Hughes, Taussig, M.Lock, Young) who have argued
that much of ethnopsychiatry’s interest in ‘meaning’ and ‘communication’ is intended to
accommodate patients to medical treatment through co-opting their own beliefs, Gaines
(1992) had objected that these Marxist theorists assert an empirical reality for mental
illness more than they admit. He proposes to restrict the term ‘ethnopsychiatry’ to the
study of local meanings alone, arguing that Western science is as much an ethnoscience
as any other, and that its various national schools can be examined like other social
institutions. How do ethnopsychiatrists deal currently with the naturalistic-personalistic
dichotomy? The Nouvelle Revue d’Ethnopsychiatrie (France and Quebec) follows
Devereux with an eclectic mix of psychoanalysis, biology and romantic ethnography. The
interests of the United States and Kleinman’s journal Culture, Medicine and Psychiatry
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have remained individualistic and psychological, always more ‘cultural’ than ‘social’,
and now semantically focused and not easily distinguished from medical anthropology;
the Canadians retain an interest in the psychobiology of trance and hypnosis,
psychoactive substance use, and other altered states of consciousness; the British and
Dutch remain theoretically close to general social anthropology but with a strong
emphasis on conflict and on the mental health of minority groups. Increasing numbers of
psychiatrists in other countries (Norway, Japan, South Africa, Australia, India, Brazil)
and in the World Health Organization now incorporate anthropological critiques into
their cultural and epidemiological studies. Psychoanalytical influences on
ethnopsychiatry are increasingly marginal but remain significant in Latin American
medical ethnography and in the ‘cultural and media’ studies inspired by Lacan and
Kristeva.
ROLAND LITTLEWOOD
See also: culture and personality, emic and etic, medical anthropology,
psychoanalysis, psychological anthropology, body, possession
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ethnoscience

Ethnoscience, or the ‘New Ethnography’ as it was often called in the 1960s, consists of a
set of methods for analysing indigenous systems of *classification, for example, of
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diseases, species of plants or types of food. Methods have changed through time. In the
1960s the heyday of ethnoscience, *componential analysis was the primary method
through which ethnoscience was practised, and some practitioners regarded a description
of the process of eliciting data and constructing the analysis as equally crucial to the
exercise (e.g. Black 1969).

The realization that not all hierarchically-ordered classification systems are amenable
to componential analysis had already, in the 1960s, led to the notion that some areas of
culture and language were practical for ethnoscientific research and others were not. Thus
early concerns concentrated on topics like *kinship and on those aspects of botany and
zoology in which the components of meaning were quite transparent: e.g. the
classification of animals within a species by age and sex, or the classification of species
through a complex of differentiating anatomical characteristics.

One important early questioning of the notion of arbitrariness in the cultural
classification of observable phenomena occurred in 1969, when Brent Berlin and Paul
Kay reported that colours are distinguished in a set order which is universal for all
cultures. This helped spur interest in the relation between cognitive categories and
cognitive psychology, and even neuropsychology. Also from inside the field of
ethnoscience, Roger Keesing (1972) challenged colleagues to rethink the ‘new
ethnography’ they had modelled on the ‘old linguistics’. For Keesing, the link between
ethnoscience and structural linguistics had to be severed and a new one formed with the
linguistic theories of TNoam Chomsky. From outside the field, the main critique of
ethnoscience has come from those who favour finterpretive approaches to culture.
tClifford Geertz (1973), in particular, has argued against the formalism and fpositivism
of ethnoscience.

Over the past twenty years research in ethnoscience has moved closer to cognitive
psychology, and in so doing, has jettisoned its former close link with linguistics (see, e.g.
Atran 1993). Moreover, the primary focus today among many practitioners is in the way
individuals, when as children, learn culture, rather than in the psychological validity of
models constructed by anthropologists or linguists (see *emic and etic). Thus the old
label ‘ethnoscience’ has taken on both new meanings and new methodologies. It
nevertheless retains its association with methods designed to capture the ways of thought
which make up cultural knowledge. It is just that these methods now seem set to find
their touchstone less in formal structures of the lexicon per se, and more in thought
processes which may in fact and indeed ironically, be more universal than culture-
specific. If this is the case, then the old label may well have truly changed its meaning
well beyond the intentions of its early practitioners.

ALAN BARNARD

See also: classification, componential analysis, emic and etic
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Europe: Central and Eastern

Definitions and boundaries

Determining the precise boundaries of Central and Eastern Europe has been an awkward
task for scholars and politicians alike. For the purposes of this entry the region is taken to
comprise the German-speaking countries together with the large swathe of former
socialist territory, the extremities of which are formed by Albania, Macedonia and
Bulgaria in the south, the Baltic states in the north, and the Ural Mountains in the east.

Many fine lines can be drawn within this large area, e.g. between Germans and Slavs,
between Eastern and Western *Christianity, between cultures of wine, of beer and of
vodka. Each of these criteria may have significance for anthropology. But of course finer
distinctions can always be drawn: within Western Christianity you have Catholics and
Protestants, within Protestantism you have Lutherans and Calvinists, and so on. Moreover
‘anomalous’ groups such as Greek Catholics, found in several countries of the region and
still numbering several millions, thoroughly subvert such line-drawing exercises.

It is rather more interesting to enquire into the subjective moral geography and the
emotions that lie behind these boundaries. Lines bisecting the European continent
longitudinally and latitudinally will cross in an obscure region of the Carpathian
Mountains (a monument marks the alleged spot, at Jasinya in the Ukraine) where
questions of national belonging remain confused and contested. The inhabitants of this
region, often known as ‘Sub-Carpathian Rus’, are East Slavs. The most important
element in their culture is Eastern Christianity, and few would wish to classify them as
other than East European. The Hungarians are immediate neighbours of these
‘Ruthenians’, but Hungarians like to position themselves in ‘East-Central Europe’, and to
imply a particularly sharp boundary between themselves and other neighbours to the
southeast (‘The Balkans’). East-West stereotypes have figured prominently among the
Southern Slavs (especially Serbs against Croats), but they have also emerged with
surprising strength within Germany in the years since reunification. Europe itself has
become a key symbol, and following the collapse of communism, many countries of this
region have seen vigorous debates concerning their proper relation to it.



A-Z 311

Ethnicity and nationalism

The political map of this region has been redrawn several times during the last 150 years.
After the disappointments of the ‘springtime of nations’ in 1848, Bismarck’s united
Germany became the region’s first modern state and in spite of all the twentieth-century
vicissitudes it has remained the most powerful. Ottoman and Habsburg Empires did not
last long into the present century. With the collapse of the socialist supra-national states,
the triumph of *nationalist ideology now appears complete: the political boundaries are,
more than ever before, congruent with those of the nation.

A good deal of the ethnographic work in this region since the nineteenth century has
been undertaken in the service of nationalism, sometimes very explicitly. The task of the
scholar was to document an authentic folk culture worthy of veneration by the members
of the *‘nation-state’. The national museums and folk dance theatres found throughout
the region are clear testimony that this political ambition was met. At the same time there
is much in the work of native ethnographers that, carefully interpreted, does not support
exaggerated focus on the boundedness of the nation. Many ethnographers have
emphasized the distinctiveness of small localities; others have pointed to
interconnectedness over very large areas, so that ‘national ethnography’ was never a
completely rigid strait-jacket. In many parts of the region these traditions have been
explicitly challenged, as ethnographers (increasingly preferring to style themselves
anthropologists) have subjected the work of their predecessors and some of the core
symbols of the nation to rigorous critique. However, perhaps the most devastating
critique remains that of tErnest Gellner, whose 1983 outline of ‘Ruritania’ parodies a
general type of Eastern European nationalism. For Gellner, whatever the rhetoric of
‘awakening’ that intellectuals use, the nations are in fact ‘invented’ to comply with the
requirements of industrial social organization. However, this model perhaps needs some
modification if it is to account for the spread of nationalism in this region, which contains
a good number of ‘old” nations and ‘high’ cultures alongside other countries where the
degree of intellectual fabrication was necessarily somewhat greater.

Even after the recent transformations, Central and Eastern Europe—Gellner’s ideal
type of cultural homogeneity within state boundaries remains only a distant aspiration.
The populations of large border regions such as Silesia and Transylvania remain mixed,
and the potential for reviving long-standing antagonisms is everpresent. Other awkward
groups are scattered throughout the region. *Gypsies, having resisted socialist attempts at
assimilation, have been a renewed target of ethnic or racial abuse in the years after
communist collapse. The Jews, their main long-term rivals for the scapegoat role in this
region, had been largely eliminated by the middle of the twentieth century. (Some
interesting work is continuing, particularly at the Jagiellonian University in Cracow, on
the nature of past Jewish relations with other ethnic and national groups.)

At the same time, as elsewhere in Europe, some new minorities have appeared on the
scene. In the economically most developed German areas the presence of ‘guest workers’
and their dependents, particularly Muslim Turks, has already attracted anthropological
attention (from Werner Schiffauer, Lale Yalcin-Heckmann and others). In general,
anthropological effort, as elsewhere in Europe, has tended to focus on the peripheral and
marginal, but some have begun to examine the identities of majorities, including that of
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contemporary Germans. The region as a whole remains an exciting testing ground for
theories of *ethnicity and *identity. In one extraordinary development, the efforts of Paul
Robert Magocsi, a Canadian professor, to create a new nation for the Ruthenians suggest
that nineteenth-century recipes may still be appropriate in what Gellner terms the ‘East
European time zone’.

It is not always recognized that tendencies towards a ‘Fortress Europe’ in the West
have themselves been partially responsible for accentuating divisive nationalisms in the
former socialist territories. Anthropological investigations of such forces have scarcely
begun (but see Goddard et. al. 1993). Nor is there much sign that anthropological
expertise has been utilized by political decision-takers in places where ethnic tension has
been most extreme, such as Bosnia, Kosova and Transylvania.

Peasantry and underdevelopment

With perhaps a few debatable exceptions, notably the ‘tribal’ structures described by
Hasluck, Whitaker and others for Albania, the inhabitants of most of this region qualify
for that loose term: *peasant. Peasantries were usually called upon to provide the
*folklore sources for the constructions of new nationalisms, but close attention has also
been paid to the more prosaic socio-economic characteristics of peasant farming. This
work, although mainly carried out by other specialists, has had some impact on
*economic anthropology and *development studies. The contrasting interpretations of the
pre-revolutionary Russian peasantry offered by A.V.Chayanov and V.l.Lenin have each
inspired anthropological emulation. Chayanov emphasized the fact that inter-household
inequality was influenced by demographic composition and by what tFortes later
labelled the fdevelopmental cycle of the domestic group. His arguments were reworked
by fSahlins for a rather different range of societies in the guise of the Tdomestic mode of
production. Meanwhile Lenin sought to explain the same statistical inequalities in terms
of *class polarization. Adjudication is difficult in the absence of any satisfying
anthropological studies from this period, but Shanin’s (1972) careful assessment suggests
that Chayanov won the intellectual argument, if not the short-term political one.

As in other parts of the continent, rural family organization in Central and Eastern
Europe has continued to attract considerable anthropological attention. Some
demographers have proposed a great East-West divide in patterns of *marriage and
*household formation, the frontier consisting of a line running approximately from
Trieste to Saint Petersburg, but this would appear to be a dangerous oversimplification in
the light of the evidence available to date. There are dangers in this field too of
exaggerating apparently exotic features of the Eastern region: for example, in the
considerable attention that has been bestowed on extended families (the zadruga) in a
particular period of ‘Balkan’ history.

Altogether, the historical formation of peasantries in this region is a process of
enormous interest, but not yet sufficiently understood. In some cases the patterns are
clearly the more or less direct consequences of ecological circumstances: see, for
example, the Alpine studies of Cole and Wolf (1974), Netting (1981), and the
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comparative volume of Viazzo (1989), all of which make effective use of historical data.
Peasantries in the region also frequently bear the marks of changing political
circumstances: for example, Poland’s agrarian structure today still shows the signs of the
generations during which the country was partitioned between the very different powers
of Russia, Prussia and Austria. But a case can also be made for the proposition that the
region as a whole was adversely affected by the onset of commercial expansion,
increased urbanization and industrialization in the West. From this perspective, Eastern
Europe was a prototype for what later became known as the Third World’: even earlier
than other parts of the European periphery, it was the first region to be systematically
underdeveloped by *capitalism.

Socialism and the aftermath

It is useful to bear in mind this legacy of under-development when assessing the
achievements of the socialist period. We have a number of studies by anthropologists
from Western countries, very unevenly spread across the region. The outstanding study of
a Soviet-type collective farm was made outside this region; but Caroline Humphrey’s
Buratian study (1983) still has much to offer East Europeanists. Many of the community
studies in Eastern Europe focused on altogether looser forms of collective agriculture
(particularly in Hungary), or on the countries which avoided Soviet-style collectivization
alto-gether—Poland and Yugoslavia. Hann developed a comparative approach to the
study of rural transformation in Poland and Hungary: in spite of the impact of
collectivization on his property rights, the Hungarian farmer in fact benefited
substantially from well-integrated processes of rural development in the late socialist
period, in contrast to the stagnation and political deadlock experienced in Poland.
Hungarian success in combining small-scale farming (organized in Chayanovian manner
by the family) with large-scale socialist enterprises was unmatched elsewhere in the
region. It proved to be short-lived following the collapse of socialist power, when the
pressures for decollectivization accentuated rural instability throughout the region.
Despite the obvious importance of socialism for this region it has only rarely been
made the explicit focus of anthropological investigation. Yet it is precisely through the
ideologies and practices of socialism that much of this region has obtained a measure of
unity in recent generations. We do not really know how deeply this new culture
penetrated. It is clear that it did not dissolve a number of older ethno-national conflicts,
and it may even have accentuated them in some places. But as to the impact of socialist
ideals, symbols and rituals on the generations for whom they were central features of
*socialization, anthropological knowledge is thin. Some of the best studies of *ritual,
both its manipulation from above and its availability in strategies of *resistance from
below) have been made in Romania by Gail Kligman (e.g. 1989). Other American
anthropologists have addressed the specifically socialist character of Ceausescu’s
Romania more directly. Steven Sampson’s (1984) investigation of settlement policies and
grass roots political mobilization shows how anthropological work can help to demolish
some of the familiar ‘totalitarian’ stereotypes. David Kideckel has contributed a valuable
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historical community study in the same region (1993). Katherine Verdery (1991) moves
beyond the conventional limitations of the community study in her work on the
intellectual producers of nationalist ideology in the last years of the dictatorship. She also
attempts in this work to elaborate a general model of socialism that draws on the critiques
offered by ‘dissident’ intellectuals themselves (but see also Hann 1994).

Conclusions

It is difficult to speak of any coherent regional tradition in the work that has been done so
far on Central and Eastern Europe by anthropologists from outside the region. No doubt
problems of access and the general political climate of the Cold War decades play some
part in explaining the relatively meagre harvest of this period (though much valuable
work has been continued by the local heirs to the traditions of national ethnography).
Those who have worked in Eastern Europe reflect the general fashions in the discipline,
and it is perhaps ironic that the influence of *Marxism and of *political economy
approaches has been particularly strong. Surprisingly, though few of the monographs to
date can be regarded as truly outstanding, the position is more favourable if one considers
the medium of *film. There have been fine programmes in Granada Television’s
Disappearing World series on Hungarian Rom (Michael Stewart), a Moslem-Croat
village in Bosnia (Tone Bringa) and Albanian villagers in the throes of decollectivization
(Berit Backer).

Overall, the contribution to international social and cultural anthropology of scholars
with roots in Eastern Europe—*Boas, *Malinowski, TPolanyi, TNadel, Gellner etc.—far
exceeds the contribution to date of general anthropology to the study of this region. It is
well worth exploring how far the approaches of such scholars derive from their roots in
this region: for example, Gellner (1988) has argued that Malinowski’s synchronic
functionalism is related at least in part by his Polish cultural nationalism in the days when
no Polish state existed.

Whether or not this is so, social anthropologists will certainly need to transcend their
Malinowskian anti-history heritage as they grapple to understand the region’s current
problems. The fsubstantivist approach of Polanyi might serve them rather better as they
explore the implementation of a caricatured ‘Western free market economy’ in the
present ‘transitional’ period. Certainly it is already clear that the enthusiasm that greeted
the demise of socialism was far greater outside the region than within it. Some important
work in progress is focusing on the cultural misunderstandings which hinder the effective
deployment of Western “aid’ to the region; echoing the conclusions of many Third-World
studies, Janine R.Wedel has found that some American aid to Poland is totally
inappropriate, serving the strategies of donor country rather than the needs of the
recipient. Over the longer term, foreign anthropologists in this region, like the aid donors,
would be well advised to heed rich traditions of indigenous knowledge, and to work with
local researchers whenever possible. They should also be prepared to use the excellent
archival and other documentary sources, for which there are good precedents in the
literature on this region (e.g. Thomas and Znaniecki 1918-20), in order to address
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important issues of cultural transmission. High on this agenda must be the dissemination
and transmission of the contemporary culture associated with socialism.
C.M.HANN
See also: Russian and Soviet anthropology, history and anthropology, Marxism and
anthropology
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Europe: North

Northern Europe includes Great Britain, Ireland, Northern France, Belgium, the
Netherlands, Germany, Denmark, Sweden, Norway, Finland and Iceland. This group of
countries is significant in a number of ways, being mostly characterized by long histories
of maritime trade, upon which were founded the early development of modern urban
industrial economies associated with the secularization of society, the rise of scientific
tpositivism and *colonial claims upon overseas territories. Anthropology, as the
empirical study of other peoples, had its origins in the conjuncture of philosophical
liberalism, economic self-interest and developing forms of political control in Northern
Europe in the eighteenth and nineteenth centuries. Yet this region, the principal source of
post-Enlightenment Western influence elsewhere in the world, also contains its own
semi-colonized peripheries: Brittany, Ireland, Wales and Scotland (the ‘Celtic fringe’),
and Finland, Northern Sweden, Norway and Iceland (the ‘northern fringe”).
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Anthropology, ethnology, folklore and
social history

In most of these countries (Britain is the main exception) tethnology is the leading
discipline which is concerned with own-society anthropological studies. In general terms,
ethnology as a university subject, *museum profession and research field arose in the
nineteenth century and is associated with ideologies of nationhood as embodied in
cultural history. The focus is upon studies of ‘the folk’. In practice, this has traditionally
meant *peasant cultures and rural history. In some countries, ethnology also encompasses
*folklore and social history more generally. Each country has a distinctive national style,
more or less populist in character, informed by its own charter texts. Rural peasant
historical studies continue to be made, but the field is increasingly enlivened by infusions
of theoretical ideas drawn from contemporary cultural and social anthropology; and there
are new interests in processes of urbanization and *class formation (e.g. studies of
‘working-class culture”), and contemporary popular culture and social movements which
borrow from *political economy, historical demography and *sociology. Ethnological
work is normally published in the national language in national journals and other local
outlets. While relatively little appears internationally in other languages, this should not
be taken as an absence of a substantial corpus of knowledge of a broadly anthropological
kind, with which any sociocultural anthropologist proposing to initiate research in a
Northern European country will need to become familiar.

Social and cultural anthropology, whose central features are *Malinowskian
*fieldwork and a set of (largely Anglo—American) charter texts, is a somewhat later and
unevenly-distributed development. Already well established as a field of academic
enquiry in Britain by the 1920s, its growth elsewhere in Northern Europe was slower; the
establishment of specialized departments of anthropology in Scandinavia, the
Netherlands, Germany, Belgium and France occurred mainly after 1950; they remain,
compared with Britain and the United States, relatively few in number. Some
departments had their origins in the colonial encounter and postwar traumas of
decolonization, and may include *development studies. Others had their origins in purely
scholarly interests in foreign cultures, and may include regional studies. Ethnology and
anthropology are related in varied ways. In Germany, for example, social and cultural
anthropologists are normally located within departments of comparative ethnology; in
France, both within ethnology departments and in specialized departments of
anthropology. In Scandinavia and the Netherlands, specialized departments were
founded; in places, anthropologists conventionally do not infringe upon the academic
territory of their colleagues in ethnology departments: anthropologists work overseas,
while fieldwork within the country is usually done by ethnologists or visiting foreign
anthropologists. See Boissevain and Verrips (1989) for an account of anthropology in the
Netherlands. Gullestad (1989) and Gerholm and Gerholm (1990) describe developments
in the anthropology and ethnology of Scandinavia.
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The anthropology of Northern Europe

tArensberg and Kimball’s study of County Clare in Ireland was, if not the first of its kind
in Europe, the most influential in initiating a new genre of *ethnography: the study of the
‘traditional’ rural *community within a modern European *nation-state, approached
through Malinowskian fieldwork. There was more than a hint of tRedfield’s *great and
little traditions in Arensberg and Kimball’s work, which continued to have echoes in
subsequent treatments of Irish rural life. Family and Community in Ireland (1940) was
the progenitor of more than a dozen monographs on rural Ireland. Yet Ireland remained
an exceptional case for a longish period. While a number of similar, local ethnographic
studies were being made elsewhere in Europe (principally Spain, southern France, the
Alps, Italy and Greece), Northern Europe was largely ignored until the late 1960s. Until
then, a sparse anthropological interest was mainly confined to the Celtic and northern
fringes of the region. The region seemed to hold few attractions to visiting
anthropologists, perhaps because it was thought to be too familiar, or it was perceived as
the already-well-established preserve of sociologists and ethnologists; more-over, the
anthropologists then being trained in these countries were being firmly directed towards
Africa, Asia, Latin America or Mediterranean Europe. As late as 1950, a certain British
university denied a PhD to a candidate at least partly on the grounds that since the
fieldwork for the thesis had been carried out in Scotland, it could not be considered as an
appropriate work of social anthropology. Anthropology ‘at home’ had not yet become
generally accepted.

There were some exceptions, however. In Britain, there was, notably, James
Littlejohn’s Westrigg: The Sociology of a Cheviot Parish (1963), based on fieldwork
between 1949 and 1951; Ronald Frankenberg’s Village on the Border (1957); and
Rosemary Harris’s Prejudice and Tolerance in Ulster (1972), based mainly upon a study
carried out in 1952-53: all three were by ‘native’ anthropologists working on the
geographical fringes of Britain. There were urban studies, also: tRaymond Firth’s Two
Studies of Kinship in London (1956), followed by his pupil Elizabeth Bott’s highly
influential book Family and Social Network (1957). In Norway, Gutorm Gjessing’s
Changing Lapps: A Study of Culture Relations in Northernmost Norway (1954) was
another early example of ‘at home” anthropology on the northern fringe, as was tFredrik
Barth’s The Role of the Entrepreneur in Social Change in Northern Norway (1963).
Visiting anthropologists making early ‘parallel’ studies included the Americans John and
Dorothy Keur (The Deeply Rooted: A Study of a Drents Community in the Netherlands,
1955), Robert and Barbara Anderson (The Vanishing Village: A Danish Maritime
Community, 1964), and John Messenger (Inis Beag, Isle of Ireland, 1969). The British
social anthropologist John Barnes based his famous paper, in which *network analysis
was first elaborated, on his fieldwork in Bremnes (‘Class and Committees in a Norwegian
Island Parish’, Human Relations 7:39-58, 1954); and Robert Paine’s Coast Lapp Society
I1: A Study of Economic Development and Social Values appeared in 1965.

With the growth of anthropology in the late 1960s, and the questioning of the
dominant paradigms, much new work in Northern Europe was stimulated, raising
important new issues which fed back into anthropological thinking generally. One of
these issues concerned the place of *history in anthropological explanation; another
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raised the problem of *reflexivity in the practice of ethnography. While previous
generations of anthropologists had been enjoined to ignore history and were enabled to
do so because anthropology was mainly in the business of studying societies that lacked
*literacy, no anthropologist working in Northern Europe from the late 1960s onward was
able to behave as if he or she had just discovered a tribe without history, unknown to the
Western world. Such communities, even if rural villages, were unquestionably at the
centre of the Western world, incorporated within its histories and encompassed within the
overlapping orbits of scholarly knowledge by which Europeans knew themselves.
Whatever the anthropologist working in Northern Europe wrote would be read and tested
not only by a wide range of local experts and scholars in adjacent fields, but also by the
informants themselves. Anthropologists of non-literate or semi-literate tribal or peasant
societies were unlikely to have as many people looking over their shoulders, questioning
and probing their analyses.

Fieldwork in the anthropologist’s own *culture, or ‘parallel’ cultures (Hastrup in
Jackson 1987), have thrown up a number of *methodological and ethical problems which
are not encountered in anything like the same degree in exotic-society fieldwork. Fluency
and literacy in the language are more critical, freedom to impose or negotiate the
conventional role of stranger is much more restricted if not entirely absent, fparticipant
observation is highly problematic as in practice subject and object merge, and there are
sharp limits upon what can be reported and how it can be said without provoking the
antipathy of local people well able to judge for themselves the appropriateness of what is
written about them (Strathern in Jackson 1987).

Coverage of the region—in readily-available work published in English—remains,
however, surprisingly sparse and extremely uneven. The Celtic and northern fringes
continue to be disproportionately represented, while anthropological ethnographies
dealing with northern France (apart from Celtic Brittany), Belgium, Germany and
Sweden are scarce, and mostly in the form of scattered journal articles or chapters in
collections. There are some curious paradoxes. For example, the lively interest in own-
society ethnography in the Netherlands, a good deal of which is published in English,
contrasts sharply with the situation only a few miles to the east, in Germany, where very
few ethnographic accounts have appeared in languages other than German.

Over Europe as a whole, there is a striking imbalance in anthropological interest
between the south and the north: of those members of the European Association of Social
Anthropologists who stated their ethnographic region in the 1992 EASA Register, more
than twice as many were working in Mediterranean Europe as Northern Europe (106:51).
Of those with interests in Northern Europe, more than half (28:51) were working in
Britain and Ireland. Less than two dozen of EASA’s 900 members specifically identified
Belgium, Germany, the Netherlands or the Nordic countries as their primary areas of
ethnographic interest. The proportions are similar among the nearly 8,000 anthropologists
listed in recent editions of the AAA Guide.

Recent trends have been tending towards historically-situated accounts of localities
and questions of local and ethnic *identity. In Britain and Ireland, the work of Alan
Macfarlane (The Origins of English Individualism, 1978), Marilyn Strathern (Kinship at
the Core, 1981), and Anthony Cohen (Belonging, 1982 and Symbolising Boundaries,
1986) have informed much subsequent work and are essential reading. Other works in
English giving a good general introduction to anthropological studies in Northern Europe
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include Martine Segalen’s historical treatment of French rural life (Fifteen Generations of
Peasants, 1991); Sandra Wallman’s study of modern urban families, Eight London
Households (1984); Marianne Gullestad’s Kitchen Table Society (1984), giving an
account of ordinary women in Oslo; Ray Abrahams’s study of family farming in Finland,
A Place of their Own (1991); Paul Durrenberger and Gisli Palsson’s collection of papers
on modern Icelandic society, The Anthropology of Iceland (1989) and Kirsten Hastrup’s
Nature and Policy in lceland 1400-1800 (1990). Anthony Jackson’s collection,
Anthropology at Home (1987) contains useful papers on the methodological and ethical
problems of own-society and parallel-society research.

There are as yet no theoretical or ethnographic syntheses of the region as a whole.
Volumes of collected papers on the anthropology of Europe, of which there have been
several, are heavily biased towards the south. John Davis’s People of the Mediterranean
(1977) has no equivalent in Northern Europe. Such a synthesis is long overdue.

REGINALD BYRON

See also: British anthropology, French anthropology, German and Austrian
anthropology, reflexivity, ethnicity, community, history and anthropology, identity,
Occidentalism.
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Europe: South

Southern Europe designates those areas bordering on the Mediterranean Sea and their
hinterlands—Italy, Greece, Southern France, Southern and Eastern Spain, Albania and
the Adriatic coast of former Yugoslavia. Portugal is also usually included even though it
does not have a Mediterranean coastline. Anthropologists have in the past grouped
Southern Europe together with Western Turkey, the Levant and the north shore of Africa
and studied it as part of a broader Mediterranean region. Now that most Southern
European countries have become members of the European Union, anthropologists may
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decide to re-situtate them in the context of Western Europe. To focus on Southern Europe
apart from the south shore of the Mediterranean is to consider a variety of societies where
*Christianity predominates and where there is a common economic and political
orientation towards Northern Europe. It is also to study a range of countries that
possessed illustrious ancient civilizations, but which have become politically weak states,
almost all of which have been governed by military dictatorships at some point in this
century.

Oxford beginnings

The anthropological study of Southern European societies got off to a belated start,
perhaps because Europe seemed too familiar and its study potentially too much like
*sociology. Among the first full-length ethnographies of Mediterranean societies to
appear were Julian Pitt-Rivers’s People of the Sierra (1954) and John Campbell’s
Honour, Family and Patronage (1964), studies of a Spanish village and a Greek
shepherding community respectively. Both Pitt-Rivers and Campbell were attached to the
Institute of Social Anthropology at Oxford University and were influenced by the
tstructural-functionalism of the Oxford professor tEvans-Pritchard, as indeed a great
many anthropologists were at the time. Many of the early ethnographies of Southern
European societies were, in fact, clearly modelled on EvansPritchard’s The Nuer. In
exposition they began with considerations of environment and agricultural production,
and then proceeded through politics, *kinship and *marriage, moral values and ultimately
to *religion. In a memoir of his mid- 1950s fieldwork among the Sarakatsani of Northern
Greece, Campbell (1992) has acknowledged that The Nuer was one of the few books he
took with him into the field.

The number of anthropological studies has mushroomed since the 1960s and it now
seems that there is hardly a province in Southern Europe which has not been researched.
There has, however, been a change in orientation since the first ethnographies. The
holistic ideal of the early monographs has been abandoned in favour of studies focusing
on particular cultural or political phenomena with ethnographic background material
supplied in briefer form and only in so far as it illuminates the central issue. There have
been studies of refugees in Cyprus and Athens, local Catholicism in Spain, ritual funeral
lamentation in Greece, and migrant labourers and their families in Portugal to name just a
few themes.
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The Mediterranean as a culture area

As the number of separate village studies mounted in the 1960s anthropologists began to
contemplate whether Mediterranean societies could be considered a cultural area. What,
if any, were the common features of Southern European societies?

An early contribution to this endeavour was made by the social historian Fernand
Braudel ([1949] 1972) who, in the course of a study of sixteenth-century Mediterranean
politics and commerce, outlined the geographical and environmental features common to
both the north and south shores of the Mediterranean. He pointed to a characteristic
climate of hot summers and mild, wet winters that dictated regularities in agriculture,
herding and fishing. Furthermore, a common topography of coastal plains closely backed
by rugged mountains made for similarities in the structure of habitation and in the
interchanges between coastal towns and mountain villages. The ports were wide open to
external influences but historically vulnerable to malaria and piracy by contrast with the
isolated mountain villages which conserved traditional patterns of agricultural and craft
production.

Defining the Mediterranean ecologically as, for instance, all the places where the olive
grows, was unlikely to satisfy the social scientific aspirations of anthropologists. They
looked instead to social and cultural features common to all Mediterranean societies. For
Southern Europe the following catalogue of socio-cultural consistencies has emerged: an
unreformed brand of Christianity (Catholicism or Eastern Orthodoxy); a bilateral
tkindred often extended by the establishment of ritual kinship conferred on baptismal and
wedding sponsors (*compadrazgo); elaborated cults of patron saints; an analogous
dependence on the influence of political *patrons; beliefs in the jealous power of the evil
eye; and a characteristic gender-based division of labour and morality, labelled the
**honour and shame’ complex.

This last complex received extensive comparative treatment (Peristiany 1966) and was
held up as evidence for a common set of Mediterranean values. Men displayed and
defended honour through swagger, the performance of pride, and sometimes real acts of
*violence. Women, by contrast, did not possess honour themselves, but by behaving in a
controlled and modest way -staying home as much as possible, if out, avoiding the male
gaze by walking with eyes cast down-ward—they displayed a personal shame, which
defended the family against a larger collective shame.

What is perhaps still more suggestive of a Mediterranean cultural unity is the
consistency of language; imagery and gesture surrounding honour and shame.
Everywhere from Greece to Southern Portugal societies have elaborated a vocabulary
predicated on the symbolism of sheep and goats to refer to sexual behaviour (Blok 1981).
Sheep are more docile and economically valuable, while goats are seen to be more
difficult, insatiable and have a lower market value. These associations seem to have been
recognized already in New Testament times (Matt. 25:32). In the contemporary
Mediterranean it is men, rather than the ‘saved’, who are equated with sheep, or more
particularly rams, while women are aligned with goats. A man who has been cuckolded is
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equated to a goat (e.g. Spanish cabron), especially if he knowingly tolerates the situation.
This association may also be gesturally conveyed by the extension of index and baby
finger into the figure of goat horns (in Italian cornuto, in Greek keratés). This gesture is
universally taken as an insult or curse in Southern European societies; and it may also be
employed to ward off the evil eye, perhaps because it insults and thus pre-empts this
humanly sent force.

Compelling as the honour and shame complex appears in the argument for
Mediterranean cultural unity, it has not been accepted by all anthropologists (Gilmore
1987). They point out that this pattern of gendered behaviour is not unique to the
Mediterranean, and that it may be contradicted within the Mediterranean itself where
some communities value modest, lawabiding men most highly. The prominent
Mediterraneanist Michael Herzfeld (1984) has objected to the very goal of establishing
‘cultural areas’ because it produces stereotypes and he has sharply criticized the
formation of analytical categories such as honour and shame, and the evil eye. In place of
a regional focus—Herzfeld advocates rigorous, particularistic ethnographic research
which is then theorized according to central anthropological concerns and global
ethnographic data. His objection does not, however, do away with the broad synchronic
distribution around the Mediterranean of highly similar ideas, customs and gestures.

History and process in Southern Europe

Undoubtedly the most systematic attempt to compare and contrast Southern European
societies is John Davis’s People of the Mediterranean (1977) which takes into account all
the ethnographic data published before 1975. Davis includes Levantine and North
African societies in his survey and he is one of the few anthropologists to have fulfilled
the early ideal of conducting field research on both shores of the Mediterranean. He
views the Mediterranean as primarily a geographical area within which there has been a
significant amount of commerce, conquest, conversation and connubium. Over several
millennia these interactions have contributed to the formation of overlapping, shared
customs and forms of social organization, but not to a pan-Mediterranean core of
common cultural features. He stresses that these are matters of historical process and
urges anthropologists to increase the historical depth of their studies. Southern European
societies have long been literate and there is no sense in treating them as early
anthropologists treated pre-literate African and Melanesian communities.

Davis’s view may be seen as qualifying our conception of Southern Europe as a
cultural area, rather than as a rejection of the idea altogether. Instead of searching for
essential cultural traits and timeless beliefs amongst Mediterranean societies,
anthropologists have begun to see similarities as common responses to parallel structural
situations—constraints such as the Braudelian ecological factors, relative poverty, or
modern political and economic dependency on northern Europe. In resisting forces of
domination and attempting to ameliorate their conditions, Southern European countries
have often responded in similar ways, but these are temporary and contingent similarities
in strategy which can and do change; they are not indelible cultural properties. The
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recognition of factors such as agency, contestation and historical process avoids the
pitfall of cultural stereotyping potentially posed by the cultural area concept.

Amoral familism

The example of tamoral familism may be used to illustrate the differences between
earlier and recent approaches to Southern European societies. The American sociologist
Banfield (1958) coined the term ‘amoral familism’ on the basis of his research in South
Italy to define a characteristic Mediterranean peasant t‘ethos’, a ‘fundamental view of
the world’, which held that an individual’s primary responsibility was towards his or her
family. This ethos meant that public projects or initiatives which might benefit the whole
community—agricultural co-operatives, the establishment of volunteer ambulance
services—were usually scorned and never implemented. Banfield saw amoral familism as
impeding *modernization.

A corollary of this idea was the ‘image of flimited good’ thesis advanced by Foster
(1965), who contended that Southern European peasants, like *peasants elsewhere,
considered ‘goods’—both moral and material valuables, everything from friendship and
honour to property—to exist in a finite quantity within the local community. Individuals
or families, therefore, only increased their store of goods at the expense of neighbours
and co-villagers. Foster held that this worldview blocked progress because peasants did
not hold to a model of hard work and progress, but believed instead that their fortunes
were matters of ‘fate’. In any case, hard work and manifest ambition were anti-social
attributes.

Considering these models today one sees how anthropology has carried forward
timeworn prejudices about Southern European ‘others’. Already in the nineteenth century
tTylor had considered Mediterraneans as less civilized than Northern Europeans because
of their need to gesture while speaking, rather than conveying their message in plain
language. In the 1950s and early 1960s models we see Southern Europeans cast as
backward, basically because they are unable to adapt to the rational demands of state
administration and the ideals of capitalism. If we reconsider the issue, is it amoral to be
strongly committed to one’s family? And perhaps the image of limited good can better be
understood as a mode of *resistance to a capitalist accumulation which threatened
communal solidarity with the introduction of economic disparity.

Southern European societies have certainly been structured in similar ways by the
features of ecology, history and economy mentioned above. But perhaps, as Herzfeld has
argued (1987), they have most significantly been structured, or even invented, by certain
pervasive Northern European and North American discourses about the South. In large
part these discourses are really concerned with Northern European identity; the South is
just a foil, a residual symbolic category expressing what northerners are not.

The Gross National Product of Italy has now surpassed that of Great Britain, but a
conviction still persists that Britain is more advanced, if not economically, then at least
by virtue of its administrative rationality and fairness. With large numbers of Southern
Europeans still migrating in search of wage labour in Northern European countries, while
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most northerners only visit Southern Europe on holidays devoted to leisurely

consumption, a general inequality between North and South remains. Despite the rising

number of trained Southern European anthropologists, this economic imbalance

continues to make it possible for the north to define the South, both politically and
anthropologically.

CHARLES STEWART

See also: Christianity, honour and shame, gender, classical studies, cognatic societies,
patrons and clients
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