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LETTER FROM THE EDITOR 
 

I present to you the volume before you in celebration of the 50th anniversary of 
Lambda Alpha National Anthropology Honor Society, its Chapters, officers, and 
membership. Volume 48 is a tribute to Lowell D. Holmes, founder of the Journal and 
co-founder of our society, and to all the student contributors, including those who 
contributed manuscripts and those who worked on the production of the Journal itself.  

The articles of the volume before you are comprised of six manuscripts, 
beginning with a paper explores the uniqueness of “death culture” and its manifestation 
among immigrant populations in southern Appalachia (Annis).  In “Too Black too 
Belong” , Rose Arroyo writes about the loss “indigenous identity” and social disruption 
related to destructive long-term effects of colonization, including, but not limited to, on 
human rights in the Dominican Republic. Next, Mauersberg offers a postmodern 
perspective on culture and identity, globalization specifically in relation indigenous 
movements in Bolivia. Her discussion reveals both the complexity of the cause and of 
possible address. 

A contribution by Sarah Price revisits a continuing discussion about early 
migration(s) to and peopling of the Americas. Her article she reports on both quantitative 
and qualitative osteological data gathered from archaeological contexts as she explores 
potential measures of diversity, relative relatedness and origins.   

The following manuscript addresses aspects of human activity, corresponding 
technological developments and environmental impacts, climate change and subsequent 
consequences, particularly in relation to language (Schlobohm). She makes a case for 
the endangerment of language itself and the impact that the latter can impose on the 
human existence. On a very different note, a submission titled “Tibetan Monastic 
Education” (Schmitt) offers a perspective on education and learning in the context of 
cultural frameworks complemented by an assessment of alternatives to education as a 
way of life. The closing manuscript (Capel) addresses the complexity of how human 
societies representative of different sociocultural contexts), perceive of non-human 
primates (ethnoprimatology).  

The annual Lambda Alpha Student symposium in now in its 20th years. Presenters 
and attendees came from different parts of the U.S. The day-long event 14 undergraduate 
and graduate student research podium presentations archaeological, biological, and 
cultural anthropology. 

 
I wish to extend my sincere gratitude to Gracie Tolley for her work as student 

editor, to Rachel Wendt, Claire Weatherall, Gracie Tolley, and Caylin Trevaskiss, all of 
whom served as officers of Lambda Alpha, and who collaborated with me on the 
organization and successful completion of the Annual Lambda Alpha Student 
Symposium  held at Wichita State University. Finally, I wish to thank the authors and 
contributors to the journal.  

 
Sincerely, 
Peer H. Moore-Jansen 
Editor-in-Chief 
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The Death Culture of Southern Appalachia 
Key Words: Cemeteries, Death, Funeral, Migrant, Ritual, Tradition, United States 

 
Karissa Annis 

Department of Anthropology 

University of Wisconsin-Milwaukee 

 
The region of Southern Appalachia is rich with tradition and custom going back to the 

inhabitants’ homelands. Southern Appalachia is a unique place with a distinct culture formed by 
immigrating pioneers. Despite opposition from the environment and the Native Americans living 
in the area at the time, these pioneers created their own communities (Taggart 2006:656-657).  
The Scotch-Irish formed a large part of these immigrants, and their traditions continue today. 
However, they were not the only immigrants, and it was only through the combined traditions of 
multiple ethnicities and the creation of new traditions. These traditions created the distinctive 
culture among modern Southern Appalachia. One cultural distinction is their death culture. The 
death culture in Southern Appalachia is intuitive not just of their origins but of the immigrants 
themselves. This paper will explore the death culture first by outlining the history of the Scotch- 
Irish immigration into Appalachia, as well as some of the other dominant immigrants. Then, the 
paper will focus in on aspects of the death culture such as funeral traditions, cemeteries and 
gravestone patterns, the attitude toward death, and the effects of commercialization in the region.  

  
What exactly is Southern Appalachia? Crissman (1994:5) defined it by what it is not, it 

“excludes New York, Pennsylvania, and Ohio,” however, Stansberry (2004:6) defined it as what 
it is, it’s “the southern part of the Appalachian region that includes the four western counties of 
Maryland; the Blue Ridge, Valley, and Allegheny Ridge counties of Virginia, all of West 
Virginia; eastern Tennessee; eastern Kentucky; western North Carolina; the four northwestern 
counties of South Carolina; northern Georgia; and northeastern Alabama.” For this paper, I will 
use Stanberry’s definition. The use of the term Old South refers to the states which seceded from 
the Union in the Civil War. It is also important to note the region defined as the Upland South.  
The Upland South, as defined by Jordan-Bychkov (1998:6), covers a large part of Appalachia but 
it also extends into Arkansas, Missouri, Oklahoma, and Texas (see Figure 1). The cemetery 
traditions of the Upland South and Southern Appalachia are later discussed in this paper, as will 
some other aspects of death culture.   
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Figure 1. The extent of the Upland South (Jordan-Bychkov 1998:6).  
  

To begin, it is necessary to understand the history of the Scotch-Irish and other migrant 
groups in order to understand the Appalachian death culture in the region. The three dominant 
immigrant groups in Southern Appalachia were the English, Scotch-Irish, and Germans. During 
James I reign (1566-1625), Northern Ireland was annexed and resulted in the emigration into the 
isolated areas of Appalachian America (McNerney 2017:3). Interestingly, the term Scotch-Irish 
is only used in America to refer to the English, Scottish, and Irish who immigrated from England 
between 1600-1800. The majority were Scots and English who had been forced into Northern 
Ireland after hundreds of years of conflict (McNerney 2017:3-5). An estimated 150,000 
immigrated to the New World from about 1718-1775. These immigrants viewed the New World 
as their only hope (McNerney 2017:5).  
  

Another reason for the Scotch-Irish immigration was economical. Those who lived in the 
Old World found it difficult to survive and retain their way of life. Rent was rising and the price 
for “rural goods” was declining (McWhiney 1998:10-11). Most of the Scotch-Irish living in the 
Old South inhabited the isolated regions from Pennsylvania down to Georgia, known as Southern 
Appalachia (McWhiney 1998:12). Robert Mitchell estimated that 140,000 settlers made their 
way to the Shenandoah Valley in Virginia between 1730 and 1780 (Horning 2002:130).  
Restlessness spurred these settlers to migrate further inland and into the mountains of Appalachia 
(McWhiney 1998:14-15).  
  

While Horning (2002:129), disagreed with McWhiney, she did agree that the Scotch-Irish 
migration, also known as the Ulster migration, had an enduring impact on the nature of the early 
republic as well as the mountainous regions of the Southern Appalachia. It is possible that the 
Scotch-Irish had a massive influence on the American English language as well (Yoder  
2006:48). McWhiney (1998:38) suggested that much of the South was influenced by the Scotch- 
Irish preferences for an agricultural lifestyle and the priority of leisure. Don Yoder (2006), who 
grew up in an Irish county in Pennsylvania, traced the Irish and to an extent the Scotch-Irish 

'"""'"'"""'"" BORDERS OF " PENNSYLVANIA EXTENDED" 

1 ~ PENNSYLVANIA CULTURE AREA 

2 filKl2j ALLEGHENY CULTURE AREA 
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influence on Pennsylvania. Their influence permeated the whole state, and from there influenced 
Southern Appalachia as they spread out into the mountains. It is important to note that the 
resentment of the Old World between the English and those of Celtic descent, like the Scotch- 
Irish, continued in the New World. The English typically believed the Celts were uncivilized and 
the Celts resented the English for trying to force them to abandon their customs (McWhiney 
1998:27-28).  
  

Another group that settled in the South in the seventeenth and eighteenth centuries was 
the Irish, from Ireland, who ended up blending with the Scotch-Irish. The Irish and Scotch-Irish 
shared traditions, feuded, and stole from each other for centuries (McWhiney 1998:5). Irvin S. 
Cobb pointed out that the heritage of the South was not Anglo-Saxon, “No the lost Irish tribes of 
the South are not lost;… for their Irish blood is of the strain that cannot be extinguished, and it 
lives today, thank God, in the attributes and the habits and the customs and the traditions of the 
Southern people (McWhiney 1998:36).” How true this is will be discussed later.  

  
The Germans also settled in Appalachia, moving mostly into Pennsylvania before 

spreading out and migrating into the Shenandoah Valley in Virginia. Some pioneering Germans 
spread south into the North Carolina mountains as well (McNerney 2017:7). The Germans 
followed the Scotch-Irish, and were the most influential in the area next to the Scotch-Irish.  
However, in the eighteenth and nineteenth centuries, the French Huguenots migrated into the 
Appalachian Mountains joining and intermarrying with the Scotch-Irish (McNerney 2017:9).  

  
The belief that Southern Appalachia is one unified ethnic population of Scotch-Irish is 

unfounded. All immigrants, as well as the Native populations and Africans-- both slave and free, 
left their own mark on the landscape. It is unreasonable to overgeneralize Southern Appalachia, 
and doing so perpetuates stereotypes such as references to the inhabitants as “hillbillies” 
(Stansberry 2004:14). Evidently, there are many who see Appalachia as a homogenous culture of 
primarily Scotch-Irish descent (Satterwhite 2005), even in the academic world. Satterwhite 
(2005:319-320) argued that the academics, such as McWhiney and Fischer, focused only on the 
Scotch-Irish descent in Appalachia and ignored the other cultural influences. This only helped 
spread dangerous stereotypes. It is true that around 1775 about 37.8% of the Shenandoah Valley 
was Scotch-Irish (Horning 2002:131), but other migrants came to the area and descent patterns 
became harder to distinguish as time went on. One thing that the Scotch-Irish did contribute was 
the use of the fiddle in Appalachian music (Satterwhite 2005:321).  
  

Whether true or false, Southern Appalachia did become a region where, “…The sheltered 
mountain hollows were populated by a diverse group of 18th- and 19th-century settlers whose 
descendants enjoyed and continue to enjoy a marked sense of identity bound by kinship and 
locality (Horning 2002:144).”  
  

After skimming the surface of the immigration patterns and problems in Southern 
Appalachia, the rest of this paper will focus on the death culture of the Southern Appalachia and 
how it has evolved. While the immigrants adapted quickly to their new home, some of their 
funeral traditions survived. There are three main distinctions that set them apart from other 
cultures.  
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Crissman’s book, Death and Dying in Central Appalachia, described many of these 
customs in detail. While Crissman focuses on the region of Central Appalachia, he defines this as 
“the Appalachian sections of Virginia, Tennessee, North Carolina, and Kentucky, and the entire 
state of West Virginia (Crissman 1994:5).” Since the working definition of Southern Appalachia 
includes these areas, Crissman’s work was relevant to this discussion.  
  

The first of these traditions is the preparation of the deceased, which was very personal in 
Southern Appalachia. This practice existed before embalming, and the body would be ritually 
laid straight on a board where the body would be prepared for the burial (Wagner). Before the 
preparation of the body even began, notice that a person had died would be spread to neighbors 
and relatives by mouth, and surrounding area was notified by a bell chime (Crissman 1994:26). 
The bell would be rung at a church and immediately those within hearing would drop everything 
to find out who it was and what family needed help. In at least one instance in Tennessee, the 
bell would chime the number of years old the deceased was (Crissman 1994:27). This was one 
way that the people listening could identify the dead.  
  

Preparation of the body was also called the “laying out.” In some cases, it was performed 
by family members, in others in was done by the neighbors who had arrived at the house for the 
death watch. The process began by stretching out the body so that they could lay straight and fit 
in the coffin. In some cases, this meant using warm water or breaking bones. The board was 
made of whatever was readily available, including doors, tables, a piece of lumber, or an ironing 
board (Crissman 1994:24,29-30).  
  

The deceased’s arms were folded across the chest, the legs were tied together near the 
feet, and the head was tied in such a way that the mouth could not open. The eyes were also kept 
closed by using a weight, usually a coin (Crissman 1994:30). One proposed reason for closing 
the eyes with a weight was that the people believed that a person had to enter heaven with closed 
eyes to show God that they were asking for forgiveness and were presenting themselves as 
humble (Stansberry 2004:18).  
  

The body was often bathed as well. Typically, it was washed with water, or a 
combination of water and soap. Some people would wash the face and hands specifically with 
soda water, camphor, vinegar, or alcohol so that these locations would retain some color. In a 
few places, the people would also sprinkle salt on the body because they believed it would 
prevent swelling and decomposition (Crissman 1994:32).  
  

After the body was cleaned, the body was dressed in a single piece of cloth called a 
shroud, which was either red, white, or black. However, in early years the people were also 
buried in their own best clothes which were cut down the back like a shroud to fit the body 
(Crissman 1994:32-33). An adult woman was often buried in black or white clothes, an adult 
man in a white shirt, and a child in white clothes (Stansberry 2004:20). After the body was laid 
out, a neighbor would take a rope and tie the body to the board to prevent the body from moving 
in any way (Crissman 1994:30).  
  

Embalming was accepted in the mountains only slowly. The first embalmers came to the 
home of the deceased. Some family members who observed or found evidence of the procedure 
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were very disturbed by the embalming; other people who may have desired it could not afford it. 
One bad experience could change peoples’ mind about embalming but eventually the practice 
did grow in popularity (Crissman 1994:36-37).  
  

The second funeral tradition influenced by the immigrants is known as the wake. The 
wake is perhaps the most unique aspect of the death culture in Southern Appalachia. During the 
wake the corpse is never left alone for at least twenty-four hours following the preparation of the 
body; and the corpse was often touched (Semancik 1997). While many of the early settlers of the 
Appalachian area had some form of wake, the Scotch-Irish wake heavily influenced how it was 
done due to the large numbers of Scotch-Irish immigrants (Crissman 1994:69). While the mood 
of the wake varied, the general concept of the wake across Appalachia was a celebration. The 
beginning of a wake it was more somber, but as it went on there was singing, laughter, games, 
jokes, stories, and even courting (Crissman 1994:73). Stansberry (2004:13) points out that the 
Irish wake was not just a time of celebration for the living. The corpse was sometimes stood in 
the corner so that it could “participate” in the festivities. At this type of wake, it was also 
punishable to openly grieve instead of celebrating. 
  

The primary concern of the wake was partly to make sure the deceased was, in fact, dead. 
There were several instances where the supposedly deceased began showing signs of life, 
including one where the person woke in the wagon on the way to his burial (Crissman 1994:69). 
Usually the wake was observed one night after the death, but in some instances it was prolonged 
or shortened depending on the circumstances of the death. Cases of disease or illness usually 
shortened the wake, while family members traveling to see the body prolonged it (Crissman 
1994:70). Usually, the watchers would remain through the night. Sometimes people would take 
shifts beginning or ending at midnight. On occasion, the lot fell to a younger person to sit up 
with the dead, and this youngster might turn the occasion into a date (Crissman 1994:71). This 
date usually involved inviting a few friends including the love interest over and hoping things 
ended well.  
  

It was the watchers who, before embalming, were charged with rubbing the face of the 
dead with different solutions to keep color in the face (Crissman 1994:72). As one might expect, 
there were several problems that could affect a wake negatively. One of the biggest problems at 
the wake was keeping pests away from the body. Insects and bugs were naturally attracted to the 
corpse, and many farmsteads were rat infested. Cats were also a problem, since people believed 
that the cats wanted to eat the corpse. So, the family members and friends would have to keep 
their eyes on the corpse at all times (Crissman 1994:69).  
  

Another tradition that occurred during the wake was the bringing of food. Food was 
brought by the neighbors to be consumed during the wake and could in fact turn into a feast that 
was held in the same room as the deceased. When it was a death by illness, the food would be 
dropped off by the neighbors, who may not stay due to the contagion (Crissman 1994:72-73). A 
newer tradition came once technology spread into the mountains. As photography became 
widespread, family members would often take pictures of the deceased, both inside and outside 
the coffin (Crissman 1994:74). Conversation at these wakes was typically religious, pondering 
death and the afterlife and what was now happening to the deceased. The deceased was 
mentioned often in stories and memories, but his or her shortcomings were never mentioned 
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(Crissman 1994:73). The best thing that could possibly happen during the wake for the deceased 
was that a mourner would become “saved” in the Christian sense (Stansberry 2004:21). This 
gave the deceased’s life and death meaning by redeeming a lost soul in the process.  
  

The third and final funeral tradition was the burial service. While the burial service was 
not as unique as the other traditions, it was very personal. The burial service was always 
performed by men who were family or friends of the deceased, and there was nothing 
commercial about it (Center For Transportation Research). Burials were often hard labor, mainly 
due to the hardness of the ground.  
  

The burial of the deceased was a community affair (Crissman 1994:60). The bell toll was 
not just about letting the community know that someone had died, it was also a call for the men 
to start digging (Stansberry 2004:52-53). Men of the community, usually neighbors, friends, or 
relatives not part of the immediate family, would participate in digging the grave with no 
expectation of pay. The immediate family did little but observe and advise if necessary. Where it 
concerned the digging of the grave directly, men would show up in droves to accomplish the task 
and it was a highly social event. It was a time to tell stories about anything and everything, and 
sometimes it was a drinking affair as well. Even when the burial was taking place in a family or 
church cemetery, the grave was still dug by hand under the direction of the older and wiser men 
(Crissman 1994:60-61).  
  

The process of digging a grave encountered many potential problems, any of which could 
delay the funeral process from a few hours to an entire season. The mountainous terrain provided 
difficulty in transporting the body from the home to the gravesite. Even within the cemetery 
there were problems trying to figure out where other bodies might be buried. Winter hardened 
the ground so that before machinery was available it was often impossible to dig a grave. At 
other times the graves filled with water. Rocks had to be broken with sledgehammers, hand 
drills, or even dynamite was used (Crissman 1994:63-64). Graves were dug the day of the 
funeral, as it was believed to be unlucky to leave a grave open overnight (Center for 
Transportation Research).  

 
Early on in America, coffins were unavailable, or the settlers did not have the expertise 

needed to make them. The earliest coffins made in Appalachia seem to be hollowed logs, a 
practice possibly going back to their ancestral home. Later, rough boxes replaced hollow logs 
and eventually an interest grew in making the boxes look presentable (Crissman 1994:47-49). 
One woman named Laura was part of a family of local coffin makers who built the coffins prior 
to the establishment of a funeral home in the area (Stansberry 2004:29-30). According to Laura, 
the first funeral home did not come to her region of Tennessee until 1936. If the coffin was 
handmade, it was essential to get it done quickly as the burial occurred soon after the death 
(Crissman 1994:55).  
  

A common coffin form in rural Appalachia was a “mummy” form in which the coffins 
would be narrow at the head and feet and wide at the shoulder. These were typical from the 
eighteenth century into the early twentieth century (Center for Transportation Research). The 
outside of the coffins was often covered in a black material. They also began to line the interior 
of coffins; this was done with some form of white material (Stansberry 2004:19). There was also 



Lambda Alpha Journal 
Volume 48, 2018 
             

Page 7 

a custom in eastern Kentucky to make “coffin quilts” which was a quilt with a coffin and the 
name of a family member sewn onto the border while they were still living. After the individual 
had died, the coffin was removed from the border and resewn onto the quilt in the center 
(Stansberry 2004:20).  
  

Once everything was ready, the deceased was transferred to the church in a wagon 
accompanied by friends and family walking behind (Stansberry 2004:21). A funeral service 
followed, usually with a “fire and brimstone” sermon, before the deceased was transferred to the 
burial site. Joy, another participant in the Stansberry (2004:39) interviews, said that she 
remembered flower girls carrying flowers from the church to the cemetery. This was interesting 
because Stansberry could not find record of this practice anywhere else in the literature on 
Southern Appalachia.  
  

All three of these traditions were a key part of the social climate in Southern Appalachia 
and were attended by the whole community. Often, everything done by the community to take 
care of the dead was done for free, including the minister’s services. This practice may even 
continue today in some parts of Appalachia such as Kentucky (McNerney 2017:11).  
  

The paper will now focus on Southern Appalachian cemeteries and gravestone patterns. 
There are three main phases for folk cemeteries in the Upland South, which includes the 
Southern Appalachia region: pioneer, transitional, and modern cemeteries (Center for 
Transportation Research). In the mountains, pioneer cemeteries were located in extremely 
rugged terrain and on higher elevations. Cemeteries are also usually on side slopes (McNerney 
2017:12). Laura, mentioned earlier, also pointed out that in the rural regions of Southern 
Appalachia most people were buried on their own property or their family cemetery (Stansberry 
2004:31).  
  

McNerney (2017:12-13) describes the denominational background of these settlers and 
how many of these churches had cemeteries associated with them. The three most popular 
denominations were the Primitive Baptists, Methodists, and Presbyterians. He also notes that the 
church buildings sometimes housed multiple congregations of different denominations and that it 
is possible some of these churches which still exist today are no longer representative of their 
original denomination.  
  

The earliest settlers in Appalachia did not mark graves. Several reasons for this existed. 
For one, there was a fear that a Native American would find the grave and desecrate the body. 
There was also not enough time to mark the grave; and, even if there was, the early settlers did 
not have the skill or desire to do so. If there was a marker, it was often an unmarked fieldstone or 
wooden cross that would decay quickly and leave no traces (Crissman 1994:120-121). In time, 
they began to carve rocks as headstones. However, in some places wooden crosses and field 
stones continue to be used even today either to maintain tradition or simply because the family 
cannot afford a commercial marker (Crissman 1994:122).  
  

 
Some common types of grave markers in the Upland South more recently include the 

Necked discoid type and the Discoid companion. Both involve a disc on top of a rectangular 
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body. The former had a slimmer neck in between the disc and the body, while the other may or 
may not have had a neck (McNerney 2017:14). Another common part of the Upland South 
cemetery culture is the grave shelter (McNerney 2017:17). Grave shelters are light, open 
structures usually enclosed by a fence. McNerney did not mention how deep in the mountains 
these commonalities go, but it is possible that if these grave markers followed diffusion patterns 
as well.  
  

There were, it seems, professional and commercial gravestone makers of Scotch-Irish 
origin along the eastern side of Appalachia where they had access to materials and a large client 
base. Many of these carvers had more than one specialty, making stone works other than just 
grave markers (McNerney 2017:21). It was common even in the mountains to have these dual 
specialists. However, even with granite and marble being accessible, those in the heart of 
Appalachia in the rugged mountains would have had a hard time bringing the gravestones to the 
cemetery sites until more recently.  
  

While on the fringe of Appalachia, professionals sold their gravestones to willing patrons, 
amid the mountains they mostly relied on folk grave makers. These grave makers can be hard to 
distinguish from professional ones if they have had enough practice, but folk markers typically 
are made with local materials and made on a need basis by someone in the area (McNerney 
2017:23-24).  
  

Wealth and poverty did not always play a part in which gravestone the people of 
Appalachia preferred. Religion was also a factor, at least among the Scotch-Irish, as the 
Presbyterians purchased their markers from the skilled professionals as opposed to the others 
(mostly Baptists and Methodists) who typically preferred the plain necked discoid markers 
(McNerney 2017:22).  
  

These patterns and the history of the Appalachian cemeteries are difficult to discern, 
because so much has been lost due to time, but cemeteries are just one part of the Southern 
Appalachian death culture. Another aspect of the death culture is the attitude concerning death, 
and just how the residents view and deal with death. The attitude in Southern Appalachia tends 
to be fatalistic, accepting that everyone must come to death in the end. This fatalism coincides 
with superstitious beliefs concerning death, such as seeing omens of death everywhere, including 
the omen of a dream about a wedding (Taggart 2005:661). It was believed that if one dreamed 
about a wedding, a death would come soon.  
  

Their belief about death was centered on the idea that death always won (Wagner 2017). 
A survey of modern cancer survivors in Appalachia suggested that having cancer in Appalachia 
was different than anywhere else because it came with the acceptance of loss. One of those 
interviewed said, “Here in the mountains and valleys, we know people actually die. We go back 
to the ground we came from (Welch 2011:117).” But how did this view originate?  
 

Death in the Appalachian Mountains occurred quickly and often without any time for 
preparation. There were a plethora of accidents and diseases and, typically, the process of dying 
from beginning to end was very short. The young did not worry about death and even the old 
often left it to the living to deal with their funeral preparations (Crissman 1994:51). This could 
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be attributed to the qualities of the Scotch-Irish discussed earlier where they generally valued 
leisure over work. 

  
While the isolated regions of Appalachia were not quite as bloody as the wars that the 

Scotch-Irish had originally fled from or were displaced by, there were still dangers and high 
mortality rates (Semancik 1997). One danger was the small-scale conflict with each other. There 
were clashes with the Native Americans, roaming bandits, and often vigilantes. However, 
Semancik (1997) suggests that these conflicts all combined did not compare to the death toll in 
British borderlands. How it compared to the wars of their homeland aside, the constant threat did 
make the mountaineers wary. They learned to accept that death was coming rather than spend 
their lives trying to avoid it.  
  

Wendy Welch (2011:108-122) discusses fatalism where it concerns modern health care in 
the Appalachia region, in southwest Virginia specifically. Welch’s discussion shows that there 
are many reasons why modern Appalachian populations are either considered fatalistic or really 
are, depending on the circumstances. In medicinal terms, fatalism is defined as letting nature take 
its course, rather than seeking a treatment or care (Welch 2011:114). A reason for this is simply a 
lack of resources, or miscommunication between doctor and patient. Welch conceded that some 
of the patients are indeed fatalistic, which may be a remnant of the attitude of the immigrant 
populations.  
  

The people of Southern Appalachia also had many death superstitions attributed to the 
Scotch-Irish. An example is that if you heard a cock crowing at midnight you would die before 
dawn. Another is that the dead had to be attended prior to the wake. The direction of the buried 
dead and the dressing of graves with flowers were also associated with the Scotch-Irish 
(McWhiney 1998:207). It was also common that just after a death occurred the house clocks 
would be stopped, and mirrors would be draped (Center for Transportation Research). Mirrors 
and clocks were both associated with death because of this custom.  

  
This traditional death culture in Southern Appalachia has been impacted in recent days. 

The effects of commercialization have come even to the remote part of the world that the Scotch- 
Irish inhabit. This commercialization has greatly affected the Appalachian death culture, as over 
time it is disappearing as the funeral industry grows prevalent within the region.  

 
One of the most difficult things that Appalachians have had to adjust to is allowing the 

body to be embalmed and to let strangers in funeral homes have control and perform rites that 
originally were performed in the home by family and neighbors (Stansberry 2004:16). While not 
legally required in most states, embalming by a professional funeral home has become the 
common practice. The dressing of the body no longer takes place at home either. The clothes are 
no longer homemade, but are sometimes provided by the funeral home, and shrouds are not used 
at all (Crissman 1994:40-41). Coffin making has been replaced by funeral homes instead of local 
craftsmen. It is now rare that someone in the community makes the coffin instead of buying one 
from a funeral home (Crissman 1994:52). And, of course, the families have stopped digging the 
graves by hand. One reason that they no longer dig the graves is because both the churches, the 
funeral professionals, and the public cemeteries strongly discourage it. They want to make sure 
the lawns look good because they are selling the graves (Stansberry 2004:58).  
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Stansberry conducted interviews with people who lived in Southern Appalachia who 

were old enough to see some traditions come and go. One interviewee, Laura, mentioned earlier, 
said that the funeral home made the wake more convenient, but was much more impersonal. She 
said that the death just does not stick with you like it used too when it was in the home 
(Stansberry 2004:31-32). Wayne and Betty agreed that the burial process had become less 
personal, and that this was because the professionals wanted to spare the family from dealing 
with the death firsthand (Stansberry 2004:44). Betty explained that bodies cannot even be moved 
when someone dies at home (Stansberry 2004:44). I know from personal experience that the 
body must be inspected by medical personnel and the police if someone dies at home before 
anything else is done. This would have a direct effect on many of the Southern Appalachian 
burial customs.  
  

Stansberry interviewed Neil and Joy. During his interview, Neil discussed how a friend 
of his, Jim, recently asked Neil to build his coffin (Stansberry 2004:34-35). Neil believed that 
Jim felt that the cost of a commercial coffin was a money-making proposition, and he did not 
want his coffin to be commercialized. As the interview went on, Neil also discussed his belief 
that the funeral industry should not be so commercialized. Rather, it should be something you do 
for your neighbors, your friends, and not expect compensation from it (Stansberry 2004:35).  
  

During the interview, Neil expressed that he was against and disturbed by the 
commercialization of everything but of funerals in particular. Joy, Neil’s wife, could also 
remember when everyone would linger at the gravesite for an hour or more before leaving, but 
now she says they must leave the gravesite immediately because the attendees are anxious to 
cover the grave (Stansberry 2004:39).  
  

Through the course of the interviews Stansberry (2004:61) found several themes: there is 
still a strong sense of community in Appalachian burials, religion plays an important role in what 
burial practices they observe, the modern funeral industry for better or worse has strongly 
influenced how the Appalachians bury their dead, and the change in economy of the Appalachian 
lifestyle, from farmer to laborer, has changed when funerals are scheduled. After hearing the 
testimonies, Stansberry (2004:63) believed that the limited personal involvement prolongs the 
grieving process rather than protecting the family of the deceased.  
  

Interestingly, many cultural changes occurred, and modern funeral practice were accepted 
in the 1930s and 40s in Southern Appalachia at the same time as a massive relocation in western 
Virginia, an area that became Shenandoah National Park (Horning 2002:131). Horning said that 
this relocation was popularized by spreading the belief that the people they were pushing out 
were all degenerate descendants of the Scotch-Irish. The stereotypes about Southern Appalachia 
discussed in the beginning of this paper played a major role in condoning the relocation those 
who previously inhabited the region. Archaeologists did not return to study the region until sixty 
years later. Crissman (1998) states that modern practices in the funeral industry began in the 30s 
and 40s, and Stansberry’s interviewees were old enough to just remember the last of the 
traditional burials being performed around the same time. Taken altogether, the 1930s and 40s 
had a drastic impact on Southern Appalachia, and some may even call it a devastating impact.  
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While the funeral industry continues to distance people from the after-death process and 
the handling of the body, it appears at least to some extent that the people of Appalachia continue 
to be more involved on a personal level with the burial of their dead (Stansberry 2004:24). Even 
if they are prohibited or discouraged from performing most of their traditions, a funeral remains 
a community affair, and they still believe that it is a time to gather and remember.  
  

What will happen to the people of Southern Appalachia in the coming years? The effects 
of globalization over the past century has marked death for many different cultural distinctions, 
and it may be that the same happens to the traditions that survive in Southern Appalachia.  
However, these immigrants have proved to be extremely stubborn, and often do not take the 
word of others very quickly. They have maintained a strong sense of community, which can be 
seen in burial customs new and old. The harsh world they lived in, however, also served to give 
them a fatalistic approach toward death. In the end, only time will tell what will happen to this 
culture, or any culture, as the effects of globalization sweep in. Until then, the beauty of what 
makes each culture different should not be taken for granted, as the future remains uncertain.  
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National identity issues in the Dominican Republic related to blackness and whiteness 
are still prevalent. Yadira Perez Hazel highlights the importance on body politics and how our 
senses of taste, smell, touch, sight and hearing constantly respond to markers within our society. 
Those markers serve a distinct role in how we connect and interpret our interactions with 
individuals. Those markers allow us to interpret social, gendered and racial ideas through 
standards of normality embedded in our culture (Hazel, 2014). Kimberly Eison Simmons 
highlights the historical colonization of the Dominican Republic and the lasting effects of 
growing up in a racialized system. These effects contribute to ideologies of “Domincaness” 
while constructing a national identity (Simmons, 2008). Hazel’s approach is geared towards 
standards of whiteness that have been dictated by political governing forces, which continue to 
impact the everyday life on the streets in the Dominican Republic. Simmons, on the other hand, 
emphasizes the experiences African American students encounter along with Dominican 
American students during their study abroad course in the Dominican Republic. Both 
anthropologists explain the meanings associated with the various tones of skin complexion and 
the detachment of the Dominican national identity from African ancestry. They highlight the 
unequal treatment dark skinned Dominicans have faced as they remain marginalized due to their 
skin color.  

 
In an interview conducted by Amnesty International in 2007, with a Dominican of 

Haitian descent regarding Haitian migrants in the Dominican Republic, he states “if you are 
black, with identity card or without it, with birth certificate or without, it is the same, it has no 
value… In the streets with migration officials, you don’t have any rights” (Hazel, 2014). Here we 
see that a person’s blackness is more of an indicator of their national identity than official legal 
documentation. In 2013 the Dominican Constitutional Court ruled in favor of the revocation of 
birthright citizenship of children whose parents were “in transit”, meaning that if the migrant 
parent was in the Dominican Republic for 10 days or less their child born on Dominican soil 
would not be considered a Dominican citizen (Hazel, 2014). This ruling directly affected 
Dominican children born of Haitian parents. The meaning of “in transit” was then expanded to 
include migrant Haitian workers regardless of how long they had lived in the Dominican 
Republic. This law rejected the birthright of any Dominican child of Haitian parents. Along with 
the revocation of birthright citizenship, the legislation passed the Naturalization Law 168-14 to 
retroact the birthright citizenship dating back to June 1929 (Hazel, 2014). This in turn “denied 
Dominican nationality to thousands of Dominicans of Haitian descent born in the country, 
creating a community of stateless individuals” (Hazel, 2014).  
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Hazel and Simmons argue that the rejection of blackness is associated with historical  

 practices of the European colonizer and with modern ideals of Westernization. In the late 19th 
and early 20th centuries “Dominican elites cemented the ideas of Dominicaness in terms of race 
and nation” recognizing the whiteness as “blancos de la tierra” the “white of the land” 
(Simmons, 2008). During the mid-20th century Rafael Trujillo, the dictator in Dominican 
Republic worked towards creating a unified national identity while ridding the republic of 
blackness (Simmons, 2008). Trujillo began national-building projects to “deafricanize the 
country and restore European Catholic values” (Hazel, 2014). The wave of Dominican 
nationalism allowed them to reconstruct their national identity without a positive historical 
reference to their African ancestry (Simmons, 2008). This process was part of Trujillo’s plan 
while he also physically removed Haitians and Dominicans of Haitian descent through the 1937 
massacre along the border and the parsley test massacre where 12,000 to 20,000 black 
Dominican and Haitians lost their lives (Hazel, 2014). After the massacre of 1937, Trujillo 
offered land to non-blacks, such as Jewish refugees from Nazi Germany, Spaniards, Hungarian 
refugees, and Japanese immigrants (Hazel, 2014). Trujillo’s dictatorship efforts of whitewashing 
the Dominican race was in hopes of taking steps towards ‘progress’ and modernity. His goal was 
to advance the country and enter the global world market.  
 

Through Hazel’s ethnographic research she shares stories of her interactions with 
Dominican men and women that reinforce these notions of what is Dominican and what is not. 
Body politics serve as sensors to alert the individual when encountering someone who may 
look Dominican in phenotypical features but are not ‘truly’ Dominican. The five senses scan 
for compatibilities and differences, a process that occurs in the individual as we filter the world 
around us. In her encounter with Seve, a Dominican man who describes himself as strong, like 
black coffee, because there is not even a hint of milk in his complexion. He argues that racism 
does not exist in the Dominican Republic and that most struggles occur due to corruption not 
racism (Hazel, 2014). Many Dominicans argued that racism cannot exist when their skin 
complexions have a broad range, from light to dark. Can someone be racist if they have a white 
mother and a black father? Questions that deter the focus from the grand social structural 
forces, not considering the influence racism could have on the political economic interest. The 
validity of racism is reduced to an individual perspective failing to acknowledge the laws and 
historical events that created a clear distinction between black and non-black Dominicans. This 
has led the Dominican Republic to portray a false image of a “paradise free of human rights 
violations against their own citizens” (Hazel, 2014).  

 
According to Hazel and Simmons, Dominicans had only accepted part of their 

history. They knew they were a mixed race, however, accredited their dark skin color to 
their native ancestors. Dominicans identified as White European mixed with Indio (Native 
Taino Indians). Simmons explains that after the island was decolonized in the early 1800s 
the history of the Dominican Republic and Haiti intertwined, waves of Haitians migrated to 
the Dominican Republic. Due to this migration and the hundreds of years the two had been 
separated, Dominicans and Haitians created a sense of themselves. They ‘othered’ each 
other to learn what made them different. What made one Dominican and what made the 
other Haitian.  
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Haitians embraced their African ancestry, for Dominicans if Haiti was associated 

with the Blackness of African ancestry then they were not, otherwise they too would be 
Haitian. Dominicans associated their blackness to their Native ancestors. Dominicans 
were able to accept and embrace their color while rejecting their race (Hazel, 2014). As 
they identified themselves as “culturally white, Hispanic and Catholic” (Simmons, 
2008).  

 
Blackness is associated with Haitians given their African ancestry. In Simmons’ article 

we see the effects that the Dominican perception of blackness has on black non-Haitians. 
Simmons shares the experience Dominican American and African American students had 
during their study abroad course. Dominican American students signed up because they 
wanted to learn more about their heritage while African American students applied for the 
course because they wanted to learn about other countries that shared a connection to African 
Ancestors (Simmons, 2008). Once the students learned of the history and stepped out onto the 
streets of Santo Domingo, they noticed how racial markers assigned them a national identity. 
Braids or dark skin are associated with Haitian women (Simmons, 2008). Light skinned 
African Americans were considered Dominican. Much like Hazel’s piece, the visual marker is 
one of the determinants of the person’s national identity. One can tell who belongs and who 
does not based on how black or light their skin is. During their time in Dominican Republic 
students were constantly reminded of their perceived otherness. African Americans students 
were labeled by locals as either Haitian or Dominican. The African American students found it 
difficult to grapple with this idea of their being different ‘kinds’ of black. The racial 
discrimination African Americans have faced in the United States made it confusing for the 
students to understand how people of color discriminated amongst each other. “Dominicans 
are confused about who they are… they don’t know that they are Black” some students argued 
when gathered mid semester to speak about their experience (Simmons, 2008). Simmons tried 
to explain that much of what is going on in the Dominican Republic also occurred in the 
United States.  

 
Simmons, unlike Hazel, refers to the history of African descendants in the United States. 

She highlights the unique racialization process that every black person has faced in America. The 
“one-drop rule” categorizes every person of color, regardless to how light or dark their skin is, as 
black (Simmons, 2008). She later explains that Dominicans too believe in a “one drop rule” but 
contrary to how it is seen in the US. One drop of White blood in the Dominican Republic 
indicates that you are mixed. Being mixed means that you are not black but are of European 
descent. Many of these ideologies were set in place by the colonizers and later enforced by a 
communist leader. This way of thinking remains relevant today and made it challenging for the 
African American students to accept.  
  

From 1976 to 1997 the idea of being ‘mixed’ headlined Dominican media and newspaper 
outlets as they sold the story and the image of the Mestizo. According to Simmons the term 
“mestizo” is used in the Dominican Republic to identify children whose parents were Spanish 
and Indio Taino (Simmons, 2008). Promoting the face of the so called ‘real’ Dominican 
“privileges the European and Native ancestry over the African ancestry” (Simmons, 2008). The 
ads and newspapers setting a public national standard of dominicaness supports Hazel’s and 
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Simmons’ stance on views of national identity and the struggle black Dominicans face in 
belonging. Simmons also addresses skin whitening products sold even today at local stores in the 
barrio. All of which surprised many of the African American and Dominican American students. 
 

Simmons touched on the visible marker regarding skin color and hairstyles and how 
people identify you based on how you look. Assumptions may be drawn if one’s skin is very 
dark and automatically think, if your dark you're Haitian. If one is wearing hair in braids and is 
light skin assumptions may be made that the individual is mixed and has one parent who is 
Dominican, because of the light skin and the other parent is black/Haitian because of the 
association of braids with African ancestry. Hazel, much like Simmons addresses visual markers 
but elaborates on other social markers used for filtering one's interactions with individuals. 
 

Hazel explains how we experience differences through our five senses. She shares a story 
about her stay at Tata’s house, a Dominican woman who was standing in the front porch of her 
house, when she sees a young girl with dark skin and two braids walk past the house. 
 

Tata then said with a sad face “Oh what a girl with large brown eyes, who waters the land 
in which-once again-she will see the cane grow that her father will cut” (Hazel, 2014). As Hazel 
 analyzes Tata’s statement she realizes that it explained the racial positioning in society between 
Tata, the little girl and herself (Hazel, 2014). Tata’s narrative placed them in separate political 
and socio-economic worlds (Hazel, 2014). Hazel explains that Tata’s preexisting knowledge of 
the American racial politics and Dominican national politics compelled her to comment on the 
blackness of this young girl, to divert racial tension of Tata’s own blackness. She stated the 
struggles the young girl will face due to her blackness and removed herself from the marginal 
black space. Tata was aware of the negative perception that is associated with blackness in the 
Dominican Republic and wanted to make sure that Hazel understood that the young girl and Tata 
were in two separate categories. The sense of sight is what Tata used to observe the young girl’s 
skin color and braided hair. These markers indicated the distinction and instantly marginalized 
the young girl and placed her into the “other” category. The young girl was simply too black to 
be Dominican.  
 

Although sight is the most obvious sense responsible in a first impression, Hazel focuses  
on explaining scenarios where each sense filtered for markers, to indicate appropriate Dominican 
behavior while belittling the Haitian customs. Hazel shares a story of staying at a friend’s house 
in Santiago where a pig was giving birth. Her friend’s husband was cleaning the piglets one by 
one and placing them at the side of the pen. Hazel was told that if one handles a pig outside of 
the womb they would “smell like a Haitian and that scent doesn’t wash off” (Hazel, 2014). 
Another instance she shared was at her friend Caridad’s house who had a Haitian domestic 
worker named Lina. Caridad and her husband had several arguments because he refused to eat 
food cooked by their Haitian domestic worker. He claimed that Haitians do not have the criollo 
touch, which refers to typical Hispanic Caribbean homemade flavors. The sense of smell and 
taste are evident in the examples and experiences Hazel shares of her research in the Dominican 
Republic. Dominicans emphasized their sense of self and higher status by rejecting and belittling 
the Haitian culture, whether it be their skin, food or smell it is not Dominican.  
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Simmons as well as Hazel highlights the sense of hearing as she references the parsley 
test during the time of Rafael Trujillo. During his dictatorship thousands of Haitians and 
Dominicans of Haitian descent lost their lives because of their creole accent. The phonetic 
marker was significant enough that many men and women of color paid the ultimate price 
with their very lives, as they were othered and rejected for their blackness. The last sense that 
Hazel draws on as a racial marker is the sense of touch and is mostly evident in occasions 
when hair texture is implicated. Simmons also draws on this social marker as some of the 
African American students shared how offended they were when their Dominican homestay 
mothers invited them to the salon to rid them of their braids and dreadlocks and make their 
hair pretty and straight (Simmons, 2014).  

 
The lasting effects of colonization are still evident in the Dominican Republic. The 

displacement and denationalization of Dominican Haitians is a violation of human rights. 
Negative stigmas of blackness imposed by the colonizing force continue to permeate the culture 
in the Dominican Republic. These ideals of beauty, wealth, education and progress have shaped 
the lens of how Dominicans view Dominican Haitians. Social markers, such as one’s skin color, 
accent, smell, hair texture all allow individuals to assess whether or not you belong to the 
national identity. Ethnographic research revealed that Dominicans questioned about the unequal 
treatment due to race did not openly agree. We see that the inequality is much more subtle, 
where many themselves deny such ideals. Although their words reject these ideals, Simmons 
and Hazel’s prove that it's not the case in the everyday lives of Dominicans. The standards of 
norm have been embedded into the fabric of the Dominican society throughout the course of 
history by laws that maintain the black Dominicans marginalized. Creating a greater disparity 
and lack of opportunity for success to Dominicans of Haitian descent as they remain nationless. 
Hazel researched around locals and challenged the idea of racial problems in the diverse 
Dominican Republic, she used her personal experience to answer how embedded the racial 
politics are in their everyday life of Dominicans. Simmons draws on the history of 
whitewashing in the Dominican Republic and the experience African American students 
encounter with racial politics. Although many Dominicans deny the racial issues, they are still 
relevant today and are used to identify Dominicans from Dominicans of Haitian descent who 
are no longer acknowledged as citizens of their own country.  
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Globalization has come to shape our world drastically in the twentieth century, and this 

era of modernity has also shifted traditional anthropological notions and discourse on the 
subject. More specifically, postmodern anthropology has begun to examine how globalization 
relates to and reconstructs concepts of identity, space, and place all under the movement away 
from traditional notions of culture. In understanding these concepts and transformative 
relationships, I utilize Gupta and Ferguson (1992) and Tsing (2005) for their postmodern 
perspectives. Gupta and Ferguson (1992) provide theories of rethinking notions of space, place, 
and identity; Tsing (2005) uses ethnography to illustrate how these concepts relate to culture 
under globalist forces. I apply these theorists to indigenous peoples’ movements and 
mobilization in post-colonial Latin America. Latin America’s history of colonization 
demonstrates how this region has received forces of globalization long before there was an 
actual term for the process. The paper then moves to examine how indigenous groups mobilize 
from transnational and national forces. I begin with a literature review on globalization, 
following with a focus on Gupta and Ferguson and Tsing’s perspectives. I then discuss 
indigenous groups and mobilization in Latin America to illustrate transnational and national 
forces and utilize Bolivia to examine how identity leads to the creation of indigenous 
movements with a literature review of Otero (2004) and Nash (2001). I then apply Gupta & 
Ferguson and Tsing’s theories to culminate the paper to discussing the connections to 
previously mentioned movements in Bolivia.  
 
Literature Review  
  

The following literature establishes how concepts of space and place, identity and 
culture have transformed in anthropological discourse under globalization. Leach (1997) 
discusses how globalization affects the identities of people living and being in spaces. Leach 
(1997) mentions benefits and drawbacks associated with globalization. Globalization has 
allowed for the world to expand beyond marked borders, allowing for processes of the breaking 
free of narrow localism and the quest of aspirations to capitalism (Leach 1997, 3). However, 
these processes affect the lives of those who may not be a part of this course. Decisions are 
taken away from some groups, leaving them feeling powerless, as they are not on the quest of 
capitalism (Leach 1997, 3). Leach’s commentary on globalization creates the changing of 
spaces and places, and the implication this can have for specific groups. Ewing (1998, 262) 
mentions the salience, or prominence of borders emerging from the confrontation between the 
old concept of bounded cultures and the new flows due to globalization across national borders. 
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Borders were previously used to define national boundaries and populations, which also 
established the national identity of the people in these spaces (Ewing 1998, 262). Thus, this 
prominence of borders takes on a new identity, becoming obsolete under globalized forces. I 
apply how mobilization can occur in transformed spaces and places, transcending borders and 
giving way to formations of transnational resistance movements. This concept also applies to 
reshaped cultural identities as well.  

 
Gupta and Ferguson  
  

Gupta and Ferguson (1992) discuss how anthropology is at a crossroads in what we 
traditionally associate with the discipline and focus on space and place in association with 
identity. The traditional notions of societies and cultures have been thought to organize in 
specific divisions of space, and the world as we perceive it is “as a collection of 
countries…divided by different colors into diverse national societies, each ‘rooted’ in its 
proper place” (Gupta and Ferguson 1992, 6). Within these diverse national societies are 
distinctive cultures and communities that define themselves and how they fit within these 
borders, shaping spaces (Gupta and Ferguson 1997, 7). However, under the forces of 
globalization, these boundaries no longer enclose or reflect these spaces, due to ideas and 
people that transcend the borders. Gupta and Ferguson (1992) then mention the problem of the 
mapping of cultures and the idea of “multiculturalism” as a term, because of how it dismisses 
multiple cultures and identities. The question of post-colonialism is also asked, as to how we 
look at spaces that have had colonial encounters, and what do the people living there make of 
these encounters (Gupta Ferguson 1992, 7-8). The last subject they raise is how we must 
understand social change and cultural transformation in interconnected spaces, as these 
interconnected spaces are how we will understand these changes and transformations” (Gupta 
and Ferguson 1992, 8). In other words, we must understand how new identities come about in 
post- colonized areas and what this entails. This is what characterizes indigenous movements, 
in that mobilizations are occurring in the interconnected space of the old world and new world 
in the post-colonial era. Using these questions raised by Gupta and Ferguson, I will apply 
them following my discussion on indigenous movements and mobilization in Latin America.  

 
Tsing  
  

Tsing’s (2005) ethnography focuses on globalization and how this exists as “friction.” 
Friction occurs due to the global forces of capitalism and politics that are competing against one 
another to be fulfilled, as well as many groups that are working to accomplish their 
developments, resulting in multiple encounters that tend to counteract with one another (Tsing 
2005, 1). Tsing’s discussion on post-colonial theory is important to note because these 
processes are specifically relevant to this era, and here she conveys the concept of culture. We 
are starting to see challenges between the universal and culturally specific (Tsing 2005, 1), 
reflecting the emerging change in the relationship between culture and identity. Tsing (2005) 
mentions how we have limited ourselves to only understanding cultural specificities, and we 
should focus more on the universal, in that we need to examine how multiple groups approach 
particulars. Focusing more upon the idea of culture, Tsing (2005, 152) describes cultural 
analysis, and how it thrives on a description of specificity which comes from “the study of 
small, enclosed spaces: the diverse ‘cultures’ of an imagined pre-contact world.” However, we 
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are moving towards cultural “units” such as nations, ethnic diaspora and international projects, 
and away from individual cultures (Tsing 2005). Thus, the idea of culture with identity comes 
into the discussion with globalization, in how the cultural concept has been reconsidered and 
redeveloped. These theories posited by Tsing provide a foundation for understanding how 
indigenous groups posture themselves under the forces of globalization and how they make use 
of their culture with identity. As cultural units, we can also see how this is a transnational 
movement across multiple indigenous groups. To illustrate this idea in Latin America, I support 
it with an example of Bolivia to show the emerging cultural unit.  

 
Indigenous Movement in Latin America  
  

The following literature discusses reasons for indigenous movements and mobilization 
in Latin America, with origins of mobilization of indigenous groups in a case study on Bolivia. 
I apply Otero (2004) and Nash’s (2001) perspectives on the extent of the impact of 
transnational and national forces for mobilization to Latin America and Bolivia respectively. 
This case study on Bolivia provides cultural reasoning with identity that is discussed by Tsing 
(2005) and Gupta and Ferguson (1992). The perspectives focus the forces of globalization in 
accounting for transnational mobilization in indigenous groups. Ultimately, these indigenous 
movements in the post-colonial era under globalization are reflections of Latin America’s 
turbulent history with colonization and its impacts upon its indigenous peoples.  

 
Transnational Forces in Latin America  
 

Attempts to assimilate indigenous peoples into mainstream cultures in many Latin 
American countries were common in the colonial and even the post-colonial era (Otero 2004, 
328). These efforts have occurred in countries with the most substantial indigenous 
populations, comprising eighty percent of all indigenous people in the region, in Bolivia, 
Ecuador, Guatemala, Mexico, and Peru (Otero 2004, 328). These indigenous ethnicities have 
resisted assimilation for half a millennium, along with “the reality that they have always 
occupied a subordinate position as a group and that Latin America states have made systematic 
efforts at dispossession of their land and territory, genocide, and assimilation” (Otero 2004, 
333).  

 
Indigenous groups have also demanded rights from their states and their rights to 

territorial lands that were taken away by their governments but have been denied these requests. 
The state perceives these indigenous complaints as a call against an exclusionary rule and desire 
for reaching power when in reality, they are looking for education, administrative restructuring, 
and land reforms (Jackson and Warren 2005, 554). These demands reflected how indigenous 
groups are marginalized and in lower classes, asking for their basic needs to be met by the state. 
This illustrates how indigenous groups exist in the space of their place, in the form of having to 
take on a forced identity under the loss of national lands and marginalization. Jackson and 
Warren (2005, 551) reflect these experiences, in that Latin American discourse has also 
discouraged indigenous identification, with policies of the era directed at assimilation and even 
with efforts of invisibilization. Ironically, state nationalism in the countries listed above has 
associated indigenous communities with the nation’s glorious and historical identity and past 
yet continue to marginalize them in the present except for in museums, tourism, and folkloric 
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events (Jackson and Warren 2005, 550). This description establishes the position and identity of 
indigenous groups in the post-colonial era.  

 
Globalization in Latin America gave way to how indigenous groups make use of their 

identity and place and have moved toward mobilization. A resurgence of recognition of 
ethnicity occurred, as indigenous groups became resistant and protested against these processes 
(Nash 2001). This sets the formations of identity among indigenous groups, out of resistance 
and oppression. Indigenous movements began to use their identity to mobilize in reaction with 
resistance to these forces and their oppression in a form represented as “collective identity 
politics” (Otero 2004, 340), in which they transformed their culture into a political identity 
under the forces of globalization. Jackson and Warren (2005, 551) explain this further, dictating 
that the “state ideologies of mestizaje, which emphasize the cultural and biological mixing 
rather than ethnic-racial difference, shifted identities that valorize difference, in particular, 
Indianess.” Indigenous groups also asserted that the selection of defining traits to identify 
people is the most straightforward and practical means of identifying groups claim to cultural 
property (Nash 2001, 16), demonstrating this use of collective identity politics. In the 
reclaiming of properties, indigenous groups associated this notion of their culture with identity 
with ownership.  

 
The use of collective identity politics by indigenous groups has also resulted in reforms 

to change how countries identify multi-ethnic and cultural nations. Jackson and Warren (2005, 
551) mention that this “demanding and attaining of national and international recognition of 
identity has shown to be an overall strategy in the cultural and historical recovery.” The 
indigenous identity becomes a method of mobilization, and here there is an emphasis on the 
importance of culture. This has resulted in mobilization on the transnational level, with 
seventeen countries, thirteen of them being Latin American countries, having ratified the 1989 
Convention 169 of the Internal Labor Organization on Indigenous Rights and Cultures. This 
document “acknowledges the rights of indigenous peoples and their cultures, autonomy, and 
self-governance, and provides implications for their control over territory in nation-states” 
(International Labor Organization 2003 in Otero 2004, 331). Some Latin American countries 
have also made constitutional changes to declare themselves as “plurinational,” meaning they 
recognize different ethnic groups and provide recognition to indigenous populations, one of 
these being Bolivia. This achievement of mobilization in indigenous movements illustrates how 
transnational forces can result in institutional achievements that make a difference in 
improvements.  
  

Otero (2004, 325) provides a perspective that stresses how the mobilization of 
indigenous movements must be reflected under transnational forces, exemplified with the 
discussion of Latin America. Otero (2004, 326) mentions how “the ideas of nation- states and 
now politics and social movements must exist within transnational civil society.” The 
mobilization of these forces can only be attributed on a global level, as not enough of an impact 
can occur on the local level. He advocates with the globalist position, stating that global action 
and power flow occur on different levels, and thus it is due to global movements that identity 
can change power relations (Otero 2004, 323). This statement resonates with Tsing and the 
friction between different groups’ overall universals ideals, in that these are transnational forces 
that cause mobilization.  

-
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Cultural Reasoning as Identity: Bolivia  
  

Bolivia presents an excellent example demonstrating how identity has mobilized in 
changing places and spaces. Bolivia has undergone “makeovers” of its national cultural 
politics of identity, with the shifting of its indigenous populations into different categories, 
whether to have them become more visible or invisible (Albro 1998). These makeovers 
stemmed from the country’s independence when there was a distinction between the 
“Indians”, or indigenous peoples and the Spaniards, who were their colonizers. This scheme 
illustrates the beginnings of the close relationship between race and class and the legacies that 
followed. In the context of politics, the “Creoles,” or people of Spanish descent had the 
majority of power, and political participation was limited to this urban and elite group (Albro 
1998, 99). The Indians, as to how they were referred to at the time, were blamed for the 
backwardness of the country (Albro 1998, 99). Consequently, to bring the Indians to the same 
standard as the rest of the country, and to fix the country to meet the Creoles’ ideals, there was 
a goal to elevate the Indian to the “Mestizo,” which was a “visible tendency of the erasure of 
specific ethnic differences within the generic category of Indian” (Albro 1998, 100). The 
beginnings of mestizaje are reflected here, a term associated with the tendency towards 
cultural or social homogenization. Here, the mestizo is the product of an “erasure of 
differences” (Albro 1998, 100) and the erasure of entire ethnic groups. The indigenous were 
subjected to become part of an entirely different ethnic group for the bettering of the country 
while living in an oppressed society with lower-class status.  

 
However, a shift in indigenous identity began in the 1960s, when young people, many 

being of the Aymara indigenous group populating the rural areas, entered into universities. They 
formed questions on their positions of social mobility and marginality (Albro 1998, 100), laying 
the foundation of the Katarismo movement. Katarismo takes its name from Tupaj Katari, an 
Aymaran rebel in the 18th century against the Creoles. The Kataristas drew inspiration of the 
incorporation of indigenous identity into national identity and entered the query of “native 
cultural identity and political agency into the public political glare as part of national life” 
(Albro 1998, 100). The Kataristas used their indigenous identity to mobilize and gain attention 
in Bolivia and are now one of many grassroots indigenous groups in current politics. The 
mobilization of the Kataristas illustrates how the space of Bolivia has transformed through the 
post-colonial era, with the reconstruction of identity to fit this space, and how the Kataristas 
utilized their culture to reform their identity in Bolivia. It is important to note although these 
forces did not mobilize under globalization, this movement rippled across Latin America, thus 
showing transnational forces contributing to movements. As this is a brief history of the 
situation of identity and culture in only one country of Latin America, it provides a basis for 
understanding how marginalization and class differences upon indigenous groups serve as 
motives to similar movements across Latin America.  
 
Nash  
  

Nash (2001) focuses on mobilization of indigenous movements on a national level, 
exemplified with the case of Bolivia, but also moving away from the idea of recognizing 
interconnectedness and breakdown of old perceptions on space and place. Nash (2001) 
mentions how global forces are a problem for focusing on an area, due to the emphasis on the 
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discourse of globalization leaving little room for marginalized spaces (Nash 2001, 15) On this 
level, there is focus on culture in the space rather than just transnational forces affecting spaces. 
Nash’s perspective allows for a better understanding of the relation between culture and 
identity and gives a basis as to reasons for mobilization. Nash (2001) focuses on how the 
“testimonial people” live in collective modes, which are products of practiced resistance by 
those who experienced trauma from conquest and civilization. The deterritorialization of 
peoples and communities, which have forced them to migrate (Gupta and Ferguson 1992 in 
Nash 2001, 16), as well as the deculturation or homogenization of cultures, are their reasons for 
mobilization.  
  

Ultimately, Nash (2001) makes a strong argument of having to recognize 
mobilization at the national level, but transnational forces have allowed for movements to 
cross borders.  
  
Theory Application  
  

When examining the mobilization of multiple groups as mentioned by Tsing (2005), 
we can see under Nash’s (2001) perspective of how indigenous groups have mobilized in 
response to the forces of globalization reshaping their spaces. We also see the friction 
between different ethnic groups in organizing national identities with ethnicity. The 
relationship between culture being used in forming an identity is also seen, in both individual 
cultures and “culture units” to understand the processes. The example of Bolivia demonstrates 
the unique culture of Latin America as a whole as a cultural unit.  

 
In applying Gupta and Ferguson (1992) to these perspectives, the mobilization of these 

movements is occurring at the new crossroads of places and space, as they are happening across 
borders. They are redefining how the state is organized regarding its ethnic groups, breaking 
away the idea of borders. Mobilizations of indigenous groups in Latin America surpass the 
transnational boundaries, and thus the space of the continent itself is transformed. The problems 
of assuming a state of having multiculturalism results in different implications for those who 
inhabit, as indigenous groups were subjected to the dismissal of their entire existence with the 
use of mestizaje. We see how they fitted this idea of multiculturalism to their political identity 
needs. On the concern of post-colonialism, these movements reflect the legacies of colonialism, 
which is an essential part of shaping their identities. Finally, we can see that Latin America 
itself has become a whole of interconnected space because of its legacy. This is how we are 
then able to look at the reasons for social change, and the justification of reshaped identities for 
mobilization.  

 
Ultimately, the discussion of movements and mobilization of indigenous groups in Latin 

America is a mere example of the many interconnecting processes around the world. We can 
see perspectives of globalization on both the national and the global level, and this furthers the 
understandings of the scope of transnational processes. As we come to understand the 
relationships of space and place, and culture and identity under the forces of globalization, we 
are better able to understand how we can take initiatives and mobilize for ourselves, following 
the mobilization of indigenous groups of Latin America as an admirable example.  
 

-
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Significant debate continues on the sources and timing of the peopling of the Americas 

as new materials are discovered and evaluated. Census seems to be Asian origin for early 
immigrants into the New World, arriving in several waves. We hypothesized that the earliest 
Floridians would exhibit traits of Asian ancestry and would be homogeneous given the relative 
contemporaneity of our dataset. To test these hypotheses, we gathered data on skulls from five 
early human sites in Florida: Bay West (~6830 BP), Little Salt Spring (~6180 BP), Republic 
Groves (~6520 BP), Warm Mineral Springs (~10500 BP), and Windover (~8120 BP). We 
measured and analyzed 31 variables and 1 cephalic index to determine ancestry and the 
presence or absence of unique groups across the sites. Our data show these skulls exhibit traits 
which support shared Asian ancestry for all five: pronounced supraorbital notches or foramina; 
wide, flaring mandible; moderately narrow nasal aperture; and broad overall facial shape. An 
ANOVA suggests four closely related subgroups within our sample (Bay West, Little Salt, 
Warm Mineral Springs, Republic Groves), and one distinct outlier (Windover) (p=0.076). These 
results suggest that four populations were quite similar to one another, despite representing the 
oldest and youngest material. Windover data suggest that those people were also from Asia but 
may have been separated from the parent population long enough to develop discrete 
craniofacial morphology. This difference may represent separate immigrations.  

 
Introduction 

 
  There has been significant debate across several allied disciplines, including 
anthropology, on the subject of the peopling of the Americas, namely, how did modern humans 
come to inhabit the New World and where did they come from? (Jantz & Owsley 2001; Lahr 
1995; Neves et al. 2004; González-José et al. 2008). Did they arrive as one group and disperse or 
did they move into the New World in separate waves? Is it possible to identify the ancestral 
groups to whom these migrants were related? Florida is in a unique position to help address some 
of these questions because there are several early human sites from which testable material has 
been recovered.  
 

To that end, I surveyed four separate collections of such material in 2017. These 
collections curate skeletal material from five early human archaeological sites in Florida. 
Together, these represent the earliest human migrants into our state known to date, and some of 
the earliest in the New World (Milanich 2004). Therefore, they are precisely the type of source 
for data which can help address this debate. 
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The goals of my study were to first gather empirical data on osteological material to 

establish probable ancestry of the groups by comparing my data to established global databases 
on human osteology. Second, to correlate any biological (morphological) relationships I 
documented between early native Floridian groups with similar mortuary practices. Since it is 
the living who bury the dead, those practices can shed light on shared beliefs and lifeways. I 
will combine the biological and cultural evidence to help determine who these people were and 
what they had in common culturally and biologically. Lastly, I aim to test the data gathered 
during this study to determine if they support, or conflict, with current models of peopling the 
New World. Some scientists have supported a traditionalist view of the initial human 
immigration into the New World (e.g., Bonatto and Salzano, 1997). They argue that these 
people crossed the Beringia land bridge from northeastern Asia to North America. Others 
suggest a “dual migration,” scenario of two distinct population movements from Siberia to 
South America (e.g., Schurr and Sherry, 2004). Kitchen et al. (2008) propose a “three wave 
hypothesis” with groups arriving from Siberia in three distinct migrations. Clearly, there is no 
consensus to date. 
 
Background 
 

I collected the data presented in this paper to test the above hypotheses. My study 
focused on osteological material collected from the following sites in Florida: Little Salt 
Spring, Republic Groves, Bay West, Warm Mineral Springs, and Windover. These sites were 
chosen because they represent the earliest-known people of the state, perhaps arriving as early 
as 11,000 years ago. Additionally, I chose these groups and sites due to a unique shared 
cultural practice of burying their dead in wetlands, often tightly bundled and staked in place. 
 
Methods 
 

The six sites from which skeletal material was sampled are specified in Table 1. 
 

I gathered data on qualitative and quantitative data for this project. Many indicators of 
biological ancestry may be found in the skull. Likewise, evidence of age, sex, and lifeways also 
can be gleaned from the skull. The global databases of ancestry (e.g. Howells 1973a, 1973b, 
1989, 1995) rely heavily on skull measurements, especially those of the facial region, in their 
rationale for creating ancestral groupings. Therefore, I focused primarily on collecting similar 
data.  

 
Table 1. Sites and Specimens 

 

Site # of Skulls Location Housed 

Little Salt Spring 1 University of Miami 

Little Salt Spring 7 University of Florida 

Republic Groves 5 Florida Atlantic University 
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Bay West 12 University of Florida 

Warm Mineral Springs 4 University of Florida 

Windover 42 Florida State University 
 

 
Morphological Visual Assessments 
  

Quantitative data were collected to compare out data to extant databases of global human 
variation, both in living and extinct populations. Initial measurements of each skull consisted of 
32 quantitative measurements (see Table 2) and 49 qualitative variables (see example in Table 3). 
In some cases, the condition of the sample was such that not all variables could be assessed. 

 
Table 2. Quantitative Measurements  
  

Description  Symbol    Description  Symbol  

(glabello-occipital 
length)  

GOL    (nasion-
bregma/frontal 
chord)  

FRC  

(maximum 
cranial 
breadth)  

XCB    (bregma-
lambda/parietal 
chord)  

PAC  

(bizygomatic 
breadth)  

ZYB    (lambda-
opisthion/occipital 
chord)  

OCC  

(basion-bregma 
height)  

BBH    (mastoid height/length)  MDH  

(basion-nasion 
length)  

BNL    (nasion-occipital 
length)  

NOL  

(basion-prosthion 
length)  

BPL    (maximum frontal 
breadth)  

XFB  

(palate breadth, 
external)  

MAB    (biasterionic breadth)  ASB  

(biauricular breadth)  AUB    (bijugal breadth)  JUB  

(nasion-prosthion 
height)  

NPH    (bimaxillary breadth)  ZMB  

(bifrontal breadth)  FMB    (zygomaxillary 
subtense)  

SSS  

(nasal height)  NLH    (nasion-frontal 
subtense)  

NAS  
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(nasal breadth)  NLB    (cheek height)  WMH  

(orbit breadth, left)  OBB    (nasion-
bregma/frontal 
subtense)  

FRS  

(orbit height, left)  OBH    (bregma-
lambda/parietal 
subtense)  

PAS  

(biorbital breadth)  EKB    (lambda-
opisthion/occipital 
subtense)  

OCS  

(interorbital breadth)  DKB    Cephalic Index  CI  

  
  

The quantitative measurements included chords and subtenses of the cranium and face to 
determine projections and prognathism, as well as breadths and heights of features ranging from 
the nasal aperture to the orbits to the mandibular body to the palate. For missing data, extrapolated 
values for a larger sample size for the smaller groups were used.  
 
Table 3. Skull Visual Assessment Data Table Template 
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Sex was determined by visual assessments such as prominence of brow ridges and muscle 
attachments as well as overall size of the facial features and cranium.  
  

Relative age was determined for each individual based on sutural closings and dental 
eruptions, categorized as:  

 
1. a child is less than 12 years,  

  
2. a teen or young adult is between the ages of 13 and 24 years old,  

  
3. an adult is between 25 and 39 years old,  

  
4. an older adult is between 40 and 59 years old, and  

  
5. an elderly adult is 60 years of age or more.  

  
All study material was photographed prior to assessment. 
 
Results and Discussion  
  

Life-history can be written in teeth and bones, including shared cultural adaptations. Most 
of the crania I studied also showed extreme dental wear on the occlusal (or biting) surface of the 
tooth. One individual’s dentition was more worn toward the buccal side, a finding which may 
suggest that the teeth were used as tools, a common practice in early people. Likely associated 
with the dental wear are the robust muscle attachments noted, particularly the temporal lines. A 
few of the individuals also showed abscessing around the external auditory meatus. Cribra 
orbitalia, lesions on the upper portion of the bony eye socket were also observed in two individuals 
from Little Salt Spring, as well as one individual from Bay West, as seen in figure 1 of LSS14051, 
a child from Little Salt Spring.  

Figure 1. LSS14051 shows sign of cribra orbitalia. 
  

Several of the individuals have supraorbital notches, as well as multiple foramina around 
the midpoint of the brow-ridges that spread in a distinct, almost V-shaped pattern (figure 2). 
These little holes in the bone may be linked to trauma, disease, or even vitamin deficiencies 
caused by food shortages (Krogman, 1986). These results suggest similar lifestyles, implying 
that the groups share a cultural background resulting in learned behaviors which would produce 
such anomalies.  
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Figure 2. LSS WR-1959-03 (left) exhibits multiple foramina around the midpoint and above supraorbital 
ridges. 
 
Figure 3. RG 343 (right) shows examples of the pronounced supraorbital notches, a common finding in the 
study. 

 
Two individuals exhibited evidence of possible trauma. One male, RG142, an adult male 

from Republic Groves, had a cleft-shaped piece missing from the anterior of the mandible (figure 
4). This injury was in the process of healing, indicating that the individual survived whatever 
caused the fracture (Bass, 1987). LSS WR-1959- 002, an adult female from Little Salt Spring, had 
fracture lines on the lower border of the left eye orbit (figure 5) which also showed signs of healing. 
Again, these data suggest that the cultural practices of these earliest Floridians were sufficient to 
make some traumas survivable. 
  

 
 
 
 
 
 
 
 
 
 
 

Figure 4. RG 142 exhibits a possible trauma on the anterior surface of the mandible.  
 
 
 
 
 
 
 
 
 
 
 

Figure 5. LSS WR-1959-002 exhibits a possible trauma on the lower border of the left orbit. 
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Included in this analysis are the collections from the Florida sites. Many individuals of 
the separate collections, from across the geographical area of modern Florida, exhibited the 
same, or similar, traits, such as pronounced supraorbital notches (Figure 1) or foramina, a wide 
and flaring lower jaw (mandible), a moderately narrow nasal aperture, pronounced occipital 
buns, and a wide or broad overall facial shape.  
 

These data in particular show shared ancestry in synchronic populations and a basal 
Asian origin (Bass, 2005 and Gill, 1998).  
  

Included in this analysis are the distribution for sex and age listed in Table 4.  
  
Table 4. Sex and Age Results  
 

 Master site 
# 

# of 
skulls 

Male Female Child, 
less 
than 12 
years 

Teenage 
or 
young 
adult, 
13-24 
years 

Adult, 
25-39 
years 

Older 
Adult, 
40-59 
years 

Elderly, 
50 years 
or more 

Little Salt 
Spring  

  
8SO18  

8 
 

5 3 1  6 1  

Republic 
Groves  

  
8HR4  

5 4 1   4 1  

Bay West  8CR200  12 7 5   9 3  

Warm 
Mineral 
Springs  

8SO19  4 3 2  2 2   

  Windover  8BR246  42 22 20  11 11 14 5 
 
 

Cephalic index (CI) is represented as the outcome, or dependent variable, below (Table 
5) in the test of between-subjects effect. The data on sex differences were somewhat significant 
(p=0.076). Age was not at all significant (p=0.265). There was robust intra-individual variation.  
  
 
Table 5. Tests of Between-Subject Effects - Age, Sex, and Average Cephalic Indices  
  
SourceSquares Type III 

Sum of 
df Mean Square F Sig. 

Corrected 
Model 

620.26a 10 62.027 6.326 .000 
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Intercept 76384.359 1 76384.359 7790.141 .000 

SEX 32.157 1 32.157 3.280 .076 

AGE 52.711 4 13.178 1.344 .265 

Individual 
CatId 

424.888 5 84.978 8.667 .000 

Error 549.095 56 9.805   

Total 377509.011 67    

Corrected 
Total 

1169.363 66    

a. R Squared = .530 (Adjusted R Squared = .447)  
 

I did an ANOVA (Analysis of variance) adjusting site identification CATID (Category 
ID) for sex and age, as well as a Post Hoc on CATID. The differences in the groups using CI as 
the outcome variable showed that the individuals from Windover differed significantly from the 
other sites in overall craniofacial morphology.  
 

The combined data I analyzed suggest 3 - 4 discrete groups, with one exception. The sites 
of Bay West, Little Salt, Warm Mineral Springs, and Republic Groves are most closely related 
to one another. The four related groups are quite similar, despite representing the oldest and 
youngest material. The people from the Windover site most likely were not closely related to any 
of the people who occupied the four sites which form a cluster.  
  

 
Figure 6. Location of studied sites in Florida (Dr. Linda Taylor and Monica Faraldo) 
 

The distinct difference between the Windover people and the other groups suggests 
separate migrations. I hypothesize that they were separate because they lifeway differed 
significantly over a time span during which unique craniofacial morphology developed in 
response.  

 
 

Windover (88R246} 

Warm Miner.ii Sp,lngs (8S019) 

Bay Wes! (8CR2001 
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Discussion and Summary 
 

The story of the first Floridians is written in their bones and teeth. A combination of the 
quantitative and qualitative (visual assessment) data have provided the following insights into 
who these people were. Many of the individuals share unique visually identified traits pertinent 
to establishing probable ancestry and relations.  
 

Analyses to date suggest that they come from an ancestral population, likely somewhere 
in Asia. However, that population is not homogeneous. The data collected in this research seem 
to support that these early Floridians descended from separate ancestral populations living in 
that area. It may be that they separated in Asia prior to immigration or that they represent waves 
of immigration separated by thousands of years.  

 
The groups in this study share several cultural traits as evidenced in similar dental wear 

patterns, existence of cribra orbitalia and multiple foramina, and healed fractures. These results 
suggest common cultural adaptations, such as foodways, health status, and effective care for the 
injured (Dickel 2002). They also appear to share mortuary practices, namely interment in 
wetlands.  

 
The first steps in this research have opened several pathways for additional inquiry going 

forward. Ultimately, I hope to learn when and from where these early people came into this area. 
Were they one population who migrated and split or were they several waves from the same 
homeland? What helps explain the practice of wetland burials? DNA analyses, if suitable 
materials can be had, would answer definitively questions of ancestry and sex. Isotopic analyses 
can shed light on shared lifeways, such as food habits and migration histories. Comparisons with 
other groups who bury their dead in wetlands in other areas of the world (e.g., La Regla site in 
Costa Rica) can inform our interpretation of this behavior for the first people to walk into Florida.   
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The Anthropocene is the geological epoch that we are currently living in and is 
characterized by human effects on the world and atmosphere on a global scale, starting around 
the 18th century (Crutzen & Stoermer 2000). The beginning of the Anthropocene is under debate 
but there are several topics that are focused on when discussing the Anthropocene. These topics 
primarily focus on climate change, extinction, industrialization, and globalization. All of these 
subjects lead back to human activity and the implications of those actions. One theme that is 
receiving little attention in relation to the Anthropocene is that of language extinction. The 
previously listed topics all depend on language. How could industrialization have occurred if 
humans were not able to cooperate and build factories to produce goods? Would transportation 
technology have advanced into automobiles if there was no way to communicate ideas? These 
events were set into motion by the abilities of people to communicate needs, ideas, and 
experiences. All aspects of the Anthropocene center around human activities and their influence 
on the world but little attention is drawn to how they were able to achieve their aspirations.  
 

Through language, small inclinations can grow into ideas and then into reality. The heart 
of the Anthropocene is language, language is a defining characteristic of being human, and 
language itself could be the greatest invention of humanity. However, the very nature of the 
Anthropocene and its focus on progress is leading to the destruction of human’s first great 
achievement; language. It is estimated that there are around six thousand living languages today 
and that as many as “50%... will become extinct during the coming century...” (Krauss 1992). 
This study will focus on the key features of the Anthropocene such as climate change, 
industrialization, globalization, and extinction and will attempt to explain the correlations 
between these aspects of the Anthropocene and language loss. It will reveal the losses suffered 
from the death of a language. Furthermore, it will display the importance of language in the 
Anthropocene and how language loss may be the hallmark of the Anthropocene.  

 
Language extinction is defined as “the situation in which there are no more speakers of a 

particular language (Ottenheimer 2013).” Michael Krauss gives some examples for language 
extinction such as “genocide, social or economic or habitat destruction, displacement, 
demographic submersion, language suppression in forced assimilation or assimilatory 
education, to electronic media bombardment, especially television…” (Krauss 1992). Very 
seldom does a language go extinct due to one influence but rather multiple influences, because 
of the complexity of causes of language extinction UNESCO’s Ad Hoc Group on Endangered 
Languages designed a list to help assess language vitality Figure 1 (UNESCO 2003, Grenoble 
2006).  
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Figure 1. Language vitality and causes of language extinction (UNESCO 2003, Grenoble 2006). 
 

To understand language extinction and the effects the Anthropocene has on it, it is first 
necessary to define terms that will be used throughout this paper. Language vitality is the 
livelihood and strength of a language (Grenoble 2006). Studying language vitality is used to 
understand the likelihood that a language will continue to be used and maintained in the future 
(SIL 2017). Language loss accounts for declines in linguistic skills (Extra & Verhoeven 1998). 
Language shift is the shift in language communities, often towards a more beneficial world 
languages (Fishman 1991). Language shift is also described as “when people and communities 
change their linguistic behavior, adopting a new language (for some purposes, or for all 
purposes) or ceasing to use a traditional language (Dalby 2003).” Language shift describes the 
altering levels of language use inside linguistic communities. Endangered languages are often 
facing language shift of their native or minority language. Native, or heritage language is used 
to describe the language that is most relevant to a person’s culture or the language that their 
ancestors use. Minority languages, sometimes referred to as local language, is the language that 
is endangered. This term is used because it draws attention to the association between the 
language and the physical location of its speakers (Grenoble & Whaley 2006). Opposite of 
minority languages are dominant languages which is used to describe the more widely used 
language or the language with more power (Grenoble & Whaley 2006).  

 
The Anthropocene itself as well as its start date is still under debate. However, there 

are several common themes that reoccur when discussing the Anthropocene. The first is 
Climate Change. Climate change is a key concept of the Anthropocene not only as a physical 
global affect but also used as a political statement through artwork (Autin 2016). Malm and 
Hornborg say that global capitalism along with the Industrial revolution initiated the 
Anthropocene with increased uses of resources and fossil fuels (Malm and Hornborg, 2014). 
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The invention of the steam engine around the time of the Industrial Revolution is considered 
the starting point of the Anthropocene by Crutzen and Stoermer, the scientists who coined the 
term (Crutzen & Stoermer 2000). It is the Industrial Revolution that increased the use of fossil 
fuels that resulted in the higher carbon emissions that are affecting the Earth’s atmosphere. 
Another major factor of the Anthropocene is extinction. Changing climate, industrialization, 
over-hunting, and diseases are all factors leading to the extinction of plants and animals. So 
much so that an increasing number of scientists agree that the world is experiencing the sixth 
mass extinction (Barnosky et al 2011; Glavin 2007; Leakey & Lewin 1995).  

 
Climate change effects language on multiple levels. First it starts a language shift 

during day to day speech. Talking about the weather, the most classic of icebreakers, makes it 
obvious to see changes in language. Dramatic shifts in temperature, excessive rains and altered 
season timing all caused by climate change are making the world’s most popular icebreaker 
more detailed. Changing from “nice weather we are having” to “it’s really warm out for this 
time of year isn’t it?” Climate change is also bringing about new words and expressions, 
change, global warming and carbon footprint are well known. Paul McFedries, who runs a 
website called Wordspy.com, which is dedicated to identifying new words, list several recent 
words and phrases in his article Changing Climate, Changing Language (McFedries 2016).  

 
Phrases like “drunken trees” which describe trees growing where permafrost has 

melted, or “season creep” which it what happens when a season shifts, and “greenwashing” 
which he describes the actions of companies, “where they implement token environmentally 
friendly initiatives as a way of hiding or deflecting criticism about existing environmentally 
destructive practices” (McFedries 2016). He goes on to list twenty-two more phrases that 
have all been invented to describe effects of anthropogenic climate change. In Susan Crate’s 
article Gone the Bull of Winter? Grappling with the Cultural Implications of and 
Anthropology’s Role(s) in Global Climate Change, she talks about how culture is being 
affected by climate change. The bull of winter is the hardness and coldness of winter 
embodied in a bull with huge horns and blue spots whose horns, and then head fall off 
whenever the eagle of spring arrives (Crate 2008). This is an old legend of the Sakha people 
of northeastern Siberia. As climate and seasons change toward warmer temperatures it could 
also mean the loss of cultural diversity, by no longer being able to share stories about the bull 
of winter. This cultural loss will likely be reflected in their language, if words and phrases are 
not being used they often don’t survive. Sakha, primarily cow herders, are now facing new 
difficulties with herding. The permafrost is melting, raising the water level and turning much 
of their grazing land into swampy areas (Crate 2008). The difficulties in grazing is making 
some Sakha people question if they should migrate to higher ground and better pastures. This 
migration could have a major effect on their language vitality. If multiple families migrate 
and disperse, this may give them less opportunity to speak their native language with others 
because of the distance or seclusion of where they live. This is not necessarily negative, 
unless, they have needs and opportunities to speak a different language more frequently. If 
they disperse and have small pockets of their native language, surrounded by a dominant 
language their language vitality will lessen. There may be less intergeneration language 
transmission because of the benefits of knowing the surrounding dominant language, they 
would have less opportunities to speak their native language with others. The Tibeto- Burman 
language Tujia has 200,000 speakers, many speakers, most would consider it to not be 

-
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endangered (Grenoble 2006). However, it is considered and is listed as endangered, because 
every community that Tujia is spoken in, the speakers are outnumbered 10:1 by another 
language.  
 

Industrialization is one of the clearest factors to language endangerment. This is because 
industrialization relies on people’s abilities to communicate. Industrialization is the 
development of industries in areas usually on a large scale. Industrial means of production 
require universal literacy and numerical skills so that individuals can communicate immediately 
and effectively with people previously unknown to them (Grenoble 1998). Therefore, 
communication must be standardized and able to operate free of local or personal contact. 
Gellner identifies a pre- industrial “argo-literate polity” which describes the coexistence of 
small communities of upper and lower social class, with the lower within the same system but 
beneath upper (Gellner 1983). He layers social classes horizontally and points out that the state, 
or leaders were “interested in extracting taxes, maintaining peace and not much else, and … 
[with] no interest in promoting lateral communication between its subject communities (Gellner 
1983).” Once industry arrives there becomes a need for different classes to communicate with 
one another. Until the 1790s France was tolerant of cultural and linguistic diversity (Grenoble 
1998). After the French Revolution, there was a need for unifying national identity, one attempt 
was to make a national language (Grenoble 1998). Shortly after the French Revolution their 
industries grew which helped to solidify French as a national language. The change from 
French as a coexisting language to French as a dominant language was made possible through 
nationalism and industrialization. It is important to remember that very rarely does a language 
shift occur due to only one factor. Through the increase of communication needed for 
industrialization it is clear to see its effects on language survival.  

 
It is important to point out that globalization not only hinders language survival but in its 

absence language vitality increases. Chrisantha Fernando, Riitta-Liisa Valijarvi, and Richard A. 
Goldstein designed a mathematical model for analyzing language extinction and survival rates. 
When implementing their language model, they identified several factors affecting language 
survival. The idea that segregation can support language maintenance together with support from 
the community suggested by Patriaca and Leppanen is supported by the previously listed model 
(Patriaca 2004). The model showed that language loss of the lower status language slowed 
whenever the amount of segregated mating was increased, even without the help of the 
government or public sphere (Fernando 2010). One real life example is depicted by the Amish 
who maintained their German dialects. Multiple factors affect language survival but in the 
example of the Amish, cultural segregation is one of the main factors that played a role in the 
endurance of their native dialects (Fernando 2010). Not only can globalization be linked to 
causes of language extinction but also language survival can be linked to segregation. This shows 
that not only can globalization be proven detrimental but also the lack of globalization is 
beneficial from a language survival viewpoint.  

 
Frequently colonization and globalization are seen in pairs during research. Vigouroux 

and Mufwene’s view suggests that one cannot fully understand globalization without 
acknowledging colonization its predecessor (Vigouroux 2008). This connection is drawn 
when discussing the effects of globalization on language vitality which focus on the movement 
of populations and how those populations have a dominating effect on indigenous peoples 
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(Vigouroux 2008). One example of colonization affecting language vitality is that of the 
Spaniards on Aztec and Inca languages. Once the Spaniards arrived, Nahuatl, an Aztec 
language, and Quechua, an Inca language, both quickly lessened in social standing (Grenoble 
1998).  

 
Although neither language is extinct their number of speakers has lessened and is still 

threatened by expanding Spanish (Grenoble 1998). In Zachary Shane Kalish Blair’s article The 
Pulse Nightclub Shooting, it makes clear that globalization does not always mean invading with 
people but rather it can be an invasion with companies and wage slavery (Blair 2016). Blair also 
sites neocolonialist policies as being one of the driving forces compelling young LGBTQ+ people 
to move from Puerto Rico (Blair 2016). Through the Puerto Rico Oversight, Management, and 
Economic Stability Act, the United States was essentially trying to control Puerto Rico through 
financial regulations which were overseen by people who could supersede the local government, 
which in turn could increase migration (Austin 2016; Fagan 2016). Although migration caused by 
globalization can often have a dramatic impact on language vitality, it is not the only language 
altering element deriving from globalization.  

 
Prestige of the language is also a factor attributing to its’ survival. Unless specialized 

practices through religion or rites of passage, a language has the same standings that their speakers 
have (Grenoble 1998). If a language attains or is assigned a level of prestige or social stature, then 
speakers will flock to it or distance themselves. Speakers will distance themselves from a 
language of low prestige so that they can gain a higher social status. Globalization may be a major 
factor leading to language social status changes. Globalization is often associated with the 
expansion of businesses. Whatever language is spoken or written for that business frequently 
becomes the dominant language in the area. The indigenous languages then may become minority 
languages. As the business grows, and employees become wealthy their social or economic class 
can change or the appearance of the business may bring immediate change. One instance of 
businesses drawing people away from their speech communities is supported by an example from 
Susan Crate, where she mentions the “Out-migration” of young people away from their Viliui 
Sakha communities due to lack of employment (Crate 2006). Hoping to gain a job, or higher 
social or economic status, native speakers experience a language shift from their native language 
to the dominant language. Similarly, to how parents sometimes do not teach their children their 
heritage tongue because they want their children to have the most economic success and teaching 
their children a dominant language seems more promising for their future (Krauss 1992). Through 
the introduction of businesses, globalization may be altering language prestige.  
 

Many scientists suggest that we are experiencing an ongoing extinction during the 
Anthropocene known as, the sixth mass extinction (Barnosky et al 2011; Glavin 2007; Leakey & 
Lewin 1995). There are 905 extinct species of animals out of the 44,838 species that have been 
assessed, and 16,928 are listed as threatened to be extinct (Endangered…2011). The number of 
extinct species has increased by 121 since 2006, going from 784 to 905 (Endangered … 2011). 
With over a third of all assessed species in danger of extinction it is not surprising that extinction 
is a major attribute defining the Anthropocene. When discussing the Anthropocene authors seem 
to forget another major extinction that is happening, language extinction. It is estimated that there 
are around six thousand living languages today and that as many as “50%... will become extinct 
during the coming century...”(Krauss ). Half of the known languages of the world has gone 
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extinct in the last five hundred years (Nettle & Romaine 2000). Written languages such as 
Egyptian and Sumerian are considered dead because they are no longer spoken. Even though we 
have written records the language and aspects of their culture have vanished. There is no way to 
know how many languages have gone extinct that have left no written record. Many languages 
may have gone extinct that no one knew existed. Tefvik Esenc, a Turkish farmer, was the last 
speaker of Ubyk and passed away in 1992, Red Thundercloud the last speaker of Catawba Sioux 
died in 1996, Ned Maddrell passed away in 1974 and along with him passed the Manx language, 
and in 1972 Arthur Bennett, the last semi-fluent speaker of Mbabaram passed away (Nettle & 
Romaine 2000). While the Eyak language of Alaska had two native speakers in 1992, (Krauss 
1992) by 2007 there were none (Alaska Native…2007). Extinction is happening at an alarming 
rate not only for plants and animals but for languages as well. Figure 2 shows the levels of 
endangerment as of 2003 (Sutherland 2003). With an estimate that half of the worlds languages 
have gone extinct within the last five hundred years, alongside the projection that half of today’s 
living languages will go extinct within this century compounded with over 40% of living 
languages being considered endangered it seems clear that these language extinction events need 
to be identified, studied, with possible intervention but at the very least addressed as a major 
aspect of the Anthropocene. 

 
 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

Figure 2. Known levels of endangerment (Sutherland 2003). 
 

When a language dies, are words and sentences the only things that are lost? When 
thinking and talking about language extinction the first comments are often about the loss of 
culture that accompanies language death. Cultural and linguistic diversity are frequently 
mentioned together (Grenoble 1998). When reading about the French Revolution affecting 
language vitality Grenoble & Whaley always referred to both cultural and linguistic diversity 
being tolerated or threatened (Grenoble 1998). Culture is presented in multiple ways, one key 
display is through language, Muhammad Khan, Asad Humayun, Muhammad Sajjad and Naseer 
Khan discuss the importance of language, “Language is also the clearest expression of 
knowledge, wisdom, freedom and culture of the peoples and of their creative spirit” (Khan 2015). 
Classification systems give a good view into culture built into language.  
 

-
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The Wayampi language spoken in the southern region of French Guiana, classification 

system focuses on what birds eat instead of genetic history (Harrison 2007). Additionally, they 
classify the same birds through a chief and follower system. They pick one bird as the chief and 
describe other birds that are similar as followers, the distance between follower and chief is 
determined by the similarities in appearance and behavior (Harrison 2007). The classification 
system of birds as chiefs and followers give insight into the political aspects of Wayampi culture. 
One instance of grouping many would see how strange the Wayampi classification of a falcon with 
toucans is. Their logic behind this grouping is that toucans and the ‘Kaka’ falcon share a common 
diet of mainly fruit (Harrison 2007).  

 
Protolanguage is the proposed language that is thought to have been spoken by human 

ancestors and is the language that all languages stem from (Birx 2006). The view of the existence, 
or previous existence of a protolanguage is under debate; however, any hopes to try and build or 
discover this language would be impossible if language extinction continues. The amount of 
languages already extinct makes it seem improbable that the protolanguage could ever be 
reconstructed but even less likely if language extinction continues at its current rate.  

 
Language gives a view into cultures, and heritage but can also be a window into the human 

brain. Through studying languages one can see the different ways the human mind organizes 
classes, for example the falcon and toucan class. Studying language acquisition also gives insight 
into the function of the human brain and how language is transmitted and acquired. Studying the 
human brain can also give insight into human ancestor capabilities. So far, there are two major 
parts of the brain that are clearly linked to language use. Broca’s area, located in the frontal region 
of the left cerebral hemisphere, and Wernicke’s area, in the temporal lobe of the left hemisphere 
(Ottenheimer 2013). This knowledge can be applied to human ancestors, for instance, Homo 
habilis has an enlarged and more convoluted lower parietal lobe than compared to 
Australopithecus. (Ottenheimer 2013) This change in brain structure suggests that Broca’s and 
Wernicke’s areas may have been present, which means that Homo habilis may have been the 
earliest human ancestor capable of spoken or signed language (Tobias 1987).  
 

As languages die there is also a loss in knowledge that may not be possible to reclaim. 
Once a language is extinct it will not be able to be observed. The processes the brain goes through 
to acquire, comprehend and communicate that particular language will no longer be able to be 
studied. The cultures ingrained in language will not be available to give insight into past societies 
or heritage. Losing that language makes it difficult to make connections to other languages and to 
understand influences that altered that language.  
 

Major aspects of the Anthropocene include climate change, industrialization, plant and 
animal extinction and globalization and can all be linked to language change within the 
Anthropocene. Climate change affects language on every level, from day to day conversations 
and new terminology to mass migrations of people, altering their linguistic domains. 
Industrialization has a clear and immediate effect on language, to fulfill the needs of 
production, a common form of communication must be established; one that does not require 
previous knowledge or context and can be understood by all employees. Globalization can 
affect language in multiple ways through altering the prestige of a language, which may then 
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cause speakers to distance themselves from using it. Globalization also often moves 
populations of people. This influx of people can lead to language shift. One language may 
become more dominant than the other and will influence speakers to shift toward the more 
powerful or economically beneficial language. Plant and animal extinction are occurring so 
rapidly during the Anthropocene that scientists are suggesting that we are experiencing the 
sixth mass extinction (Barnosky et al 2011; Glavin 2007; Leakey & Lewin 1995). Not only 
are plant and animal extinction rates high but so are language extinction. Half of the known 
languages of the world has gone extinct in the last five hundred years (Nettle & Romaine 
2000). It is also predicted that half of the world’s living languages will become extinct within 
this century (Krauss 1992).  

 
The Anthropocene is characterized by humans having an effect on the world on a global 

scale. Clearly climate change, globalization, industrialization and plant and animal extinction can 
all be related back to anthropogenic causes. When considering the affect humans have on the 
world, and what those affects have on other aspects of life, it is astonishing that these topics have 
not been related back to language. Discussants of the Anthropocene are focusing all 
anthropogenic changes and their affects but not on how these events and capabilities were made 
possible. Would industrialization have been possible without language? Or mass deforestation or 
over hunting done without communication? Not only were these anthropogenic advances made 
possible through language they are also affecting language. These key features of the 
Anthropocene are affecting the world’s languages and driving them toward extinction. The rate 
of language extinction is even greater than plant and animal extinction. Climate change is 
introducing new terms and, in some cases, completely relocated linguistic communities.  
 

Industrialization directly controls language shift toward a universal language to support 
means of production. Globalization relocates populations of people altering language domains and 
influencing dominant and minority language levels as well as changing language prestige which 
in turn affects how the community views and uses their language. Aspects of the Anthropocene 
are affecting language loss. When languages are lost human knowledge is lost as well, not only of 
culture and heritage but unique classifications and ways of viewing the world and possibilities of 
studying aspects of the human brain. So much can be lost when a language dies that we never 
would have known, and questions answered that we had never thought to ask that we won’t have 
the ability to do once it becomes extinct. Is language extinction the hallmark of the Anthropocene? 
This can be debated as much as the topic of the Anthropocene. Perhaps language extinction, at the 
least, should be recognized as a major attribute of the Anthropocene.  
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  Tibetan Monastic Universities are fascinating in the way that they transmit a specific 
body of knowledge. But the domain of knowledge comprising this system is not just education 
and learning. More specifically, it involves freeing oneself from suffering, ignorance, and 
emotional dissonance with an ultimate goal of self-transformation. As soon as an individual 
enters the monastic education system, instructors inform them of the process of re-training their 
minds in order to heal their suffering; and this is not done simply through the recognition of 
suffering itself, but through the ability to recognize the causes of their suffering as well. This is a 
key concept within these institutions. The causes of one’s suffering are identified as two things, 
ignorance and hidden emotions, as well as actions and deeds produced by those emotions. In 
order to gain freedom, one must understand these emotions and ultimately overcome them. This 
paper will explore the Tibetan Monastic education system, specifically in contrast to a western 
education system. It is through cross-cultural analyses that we can gain a clearer understanding 
of the world in which we live as well as a heightened ability to appreciate the various cultures 
and bodies of knowledge that are different from our own.  
 

To further our understanding of the Tibetan Monastic education system, we must look 
at a key construct within it – that of emptiness, the ultimate reality of “object of negation” in 
Tibetan debate and scholarship. This concept of “object of negation” “refers to the way you 
experience the self: as though it exists from its own side, without depending on the mind and 
body” (Jampa, 2013). But this version of “a self” is nonexistent and is a fundamental truth that 
undergirds the Buddhist concept of emptiness. A belief in intrinsic existence is merely an 
illusion. This is because all things in Buddhism are impermanent, meaning nothing has an 
essence, permanent self, or eternal soul. Since all is impermanent, suffering then stems from 
believing in permanence. So, to eliminate suffering, one must see past the illusion of 
permanence. All of these are fundamental and inflexible truths within the monastic education 
system. It is crucial that an individual undergoing this system of knowledge believes 
wholeheartedly in the truths that embody it. If one’s mind deviates from a truth it can never 
reach its potential as a monk or in future enlightenment.  
 

All of these interrelated concepts within this system of Buddhist pedagogy are 
constructed around the principle of what it is to be human and the nature of existence and not 
merely about how you teach others. The principles concerning this system’s curriculum differ 
from those of a western curriculum, which focuses on disciplines. In Tibetan monastic 
education, they base their learning off of four Indian Buddhist tenet systems, Vaibhashika, 
Sautrantika, Chittamatra and Madhyamaka and five main subjects, Prajnaparamita, 
Madhyamaka, Pramana, Abhidharma and Vinaya (Rinpoche, 2003). While the concept of self-
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transformation was discussed above, it truly is the motivation and intention behind this system 
of knowledge. Resistance is suffering in nature and it is in our nature to seek happiness and be 
free from suffering. But if that is what’s desired, the ways in which to achieve and free oneself 
from that suffering must be uncovered. Buddhists do not physically clear suffering with their 
hands; they free people by showing them the true reality; by showing them the truths that 
underpin this system of education. They free themselves through their minds and then with their 
deeds. But even so, you cannot achieve true freedom simply by being shown the path, you must 
walk the path yourself if you ever wish to truly be free from suffering.  
 

This motivation lies behind some pre given truths, which are classified into two 
categories: manifest objects and hidden objects. The former is those that our senses can 
perceive; those we can physically see and measure. The latter are those not directly accessible 
to our senses; the only way we can understand these objects is through the concept of reasoning. 
Hidden objects can only be accessed through reason, and the two types of hidden objects are 
those that are slightly hidden (ones we can reason out and understand, like emptiness) or deeply 
hidden (ones that cannot be accessed through senses or reasoning). The only way to know about 
deeply hidden objects is through an authority, for example the workings of Karma are only 
known through a Buddha’s perception. The concept of Karma is extremely important within 
this domain of knowledge and is a significant intention of going through Tibetan monastic 
education. Karma is the idea that through deeds and actions, whether that’s physical or mental, 
you deposit seeds in your mental stream that you then carry along as you progress through life 
and into future lives. Then at some point when the conditions are right, the seeds “ripen,” 
producing either joy or suffering depending on your karmic deposits throughout life. If you 
have “good” karmic deposits, you will experience immense amounts of joy, but if you have 
“bad” karmic deposits, you will inevitably experience a great deal of suffering. These subtle 
workings of Karma are said to be deeply hidden phenomena, there is no way to reason them out 
except through Buddhist authority. Since there are two types of objects there are also two 
corresponding types of knowledge or cognition. Perception and senses are used to identify 
manifest objects while reasoning is used to conceptualize hidden objects. This is why the monks 
are trained in logic and debate plus meditation.  
 

These pre-given truths tie into many of the practices associated with Tibetan monastic 
education. One practice is memorization. This process is aural, meaning it does not rely on 
visual mnemonic devices, but rather vocalization of the texts. Memorizing a large number of 
rituals is the first task given to young monks as they begin their careers. This disciplinary 
practice is one that truly characterizes Tibetan monasticism as it allows the monks to integrate 
into their new community and be able to participate in the monastery’s collective rituals. “This 
educational process reflects the belief that knowledge needs to be immediately accessible rather 
than merely available” (Dreyfus, 2001). The goal is for knowledge to get under the skin. It 
becomes embodied instead of merely superficial information – it becomes a crucial component 
of the monastic’s self- transformation. This differs from the western education system in that we 
typically do not commit things to our long-term memory. We are able to memorize information 
for a certain exam but usually, once the exam is over, that information is no longer self-
accessible. We must go through other forms, whether that’s a textbook, our notebooks, or online 
websites in order to re-access the information that contrastingly, monks would have committed 
to memory. This is not to say that no students in the United States commit information to 
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memory, but it is a key facet of the monastic education whereas it isn’t as characteristic of a 
western education. As monks practice memorization, they simultaneously discover the deeper 
meaning behind their texts and their conveyed knowledge becomes valuable and functional. 
Memorization becomes “a particularly intimate appropriation of a text” (Dreyfus, 2001), and 
another monastic practice – debate – is reliant upon the individual’s ability to apply knowledge, 
interpret phenomena, and pull quotations in order to supplement an argument, making it more 
effective and powerful.  
 

This practice of debate is central to Tibetan monasticism. The role of memorization is 
immensely important, as it is the acquisition and integration of information to then access 
appropriately during debate. Monastic debate involves two opposing parties, a defender 
(damchawa) and a questioner or challenger (riklampa). The defender has a few 
responsibilities. They must first pose a true thesis and then be able to defend it against the 
multiple questions put forth by the challenger. There are a few main elements of debate, 
which include three allowable answers for the defender to give in response to their 
challenger. Those answers are, “I accept,” “The reason is not established,” or “There is no 
pervasion” (Dreyfus, 2001). Additionally, there is an element of speed in how quickly the 
defender answers the posed question. If there is ever a delay in the defender’s answer, the 
questioner will utilize a tactic of rhythmic triple handclaps interspersed with the words “chir, 
chir, chir” (meaning “why”).  

 
This striking level of physicality is often a characteristic of Tibetan debates. 

Moreover, teasing and competition are also fundamental components and are especially 
prominent during a formal debate in which the entire group focuses on a single debate taking 
place. During such an event, one or two defenders can be questioned by anyone who is 
present, revealing a defender’s true ability as it is tested to its limit. However, even with these 
concepts of physicality and competition the ultimate goal in Tibetan debate is to understand. 
An individual participating in debate would be happy to find out that their thinking is limited 
or incorrect so that they can further their learning and understanding – this is a very telling 
difference between Tibetan and western education, where in the latter the goal is to “win” 
and “be right.” Western education is characteristically more competitive in nature. We seek 
competition and challenge in order to “defeat” an opponent or get a better grade than a 
classmate. Tibetan debate is used to develop deeper understandings and each student truly 
looks for their next greatest challenger because by being challenged they can recognize where 
their ignorance is and meditate on it in order to rid themselves of suffering.  

 
Meditation is the third central practice in Tibetan monastic education. It is analytical 

meditation, which means that every individual first memorizes the information, debates the 
information, and then meditates on it. However, this skill of memorization cannot work 
alone – started to study the great texts. His teachers would ask if he had any questions and 
considering the difficulty of the texts he often sought clarification. However, those 
immediate questions that consumed Dreyfus’ mind were not the same questions the 
teachers wanted to hear. It is the instructor’s responsibility to determine whether his 
students have the ability to go beyond what the text superficially states and question the 
complex concepts that the text presents instead of simply accepting them as “self-evident.”  
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Dreyfus’ text explores the contrasting views of the roles involved in debate depending 

on the instructor. One of his teachers, Geshe Rab-ten believed that his students were to “adopt 
his interpretations” and any legitimate attempt to question those interpretations was viewed as 
a lack of respect. He expected to see the devotion in his students that he himself had shown 
toward his own instructors (Dreyfus, 2003). Conversely, other teachers viewed debate as a 
mode of inquiry, leaving the resolution of a difficult question up to the individual student. 
There is also the role of the students to buy into this system of self-transformation and 
dedicate the time, effort, and work required in order to succeed. Moreover, the students are 
responsible for challenging each other in order to become aware of their ignorance and gain 
clarity of the true reality. They need to constantly push each other and be confronted with 
other views in order to understand a topic differently and realize “the limitations of their own 
comprehension” (Dreyfus, 2003, 269).  
 

Within this division of labor there are many sources of knowledge in which 
information is acquired and used. There are various vows that take place in Tibetan monastic 
culture, one of which is chastity. This is a main reason for the division of labor between sexes. 
This education system is gendered in a way that is because of this vow; if there were a mix-
gendered environment it would create difficult scenarios and many challenges. Therefore, 
Tibetan monasticism is centered on males and this is a source of biological knowledge, if you 
are a male you are permitted to take part in this explicit domain of knowledge. Within this 
domain, one source of knowledge comes evidently from a ceaseless process of memorization. 
However, there are also vertical and horizontal components of transmission of information as 
well. Knowledge can travel vertically from instructor to student and horizontally from student 
to student. There is a culture of understanding surrounding the organization of this pedagogical 
environment, and that culture allows for multiple sources of knowledge, like the ones 
mentioned above, to be present and prevail.  
 

The acquisition of information within this particular domain is inevitably strenuous 
and interminable, so when looking at the foundational assumptions concerning this 
pedagogy, the question of why they go through this process often comes up. The main 
reason for this is enlightenment. Every individual that goes through Tibetan monasticism 
presumes that at some point they will reach the ultimate goal of enlightenment. But they 
don’t assume that they will reach enlightenment in this life, in fact that would be a rather 
presumptuous thing to assume. However, the concept of rebirth is another foundational 
assumption within this system, where the mind, as a non-physical entity, continues to exist 
even without the physical body. So at the time of death (which is seen in Buddhism as a 
separation of mind and body) the mind continues with its journey to enlightenment, carrying 
with it all the imprints the individual has left over the course of their physical life so that in 
the mind’s next life, it is in a better position to resume this journey. Moreover, throughout 
this paper I have discussed many key concepts, principles, and motivations that tie closely 
into this domain’s foundational assumptions. Although I don’t want to be repetitive, I will 
re-emphasize this, the Tibetan system of Pedagogy is not just about how you teach people, 
but it is grounded in the assumption of what it is to be human and the nature of existence. 
This is a system with a very clear, strict set of assumptions or rules about how to think, but 
these aren’t always the most obvious ways of how to think, which is why this system 
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requires years and years of education and practice. Students learn to literally re-train their 
perception and thought. There are also the assumptions concerning true reality, emptiness, 
certitude, doubt and ignorance that were described in detail above.  
 

Ultimately, taking each part of this domain into consideration, it can be applied and 
generalized in a more holistic way. Fundamentally, pedagogy (in Tibetan and Western societies) 
is trying to change people; it’s about transformation in a very general sense. All of the practices 
and roles come together to put this specific knowledge system into action not merely as a means 
of education, but as a way of life. Pursuing Tibetan monasticism and enlightenment is a way of 
life. They are being trained for the long road ahead of them, especially when you take into 
account their assumption of rebirth. These specific practices lead them down a road of future, 
ultimate success in the form of enlightenment. This knowledge system pervades many other 
facets of life simply because of this necessary transformation. It is a part of human nature to see 
social construction and allow your mind to buy into it. However, these men must see past those 
concepts, models, and theories that are constructed by groups of human beings that generate a 
shared experience of “reality” due to the Buddhist concept of “emptiness.” So, while Tibetan 
education is one method of learning, understanding, and transforming, it’s certainly not the only 
way. However, due to the practices, principles and assumptions of this system of knowledge, 
monks are trained to believe in this single and very specific method of education.  

 
While I admire this education system and it intrigues me completely, social 

constructions have been built into my perception simply because it’s a characteristic of human 
nature. I say human nature because nearly everyone is born with these perceptions, including 
future Tibetan monks, as they must consciously and actively re-train their mind to think 
differently. This is why it is so complicated. Ultimately, a Tibetan Monastic education 
transforms you to think in a certain way that is vastly different from how other cultures and 
societies think. Personally, I believe this is amazing, but that is because I love and appreciate 
learning about the varying ways in which people think. But for those unlike me, this can 
definitely lead to negative consequences due to differing opinions and ways of life. In the end, 
I truly believe that it is in all of our best interests to be more open-minded when it comes to 
ways and systems of knowing. I think that there are so many fascinating cultures and differing 
opinions in this world. If we genuinely took the time to try and learn, understand, and 
synthesize the ideas of different societies, we would be amazed at how much we can apply to 
our own lives, beliefs, and values as a whole.  
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Introduction  
 

It is likely that 99% of human existence was spent as hunter-gatherers. While most 
academics approve of this fact, few agree on an explicit definition of hunter-gatherers. If 
defined through social organization, hunter-gatherers would only be able to live in band 
societies. Bands grow and shrink in size depending on the constraints of surrounding 
resources (Lee, 1999).  

 
Hunter-gatherers do commonly fit into this description, with egalitarian and flexible 

relations, but recent history has caused hunter-gatherers to stray away from these systems. 
Leaders are often elected for the safety of the hunter-gatherer group and to co-exist with 
more powerful governments and lawmakers. This change in leadership style does not fit 
within the social organization definition of hunter-gatherer, causing groups to be excluded 
from their traditional social sphere, despite being otherwise equal and mobile.  

 
Another way hunter-gathers might be depicted is based on their cosmology and 

world- views. Reciprocity is an important aspect of the hunter-gatherer lifestyle but is also a 
significant part of many other social groups; it is not uniquely related to hunter-gatherers. 
Lee (1999) discusses the “giving environment,” another key faction of the hunter-gatherer 
point of view. Many non-hunter-gatherer individuals believe that the way hunter-gatherers 
interact with the earth is different, and in some ways better, then the rest of the world. 
Without an earth that shares resources, and without taking care of that earth, hunter-
gatherers would not have persisted. Without an earth to take from, no other persons would 
be alive. Whether hunter-gatherer groups are always “eco-friendly” or not, there is more to 
the “giving environment” than simply the “hunter-gatherer way”.  

 
A third way to define hunter-gatherers is economically or based on the subsistence 

form hunter-gatherers use. To fit into the traditional economic definition of hunter-gatherer, 
the groups must live solely off wild plants and animals. There must be no domesticated 
animals or crops in hunter-gatherer lives, apart from hunting dogs (Lee, 1999). If economy 
and subsistence became the universal definition of hunter-gatherers, then the foraging 
community this paper uses as a basis for comparison would no longer be considered hunter-
gatherer. The Guaja of Amazonia keep a variety of domesticated pets in and around the 
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home, which include dogs, but also tortoises and monkeys (Cormier, 2003). As will be 
demonstrated, in later readings, domestication of animals has become increasingly popular 
in communities typically described as hunter- gatherer.  

 
Consequences and Conservation 
  

Non-human primates play an extremely important role in Guaja life, and human life 
in general. Interactions between humans and non-human primates give researchers insight 
into conservation efforts. “By envisioning the interconnections between humans and 
nonhuman primates simultaneously as products of cultural, ecological and biological 
linkages, a complex and dynamic pattern emerges, one that calls for multiple lines of 
inquiry,” as stated by Fuentes (2006).  
 

By combining primatology, the study of non-human primates, with cultural 
anthropology, the new sub-discipline of ethnoprimatology forms (Cormier, 2006). Within an 
ethnoprimatological framework, researchers have found that human and non-human primate 
relationships consist of predation and pathogen sharing, conflicts over land use, 
evolutionary and long-term ecological impacts, and more (Fuentes, 2006).  

 
As forests and landscapes shift due to deforestation and human development (Cormier, 

2006) the animals that inhabit these areas begin to exploit new resources. With less land 
available to scavenge, non-human primates began “foraging” on farms, increasing the rate of 
crop raiding. Farmers and plantation workers post guards to fend the animals off, but this means 
fewer hands are available during harvest time, slowing down crop production rates (Fuentes, 
2006). Unfortunately, when faced with habitat loss, a majority of non-human primates fail to 
find food altogether. During times of scarcity, researchers find an increase in non-human 
primate infanticide, the killing of newborn infants. Additionally, with humans and non-human 
primates living closer together, the animals are under new, and greater, hunting pressures. 
While the larger bodied primates are more likely to be exploited, distributions of all non-human 
primate populations have shifted (Cormier, 2006).  

 
As the human world expands, and modernizes, non-human primate population 

distributions change, forest structure alters, and other mammalian biomasses shift. This is 
likely due to forest modification and road construction (Fuentes, 2006). While some of the 
modifications restrict primate groups, certain pathways allow new groups to form over 
landscapes they normally could not have traversed (Fuentes, 2006).  

 
The Guaja: Non-Human Primates in Social Life 

 
Non-human primates are accepted as a form of kin within the Guaja society (Cormier, 

2010). Young monkeys are often orphaned during Guaja hunting trips, since Guaja hunters 
only go after the larger bodied primates. Instead of leaving the young organisms vulnerable to 
predators and the elements, the Guaja adopt them. The women and children name each 
monkey and, if applicable, breastfeed them. From there on, the non-human primates are a part 
of the family. These beloved non-human primates are never eaten.  
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The infant monkeys, as well as infant children, stay in constant contact with their 
mother because they are considered “dependents,” The young children and non-human 
primates, clinging to a woman’s figure, is a form of body art to the Guaja, representing fertility 
(Cormier, 2010). The act of breastfeeding and feeding the orphaned animals directly from their 
mouth increases a woman’s desirability as well. Since the Guaja believe in plural paternity, in 
which a child is created through the buildup of a sperm in the mother’s womb, remaining 
attractive to a wide variety of men increases a Guaja woman’s chances of a successful birth 
(Cormier, 2010).  
 

Children are highly valued in Guaja society. Keeping non-human primates in the 
household is also an impactful part of a Guaja child’s social development. Young girls are 
given monkeys to practice and hone their maternal instincts on (Cormier, 2010). The monkeys 
are small and easy to handle. They rarely get out of the young girl’s control. However, like a 
child, the orphaned animals cannot be left alone (Fuentes, 2002). For Guaja boys, having 
monkeys around during childhood is pertinent to developing into an adequate hunter. The male 
children learn the monkey's calls and how to imitate them (Cormier, 2010), which is critical 
during hunting escapades. In some cases, the little boys can imitate a howler monkey call 
before they can speak (Fuentes, 2002).  

 
The combined import of children and non-human primates subsequently means that 

non- human primates can be used as a surrogate to create an equal sense of pride. Non-human 
primates are given to women who have miscarried and to women past childbearing years. In 
many cases, elderly women have more monkeys living in their homes than they have living 
descendants. The women are thought to have a natural relationship with the pets, which Guaja 
men lack (Cormier, 2003), which can be corroborated with the common Guaja saying: 
“Monkeys want women, fear men” (Fuentes, 2002). Additionally, this connection between 
women and monkeys has impacted ideas surrounding divorce in the Guaja community. 
Metaphors describing the end of a marriage include non-human primates, with the woman 
stating, “I am leaving for the forest to eat howler monkeys.” Then, the woman leaves her 
husband, often for another man (Fuentes, 2002).  
  
The Guaja: Non-Human Primates in Cosmology and Religion  

  
In addition to playing a pivotal role in Guaja social life, non-human primates are 

intertwined in Guaja cosmology. The Guaja are a mostly egalitarian society, whose religious 
and spiritual views lean towards animism, the idea that every part of the universe possesses a 
soul (Cormier, 2003). It is unlikely that the Guaja have held these beliefs throughout their 
entire history since it has been discovered that the Guaja were not always hunter-gatherers. 
Originally, the Guaja were thought to be horticulturalists. Their society transitioned away from 
this form of subsistence to avoid the diseases and potential enslavement that was brought to the 
Amazon by the Portuguese (Cormier, 2003; 2010). Now that the Guaja do live within the 
loosely defined realm of hunter-gatherers, they have developed a form of cosmology known as 
“perspectival multinaturalism” (Cormier, 2003). The Guaja believe non-human organisms are 
capable of possessing a human soul. Each of these different organisms has a unique physical 
form and interacts with the world differently, but in a way that the Guaja understand.  
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From perspectival multinaturalism comes the idea of a “hanima,” the term given to 
certain pets. If the Guaja can keep a certain organism alive within their camps, it is usually 
considered a hanima. Monkeys are a prime example of a hanima. Exceptions to this rule are 
dogs, chickens, and pigs. These animals cannot achieve a high enough level of animism to 
be considered hanima (Cormier, 2010).  

 
Non-human primates have a role in Guaja religious practices as well. In creation 

stories, monkeys often descend directly from humans, giving the animals a high spiritual 
status:  

Several Guaja were searching for food in the forest and came upon 
another group of Guaja in a tree eating fruit. The creator divinity 
transformed the Guaja in the tree into Howler monkeys and instructed the 
Guaja to eat them (Cormier, 2006, pg. 22). 

 
The likeness to humans is a common reason that some societies avoid hunting and 

eating monkeys. For the Guaja, though, the similarities between humans and non-human 
primates factor into their attraction to the organism’s meat. The Guaja believe that non-human 
primates have human souls and are representative of their ancestors. Consuming monkey meat 
furthers the Guaja view of “endocannibalism.” Endocannibalism is based on social likeness, in 
which “like eats like” (Cormier, 2003). The Guaja do not participate forms of literal 
cannibalism (Cormier, 2003), but instead undergo a cycle of eating that involves the Guaja 
eating non-human primates, and cannibal spirits “eating” the Guaja (Fuentes, 2002). 
Endocannibalism stems from the Guaja’s original creation story:  

The creator divinity, Mai’ira had a large erection and a strong sexual desire and 
came upon a tree with large breasts and female genitalia who is called Yapo- 
kwiya. He cut the tree down to human size and ate the inaya palm fruit through 
both his penis and this mouth. He then had sex with the tree and sand to her to 
make her human. She became pregnant with twin boys who are called Mai’ira 
and Mukure-cia. One day, Mai’ira (the father) went walking in the forest in order 
to find some wood to make a bow. His wife (the former tree) decided she wanted 
to follow after him, but she did not know the forest. The still-fetal male twins told 
her the way and she set off after him. A large jaguar called Yaware-awa (jaguar 
man)… came upon them and devoured Yapo-kwiya but not her twins. When 
Mai’ira discovered what had happened, he was very afraid of the jaguar and left 
the earth forever… The jaguar took the twins and raised them in the forest… 
(Cormier, 2010, pg. 135-136). 
 

After the jaguar taught the twins how to forage and hunt, the twins began eating 
monkeys. Since monkeys are directly descended from humans, as seen in previous passages, 
this act completed the first step of “endocannibalism.” Next, the Guaja’s cannibalistic spirits, 
aiya, prey on the Guaja. And the cycle continues.  
  
The Guaja: Non-Human Primates as Prey and Pet  
  

The Guaja perception of monkeys as near kin helps them determine which meats 
should be eaten. Out of the meats consumed by Guaja, monkeys make up 30% of the diet 
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(Fuentes, 2002). The most commonly consumed monkey is Alouatta belzebul, the red-handed 
howler monkey (Cormier, 2010). The howler monkeys are considered an excellent food 
choice because of their similarities to humans (Cormier, 2006). It is also fair to note that there 
is no monkey as large as A. belzebul in the area, so the tradition of hunting this species could 
have originated from the efficient caloric return (Cormier, 2006). Additionally, the Guaja base 
their plant preferences on which plants the monkeys do and do not eat. The Guaja learned that 
if the monkey can eat the food, then it is not likely to harm human consumers (Fuentes, 2002).  

 
With so much riding on the non-human primate’s meat and knowledge of nature, many  

 non-Guaja ask why the Guaja continue to keep the animals as pets. The Guaja are actively 
choosing to keep a portion of their primary protein source alive, and so comes to rise the ‘prey-
pet paradox’. The non-human primates are expensive to keep in the villages. The animals cause a 
lot of destruction and get aggressive towards young children (Cormier, 2010). The non-human 
primates are a burden on the Guaja’s food supply as the animals tend to “forage” inside of the 
Guaja’s homes, ruining already prepared meals and material possessions (Fuentes, 2002.) 
However, without keeping monkeys in camp the children would never learn their cultural and 
social positions. The Guaja would not have as wide a variety of plants to consume. The hunters 
would not successfully hunt howler monkeys (Alouatta belzebul), brown capuchin monkeys 
(Sapajus apella), black bearded sakis (Chiroptes satanas), owl monkeys (Aotus infulatus), 
squirrel monkeys (Saimiri sciureus), and golden-handed tamarins (Saguinus midas niger) (Prado, 
2012) without having learned the non-human primate’s habits and calls from the monkeys in 
their homes. Cormier (2003) says, “The prey-pet paradox in Amazonia is a “paradox” only in 
terms of the Western perspective.”  
  
Other Hunter-Gatherer Societies who have Interactions with Non-Human Primates  
  

The Guaja are not the only hunter-gatherer society to place importance on non-human 
primates. South America holds a plethora of communities that fit within the loose definition of 
hunter-gather who also interact with non-human primates. The Matsigenka peoples, of Peru, 
regard non-human primates as kin, similar to the beliefs of the Guaja. The Matsigenka also 
believe that individuals who are doing a poor job of being human will be turned into a monkey as 
punishment (Cormier, 2006).  
 

The Matsigenka are not inclined to keep non-human primates as pets but do hunt them. 
Unlike the Guaja, the Matsigenka avoid howler monkeys, claiming the species taste bad, due to 
the non-human primate’s highly floriferous diet (Cormier, 2006), and the monkey’s inclination 
towards laziness. Due to the introduction of shotguns, the larger bodied primates within the 
Matsigenka’s hunting ranges are mostly extinct (Fuentes, 2006). Meanwhile, in Brazil, the 
Waimiri actively hunt howlers from their boats, specifically the females, who have a higher 
concentration of fat and therefore taste better to the Waimiri peoples (De Souza-Mazurek, 
2000).  
 

Rival (1993) speaks about the Huaorani peoples of Ecuador. The Huaorani take in 
orphaned monkeys similarly to the Guaja. The Huaorani breastfeed the monkeys when 
possible. Consuming monkey meat and palm fruit are important aspects of the Huaorani’s idea 
of health. Just as the Guaja use non-human primates to decide which foliage is safe to 
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consume, the Huaorani understand that the monkeys in their forests have a very close 
relationship with palm fruit. The Huaorani greatly enjoy palm fruit. These people go out of 
their way to treat the monkeys well, ensuring that the monkeys will not “steal the seed”, or 
take the palm fruit away from the Huaorani. These Ecuadorians also never forage all of the 
palm fruit from a single site. The Huaorani want to allow the monkeys to continue feeding and 
reproducing, so that their monkey population survives to be eaten by future Huaorani. This 
process also helps regulate the fruit’s reproduction as well (Rival, 1993).  

 
Across the Atlantic Ocean, the Twa of Uganda and Rwanda also interact with non-

human primates regularly. Papworth (2016) discusses how the Twa were evicted from their 
homelands so that the government could form national parks and protect the extremely 
endangered gorillas of the area. Seen as dangerous, the Twa were pushed out of their homes and 
displaced without any trade skills, finding themselves impoverished and abandoned. It has since 
been realized that the Twa did not pose a threat to the gorilla species, as they had never actively 
hunted them. In fact, the Twa could have been a potentially exceptional guard for the large 
bodied primates, if modern governments had made an effort to reach out to the community 
before displacing them.  
  
Other Subsistence Societies and Their Relations to Non-Human Primates  
  

Non-hunter-gatherer communities have consistent interactions with non-human 
primates as well. Some, such as the Brazilian Matis, hunt non-human primates for their teeth. 
The teeth are used to create jewelry and decorative armbands. The Waorani of Ecuador take in 
non-human primates as pets, similar to the Guaja (Cormier, 2006), and use them to describe 
and define their interpretation of personhood (Papworth, 2013).  
 

The Wari in Peru are known for eating non-human primates. The Wari believe that 
eating the flesh of an enemy is equal to that of animal, because the Wari consider their enemies 
subhuman (Cormier, 2003). Cormier (2006) mentions the Wari feeding taboos that cause them 
to avoid certain foods, so that the Wari children do not get turned into monkeys. Other taboos 
are in place as well, in order for the Wari to avoid being possessed by animal spirits that might 
try to force humans into the other species.  
 

For the Fiema and Boabeng of Ghana, Campbell’s monkeys (Cercopithecus 
campbelli) are considered children of the gods. These monkeys protect the villages, so the 
hunters avoid them at all costs. Both these groups also work alongside of government placed 
hunting bands. The Fiema and Boabeng consider this to be a way to “care for monkeys” 
(Alves, 2016).  
 

Ethiopia’s Bari mythology often refers to “a time with no monkeys.” This saying 
aligns with non-human primate creation stories, such as that of the Bari’s spider monkey tale:  

The creator divinity, Sabasebaa, was with another Bari searching for food in 
the forest when they encountered other Bari eating fruit in a tree. They asked 
them to toss down fruit, but they tossed down only the peels. In anger, the 
creator divinity transformed them into spider monkeys and instructed the Bari 
to eat them. (Cormier, 2006, pg. 21-22) 
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In Ecuador, the Jivaroan peoples believe that their hunting and magical knowledge was 

originally from the first spider monkey. While the Jivaroan hunt spider monkeys because the 
animal is a superb energy source, the people recognize that only the most skilled hunters are 
able to catch spider monkeys, and that a successful catch sometimes requires them to sing to 
their prey (Brow, 1984). The Jivaroan, Cormier (2003) adds, also keep non-human primates as 
pets. Just as with the Guaja, the relationship between a woman and her pet is similar to that of a 
child- parent relationship. The Jivaroan also relate such pets with “taming” a woman or 
readying her for marriage.  
 

Non-human primates also have a place among larger, more well-known non-hunter- 
gatherer civilizations. Alves (2016) discusses the Egyptians and how they worshiped the 
baboon so intently that the non-human primates were imported into areas that did not naturally 
support such animals. The Egyptians viewed baboons as a demon and a protector. Thoth, their 
god of the moon, is depicted as a baboon, in part or in whole. The sitters in the Egyptian palace 
of judgement, a section of the underworld, are also baboons (Alves, 2016).  

 
The Mayans also interacted with primates. The howler monkey was important to 

the creation of the Mayan calendar and the Mayans believed the spider monkey forged all 
of humankind (Alves, 2016).  
  
Case Study: The Bantu and the Baka and the Non-Human Primates  
  

In the Democratic Republic of the Congo, two groups (the Bantu and the Baka) live 
side by side and interact daily, and both have lives that are prominently altered by non-human 
primates. The Bantu, Kohler (2005) states, are a farming community that reside in villages. 
The Baka are a hunter-gatherer group that work with and around the sedentary Bantu.  

 
The Baka are thought of as eco-friendly and beneficial to the natural environment. The 

Bantu are seen as ecologically detrimental since they commonly use slash-and-burn agriculture. 
The Bantu are willing to eat members of the great ape non-human primate community. It is not 
uncommon for Bantu men to decorate their meeting places with gorilla skulls. Killing a great 
ape is a way for a Bantu hunter to gain great reputation. The Baka hunt more bushmeat than 
their village counterparts but refuse to harm gorillas or chimpanzees except in an act of self- 
preservation. The Baka feel that the great apes are too similar to humans to be eaten and 
associate their great hunters with elephants instead.  
 

Non-human primates are also intertwined in the Bantu and Baka’s religious and world- 
view perception. The Bantu believe that if an individual dies without reaching a reasonable 
level of satisfaction, they come back to earth as a gorilla. The gorilla shows up in a Bantu 
individual’s fields or home around the time of their passing and the animal is considered a 
“gorilla-revenant.” These special organisms do not cause harm. They are never shot. The 
Bantu consider it horrible luck to do so, since the individual’s spirit will seek revenge and 
likely wreak havoc on the shooter.  
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The Bantu believe the Baka return as non-human primates as well, but as 
chimpanzees, not gorillas. The Bantu use this as an insult, since chimpanzees are physically 
smaller than their gorilla counterparts. The Baka embrace the idea, seeing chimpanzees as 
musically inclined, and mock the Bantu for returning as gorillas, saying: “Both Bantu and 
gorillas display a strong sense of territoriality and hierarchy, their tempers flare up easily, 
they tend to be rough and bad mannered, and are prone to use brutal force…” (Kohler, 2005).  
 
Discussion  

By recognizing the relationships between humans and non-human primates, 
researchers can take a more holistic view of ethnoprimatology. While Lee and other scientists 
still offer a variety of definitions for hunter-gatherers, it is apparent that many societies utilize 
and hold non- human primates in a very high regard.  

 
Expanding upon studies within ethnoprimatology could lead to the discovery of local 

plants and medicines, as well as cultural phenomena. Scientists need to remain aware of 
issues that may arise. Papworth (2013) notes that there is often variation in the scientific 
names of species in comparison to the terms used by indigenous peoples. In some cases, 
hunter-gatherers identify organisms as a monkey in a cultural sense, but the said organism 
does not match the Western world’s scientific descriptions of ‘monkey.’ In other cases, 
organisms of the same species are not recognized as the same species by the hunter-
gatherers. These differences occur because different cultures interpret relationships and 
similarities in unique ways. Papworth (2013) also says that many hunter-gatherers see 
organisms as “too different” to be a part of the same group, therefore causing species 
confusion when Western researchers get involved.  

 
Non-human primates are nearly a world-wide occurrence. Non-human primates act as a 

staple of life, so it is understandable that cultures incorporate non-human primates into their 
daily lives. Whether this leads peoples to treat non-human primates as prey, pets, or deities is 
up to cultural variation. As more individuals begin understanding the importance of non-
human primates to a wide range of peoples, governments and law makers will gradually begin 
to support indigenous peoples, instead of excluding them (Riley, 2010). This allows cultural 
conceptions and conservation necessities to meet in the middle. Expansion of the diversity and 
effectiveness of non-human primate conservation occurs, while hunter-gatherer societies live 
on and flourish.  
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Claire Weatherall The Scapula: An Overview 

This research functions as a literature review of scapular anatomy, development, 
locomotion, and evolution. Case studies are reviewed in reference to age estimation and sexual 
dimorphism taking into account the importance of human variation. Future research potential is 
proposed regarding a quantitative age estimation and sex estimation among different 
populations.  

Jeffrey Leddy Passive Resistance Methods of the Vermillion Band of Kickapoo 

The paper reviews the resistance methods used by the Vermillion band of Kickapoo Native 
Americans, in Kansas, under the leadership of the Prophet Kenekuk, spanning from the 1820’s to 
his death in 1852, and its uniqueness in its passive, non-violence. Kenekuk’s method of passive, 
non-violent resistance deviated drastically from his contemporaries such as Tecumseh, Geronimo 
and Sitting Bull. The active, violent resistance to European and later American encroachment 
onto Native land, culture and religion resulted in dramatic loss of life to the Native Americans. 
This loss of life, coupled with the eventual military defeat of the Native American uprisings, 
resulted in the degradation of Native culture and their removal from their homelands. By further 
research most prominently conducted by Joseph B. Herring, 1985, and Timothy J. San Pedro, 
2015, this paper will look at Kenekuk’s methods of resistance and how, in their passivity, they 
proved to be more beneficial to the Kickapoo in Kansas both in protecting their lives as well as 
their lands and culture. In view of the ongoing American intranational settler mentality regarding 
Native American lands and sovereignty (Dakota Access Pipeline, Native American dismissal in 
public Arizona schools) it is important to look at historically effective Native American 
resistance methods regarding the current need for support of Native Americans still resisting the 
American government and government subsidized businesses that threaten their land and their 
culture. 

Margaret Wolf American Indian Migration in the 1950s and 1960s Examined Through                     
Transnationalism 

This project examines American Indian immigration in the 1950s and 1960s in a 
comparative study with Mexican immigration of today in order to highlight the parallels between 
their experiences of movement.  I argue that placing American Indian immigration within the 
framework of transnationalism produces a more informed discussion and analysis of their 
experience. This research will address American Indian identity and the shift to urbanism. One 
facet of the project will focus on the political climate and policies that were being passed during 
the 1950s which reshaped the existence and political dealing of American Indians across the 
country. Another facet will be looking at personal experiences of both Mexican and American 
Indian heritage threw ethnographies, articles, personal narratives, and historical interviews. This 
research uses concepts and development of nationalism and identity as well as migration to 
situate the American Indians who relocated in the 1950s and 1960s within the transnational 
theory. 
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 Madison Bates Australopithecus Sediba: A Mosaic Species 

The discovery of Au. Sediba has raised many questions on its origins and placement 
among hominin phylogeny. Evidence from this species has contradicted previously believed 
evidence of hominin evolution. Morphologically this species represents parts primitive and 
modern humans. Believed social aspects of Au. Sediba have damaged the beliefs of previously 
identified hominin‘s. Said to be the missing link between Australopithecus and homo genus’, Au. 
Sediba question’s ideas and beliefs about human evolution that have been considered for 
decades. 

Ashly Romero A Comparison of Fluctuating Asymmetry Models in Non-human Primate Crania 

Fluctuating asymmetry (FA) – random deviations from bilateral symmetry in an 
organism’s paired features – is a good candidate for investigating developmental stability. This 
easily accessible measurement can be used to understand the relationship between stress and 
development across organisms, and growth rate plays a vital role in the accumulation of FA. Few 
studies have investigated craniofacial FA in non-human primates, and those that have suggest 
that levels of FA are higher in slower growing species. This study examines craniofacial FA in 
two primate species (Pan troglodytes troglodytes and Gorilla gorilla gorilla; n=81) to elucidate 
the effect of growth rate on FA in non-human apes. Results suggest that Gorilla exhibits higher 
levels of FA than Pan, and, on average, males within each species show higher levels of FA than 
females. These results suggest that species with slower growth (i.e., Pan) may have greater 
developmental stability and are potentially able to compensate for perturbations in growth 
throughout ontogeny. Further analyses will help tease apart the factors contributing to 
differential response to environmental and genetic stress to contribute to a broader understanding 
of primate canalization and developmental stability 

Brent Kennedy Native American Canoes 

Tantalizing archaeological and genetic discoveries are demonstrating that the role of 
waterways in the daily lives of Natives has been underestimated. I will discuss those discoveries, 
and a recent excavation in Europe, to demonstrate the potential for future research and the need 
to rethink how American Anthropology perceives Native movement near water. 

 Cailyn Trevaskiss Expanding upon the Nasalia: Implementing New Standards in Sexing and 
Aging of Nasal Bones and Midface Measurements in a Midwestern Population 

This study hopes to represent the little extant research in standardizing the analysis of the 
bones of the midface, both morphologically and metrically. Such studies as this are important 
because they help develop the foundation for future experimental studies in craniometrics within 
forensic and biological anthropology. In proposing and implementing new standards in sexing 
and aging the nasal bones and the dimensions of the bones relating to them, this research focuses 
exclusively upon qualitative scientific metric analysis concerning size and shape. The 
viscerocrania in this research were from two sets of individuals from American midwestern 
populations, both found within the teaching collection available in the Wichita State University 
Biological Anthropology Lab. Thirty-three were measured using twenty-one measurements, and, 
from previously collected research by Allie Ferguson and Peer Moore-Jansen, two hundred and 
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sixty-one were assessed using two measurements. These methods and measurements were based 
upon those within the 1994 Data Collection Procedures for Forensics Skeletal Material manual. 
This research indicates that there is minor but present sexual dimorphism within nasal bone 
morphology in adult populations.  

Hannah Whipple A Wave in Emission to Bone Composition: The Chemical Analysis of Bone 
Using Atomic Emission Spectroscopy (AES) 

Archaeologists and biological anthropologist attempt to extract skeletonize remains from 
the original place of burial without inflicting further damage to the skeletal structure. The use of 
chemical preservatives in extracting organic substances from archeological sites helps prevent 
further damage of the remains during transportation. However, according to the Material Safety 
Data Sheets (MSDS), a corrosive agent is a chemical that causes visible destruction of, or 
irreversible alterations in, living tissue by chemical action at the site of contact. There are two 
measurable types of corrosive materials: alkalis and acids. The acidity or alkalinity of a 
substance is specified by pH, a logarithmic measure of hydrogen ion concentrations expressed on 
a scale from 1 to 14. This research will focus on the inflicting practices of chemical preservations 
detrimental effect on the histological makeup of organic material using atomic emission 
spectroscopy (AES). The end analysis of this study will demonstrate exactly how many parts per 
million (ppm) of bone composition is compromised within a corrosive substance, as well 
as provide a correlating variable with the rate in bone decomposition. 

Gracie Tolley Woven in the Past: Clothing from North America 

In order to understand the world around us, Anthropologists can look at what society is wearing. 
In North America’s twenty-three countries the types of clothing vastly range. Even inside a single 
country, techniques and styles of textiles can be completely different. Each region of North America is 
shaped by its history and cultural ties, and this all plays into clothing. Using the collection of the Lowell 
D. Holmes Museum of Anthropology, research was done on types of methods and material used to make 
clothing in certain areas around the continent. These distinct practices are divided up into three 
categories based on location: Central America & Mexico, Mainland United States, and Canada & 
Other Northern Territories. Within each category, independent groups/ countries are analyzed 
based on their traditions. Due to the seemly endless variety of shoes, hats, and other accessory, 
this study only looks at garments such as dresses, pants, and shirts. 

Megan Fuller The Revitalization of Hand Tapped Tattoos in Hawaii 

In the 1800s, colonizing missionaries outlawed tattooing in Hawaii in order to acculturate 
native Hawaiians to Christian ideals. It has only been in recent decades that tattooing has 
reemerged in Hawaii, which has allowed for the revitalization of the traditional Hawaiian method 
of tattooing: hand tapping. This method is most strongly associated with Samoa due to the 
persistence of the practice through colonization, but the method is a significant part of Hawaiian 
culture as well. With the cultural renaissance of Hawaiian tradition, hand tapping is slowly being 
recognized as a culturally significant practice. Unlike the traditional patterns that are found being 
tattooed all over the world, the hand tapping method is rarely performed commercially, and still 
very much depends on the Hawaiian tradition of reciprocal exchange. Other Polynesian and 
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Oceanic nations with parallel revitalization movements stemming from culture sharing and 
multi-national celebrations prove some insight into how hand tapping revitalization initiated in 
Hawaiian and the influence other cultures may have had on the modern form. This paper 
examines how this and other post-colonial revitalizations can be classified outside of the 
restrictive theoretical dichotomy of revival and reinvention. 

Kassandra Neiss An Ark by Any Other Name: Repurposing Urban Christian Structures to 
Support Holistic Adjustment Strategies of Foreign-Born Populations 

This project positions shrinking or struggling churches in US cities as opportune spaces 
to be repurposed as secular, shared-space community centers serving foreign-born communities 
because religious, ethnic, and civic identities together inform the actions of foreign-born and 
native-born individuals in integration and adjustment processes. Globalizing city populations and 
urban resident moving patterns have diversified the user base of urban religious structures 
through either accommodating multiple congregations under one roof or including multiple 
nationalities within the same parish. I argue that the hybridity of religious, ethnic, and civic 
identity compliments these naturally occurring multi-ethnic spaces. This enables the 
reconfiguration of religious structures in globalizing cities while simultaneously maintaining the 
building’s cultural function as a community space offering spiritual, psychological, educational, 
social, and civic support. The repurposing of Christian structures as multi-faith, multi-ethnic, and 
multi-cultural gathering spaces is best understood through the framework of Sophia Watson’s 
Adaptive Dexterity rather than Joel Kotkin’s concerns of declining religious space in Western 
cities. The field site for this project is a Lutheran church in Aurora, Colorado which was 
repurposed as a secular nonprofit center in 2017 and now supports immigrants and refugees in 
the Denver metro area. 

 Jeremiah Perkins & Kacie Larsen Archiving Collections from a County Museum 

Currently at Wichita State University, we are assisting the Rice County Historical Society 
with the archeological material that was in their basement.  The purpose of the grant-funded 
project is to identify and to curate properly all of the material.  We began by assigning accession 
numbers to all of the artifacts, creating a database and photographing them.  We also identified 
the types of tools, the raw materials used, and provenience, when known.  Finally, we packaged 
the items in keeping with federal regulations.  The results will enable the museum to use 
archaeological specimens that have been gathering dust in the basement for far too long. 

Caitlin Yoakum A comparison of the cross-sectional area of the primate mandibular canal and 
associated foramina 

Few studies have explored the relationship between canal size, foramen size, and the soft 
tissues of the trigeminal complex, even though it is responsible for most sensory information in 
the face. Several studies have shown that infraorbital foramen cross-sectional area reflect dietary 
preference in mammals, but the mental foramen and mandibular canal have largely been ignored. 
Foramina are often assumed to be equal in size to the soft tissues that pass through them 
however, no study has demonstrated the relationship between mental foramen and mandibular 
canal size. Using microCT data from 47 species of male primates (n=89 specimens) we 
examined variation in cross-sectional area of the mental foramen, mandibular canal, and 
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mandibular foramen. Initial analysis revealed that canal size varies considerably and is not 
always definable as a single bony canal (n=36 defined), with mental foramen area always ≤ 90% 
of mandibular foramen area. One-way ANOVA tests indicate all variables measured, except 
mental foramen area, are significantly related to the grouping of suborder, parvorder/infraorder, 
and family. The repeated measures analysis results indicate that all five variables are different by 
grouping as well. These findings call into question previous assumptions regarding the 
relationship between mental foramen area and the mandibular nerve. 

Ane Larrea Muslim Veilling; Declaration of Devotion and Beautification Facing External 
Adversaries: Najwa Malha’s Case 

Are zeena or beautification and satr or concealment compatible practices? How far has 
the Muslim veiling become a fashion statement or a mere accessory for Muslim women? Since 
the 1980s, a whole industry of Islamic fashion has emerged, despite internal criticism and 
external challenges. “Its goal is to demonstrate that Islam and fashion are not contradictory 
practices, that Muslim women can be pious and trendy.” (Amer 2014: 151). The aim of this 
paper is to discuss a so well-known case, in which a 16-year-old girl was expelled from her high 
school in Madrid for wearing the veil. Muslim veiling in Spain has contributed to numerous 
controversies, whether in public and private sectors, in which Muslim women are mostly 
affected. I aim to contrast both perspectives; first, I want to analyze the Spanish perception of the 
female Muslim dress in how far is it a traditional practice or could it also be a fashionable one; 
and secondly, I want to give voice to Islamic women, so they can describe their perspectives and 
reasons for wearing the veil today, namely in how far this practice has no just a singular 
meaning, or even a single way to put it in practice for female Muslims in Spain. I argue that the 
perception of this practice within the Spanish society leads women to become more fashionable 
as promoted in advertisements which open possibilities how they can use when deciding to wear 
the veil in a non-Islamic country. 

Rachel Wendt Fire at the Footprint Site: Experimental Burn Study and the Response of Buried 
Bone 

The purpose of this research is to analyze the distribution and nature of burned bone 
recovered from the Footprint Site, located in the Texas Panhandle. The site occupation is 
estimated to 1200-1450 A.D. and was originally excavated by F.E. Green in 1964. The structure 
showed evidence of burning, resulting in the collapsing of the roof on top of archaeological 
features, such as human cadavers or shallow burials. The remains recovered from Room I at the 
site, which is estimated to be around 32 individuals, became commingled. This, combined with 
unclear provenance, has led to further analysis by multiple researchers (Moore-Jansen, 2005). 
During analysis, approximately 8% of the skeletal material were identified as exhibiting burn 
lesions. This experiment simulated a burn that reasonably replicated the type of fire that would 
have occurred in an Antelope Creek Style home. In the structure, dry bone, green bone, and bone 
with soft tissue were placed in multiple locations at various depths, and will be analyzed for 
charring, calcination, and discoloration to serve as comparative tools and provide insight into the 
skeletal material at the Footprint Site. 
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Murray State University 
Murray, KY 42071-3346 
anthony.ortmann@murraystate.edu 
 
Dr. Douglas W. Hume 
Gamma of Kentucky 
Dept. of Sociology Anthropology & 
Philology 
Northern Kentucky University 
Highland Heights, KY 41076 
humed1@nku.edu 

Dr. George Crothers 
Mark Whitaker 
Delta of Kentucky 
Dept. of Anthropology 
University of Kentucky 
Lexington, KY 40506-0024 
gmcrot2@uky.edu 
mark.whitaker@uky.edu 
 
Dr. Benjamin Freed 
Epsilon of Kentucky 
Dept. of Anthropology 
Eastern Kentucky University 
Richmond, KY 40475-3102 
benjamin.freed@eku.edu 
 
Dr. Hande Ozkan 
Zeta of Kentucky 
Dept. of Anthropology 
Transylvania University 
Lexington, KY 40508-1797 
hozkan@transy.edu 
 
Dr. Amanuel Y. Beyin 
Eta of Kentucky 
Dept. of Anthropology 
University of Louisville 
Louisville, KY 40292 
aybeyin01@louisville.edu 
 
Louisiana 
 
Dr. David Chicoine 
Alpha of Louisiana 
Dept. of Geology & Anthropology 
Louisiana State University 
Baton Rouge, LA 70803-4105 
dchico@lsu.edu 
 
Dr. Trenton Holliday 
Beta of Louisiana 
Dept. of Anthropology 
Tulane University 
6823 St. Charles Ave. 
New Orleans, LA 7011 
thollid@tulane.edu 
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Dr. Steve Horton 
Gamma of Louisiana 
Dept. of Social Sciences 
Northwestern State University 
Natchitoches, LA 71497 
hortons@nsula.edu 
 
Maine 
 
Dr. Christine Beitl 
Alpha of Maine 
Dept. of Anthropology 
University of Maine 
Orono, ME 04469-5773 
christinie.beitl@maine.edu 
 
Maryland 
 
Alpha of Maryland 
Behavioral Science. & Human Services 
Bowie State University 
Bowie, MD 20715-9465 
 
Dr. Sarah Chard 
Beta of Maryland 
Dept. of Sociology & Anthropology 
University of Maryland, Baltimore Co. 
Baltimore, MD 21250 
schard@umbc.edu 
 
Dr. Julie Markin 
Gamma of Maryland 
Dept. of Sociology & Anthropology 
Washington College 
Chestertown, MD 21620-1197 
jmarkin2@washcoll.edu 
Dr. Julia King 
Delta of Maryland 
Dept. of Anthropology 
St. Mary’s College of Maryland 
St. Mary’s City, MD 20686-3001 
jking@smcm.edu 
 
 
 
 

Dr. Carolyn Schwarz 
Epsilon of Maryland 
Dept. of Sociology & Anthropology 
1021 Dulaney Valley Rd. 
Goucher College 
Baltimore, MD 21204 
Carolyn.Schwarz@goucher.edu 
 
Massachusetts 
 
Dr. Ann Marie Leshkowich 
Alpha of Massachusetts 
Dept. of Sociology & Anthropology 
College of the Holy Cross 
Worcester, MA 01610-2395 
aleshkow@holycross.edu 
 
Dr. Lauren Sullivan 
Beta of Massachusetts 
Dept. of Anthropology 
University of Massachusetts-Boston 
Boston, MA 02125-3393 
lauren.sullivan@umb.edu 
 
Dr. Simone Poliandri 
Gamma of Massachusetts 
Dept. of Anthropology 
Bridgewater State University 
Bridgewater, MA 02325 
spoliandri@bridgew.edu 
 
Michigan 
 
Dr. Beverley Smith 
Alpha of Michigan 
Dept. of Anthropology 
University of Michigan at Flint 
Flint, MI 48502-2186 
bevsmith@umflint.edu 
 
Dr. Mark Schwartz 
Beta of Michigan 
Dept. of Anthropology 
Grand Valley State University 
Allendale, MI 49401-9403 
schwamar@gvsu.edu 
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Dr. E. Liza Cerroni-Long 
Gamma of Michigan 
SAC Dept. 
Eastern Michigan University 
Ypsilanti, MI 48197 
liza.cerroni-long@emich.edu 
 
Dr. Kristin V. Landau 
Delta of Michigan 
Dept. of Anthropology 
Alma College 
Alma, MI 48801-1599 
landaukv@alma.edu 
 
Dr. Brad Chase 
Dr. Allison Harnish 
Epsilon of Michigan 
Dept. of Anthropology & Sociology 
Albion College 
Albion, MI 49224 
bchase@albion.edu 
aharnish@albion.edu 
 
Minnesota 
 
Dr. Annika Ericksen 
Alpha of Minnesota 
Dept. of Sociology & Anthropology 
Gustavus Adolphus College 
St. Peter, MN 56082-1498 
aerickse@gustavus.edu 
 
Dr. Kathleen Blue 
Beta of Minnesota 
Dept. of Anthropology 
Minnesota State University 
Mankato, MN 56001 
kathleen.blue@mnsu.edu 
 
Gamma of Minnesota-inactive 
Dept. of Sociology & Anthropology 
St. Olaf College 
Northfield, MN 55057 
@stolaf.edu 
 
 

Mississippi 
 
Dr. Shawn Lambert 
Alpha of Mississippi 
Dept. of Anthropology 
Box AR 
Mississippi State University 
Mississippi State, MS 39762 
Shawn.Lambert@anthro.msstate.edu 
 
Dr. Marie Elaine Danforth 
Beta of Mississippi 
Dept. of Sociology & Anthropology 
The University of Southern Mississippi 
Hattiesburg, MS 39406-5074 
m.danforth@usm.edu 
 
Dr. Matthew Leigh Murray 
Gamma of Mississippi 
Dept. of Sociology & Anthropology 
University of Mississippi 
PO Box 1848 
University, MS 38677-1848 
mlmurray@olemiss.edu 
 
Dr. Veronique Belisle 
Delta of Mississippi 
Dept. of Sociology & Anthropology 
Millsaps College 
1701 N. State St., Box 150214 
Jackson, MS 39210 
belisv@millsaps.edu 
 
Dr. Brad Chase 
Allison Harnish 
Epsilon of Mississippi 
Dept. of Anthropology and Sociology 
Albion College 
Albion, MI 49224 
bchase@albion.edu 
aharnish@albion.edu 
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Missouri 
 
Dr. Sarah Lacy 
Alpha of Missouri 
Dept. of Anthropology 
University of Missouri at St. Louis 
St. Louis, MO 63121-4400 
lacysa@umsl.edu 
 
Dr. E. A. Quinn 
Beta of Missouri 
Dept. of Anthropology 
Washington University in St. Louis 
St. Louis, MO 63130-4899 
equinn@wustl.edu 
 
Dr. Todd VanPool 
Gamma of Missouri 
Dept. of Anthropology 
University of Missouri-Columbia 
Columbia, MO 65211 
vanpoolt@missouri.edu 
 
Dr. Erin Kenny 
Delta of Missouri 
Dept. of Sociology. & Anthropology 
Missouri State University 
Springfield MO 65897 
ErinKenny@MissouriState.edu 
 
Dr. Elsa L. Fan 
Dr. Jong Bum Kwon 
Epsilon of Missouri 
Dept. of Anthropology & Sociology 
470 E. Lockwood Avenue 
Webster University 
St. Louis, MO 63119-3194 
elsafan19@webster.edu 
jongkwon00@webster.edu 
 
Dr. Anne Austin 
Zeta of Missouri 
Dept. of Society & Environment 
Truman State University 
Kirksville, MO 63501-4221 
austinan@truman.edu 

Dr. Mary Vermilion 
Eta of Missouri 
Dept. of Sociology, Anthropology & 
Forensic Science 
3700 Lindell/1920 Morrissey 
Saint Louis University 
St. Louis, MO 63108 
mvermili@slu.edu 
 
Dr. Amber Clifford-Napoleone 
Theta of Missouri 
Dept. of History & Anthropology 
University of Central Missouri 
Warrensburg, MO 64093-5060 
clifford@ucmo.edu 
 
Dr. Steve J. Dasovich 
Iota of Missouri 
Dept. of Anthropology & Sociology 
209 S. Kingshighway 
Lindenwood University 
St. Charles, MO 63301 
sdasovich@lindenwood.edu 
 
Montana 
 
Alpha of Montana 
Dr. Laurence Carucci 
Dept. of Sociology & Anthropology 
Montana State University 
Bozeman, MT 59717-0238 
lamaca@montana.edu 
 
Dr. Meradeth Snow 
Beta of Montana 
Dept. of Anthropology 
University of Montana 
Missoula, MT 59812-1001 
meradeth.snow@mso.umt.edu 
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Nebraska 
 
Dr. Cristina Pop 
Alpha of Nebraska 
Department of Anthropology 
Creighton University 
Omaha, NE 68178 
cristinapop@creighton.edu 
 
Nevada 
 
Dr. Todd White 
Alpha of Nevada 
Dept. of Anthropology  
University of Nevada, Las Vegas 
Las Vegas, NV 89154-5003 
c.white@unlv.edu 
 
New Hampshire 
 
Dr. Robert G. Goodby 
Alpha of New Hampshire 
Dept. of Anthropology 
Franklin Pierce University 
40 University Drive 
Rindge, NH 03461-0060 
goodbyr@franklinpierce.edu 
 
New Jersey 
 
Ms. Brooke Nappi 
Alpha of New Jersey 
Dept. of History & Anthropology 
Monmouth University 
West Long Branch, NJ 07764 
bnappi@monmouth.edu 
 
Dr. Maisa Taha 
Beta of New Jersey 
Dept. of Anthropology 
Montclair State University 
Upper Montclair, NJ 07043 
taham@mail.montclair.edu 
 
 
 

Dr. Maria Kromidas 
Gamma of New Jersey 
Dept. of Anthropology 
William Paterson University 
300 Pompton Rd., Science East 5017 
Wayne, NJ 07470-2103 
KROMIDASM@wpunj.edu 
 
Dr. Cherubim Quizon 
Delta of New Jersey 
Dept. of Anthropology 
Seton Hall University 
South Orange, NJ 07079-2687 
cherubim.quizon@shu.edu 
 
Dr. Rob Scott 
Epsilon of New Jersey 
Dept. of Anthropology 
Rutgers University 
New Brunswick, NJ 08901-1414 
robertsc@rutgers.edu 
 
Dr. Allan Dawson 
Zeta of New Jersey 
Dept. of Anthropology 
Drew University 
Madison, NJ 07940 
adawson@drew.edu 
 
Dr. Jared Beatrice 
Eta of New Jersey 
Dept. of Sociology and Anthropology 
College of New Jersey 
P.O. Box 7718 
2000 Pennington Rd. 
Ewing, NJ 08628 
beatricj@tcnj.edu 
 
New Mexico 
 
Dr. Lois Stanford 
Alpha of New Mexico 
Dept. of Sociology & Anthropology 
New Mexico State University 
Las Cruces, NM 88003-8001 
lstanfor@nmsu.edu 
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Dr. Kathy Durand Gore 
Beta of New Mexico 
Dept. of Anthropology & Applied 
Archaeology 
Station 53, 1500 S. Ave. K 
Eastern New Mexico University 
Portales, NM 88130 
kathy.gore@enmu.edu 
 
New York 
 
Dr. Jaimin Weets 
Alpha of New York 
Dept. of Anthropology 
SUNY – Potsdam 
Potsdam, NY 13676-2294 
weetsjd@postdam.edu 
 
Dr. Mary H. Moran 
Beta of New York 
Dept. of Sociology & Anthropology 
Colgate University 
Hamilton, NY 13346-1398 
mmoran@mail.colgate.edu 
 
Dr. Douglas V. Armstrong 
Delta of New York 
Dept. of Anthropology 
Syracuse University 
Syracuse, NY 13244-1090 
darmstrong@maxwell.syr.edu 
 
Dr. Paul Pacheco 
Epsilon of New York 
Dept. of Anthropology 
SUNY at Geneseo 
Geneseo, NY 14454-1401 
pacheco@geneseo.edu 
 
Dr. Karen Brison 
Zeta of New York 
Dept. of Sociology & Anthropology 
Union College 
Schenectady, NY 12308-2365 
brisonk@union.edu 
 

Dr. Timothy P. Daniels 
Eta of New York 
Dept. of Sociology & Anthropology 
Hofstra University 
Hempstead, NY 11549-1090 
Timothy.P.Daniels@hofstra.edu 
 
Dr. Connie M. Anderson 
Theta of New York 
Dept. of Anthropology 
Hartwick College 
Oneonta, NY 13820 
andersonc@hartwick.edu 
 
Dr. Adam Harr 
Iota of New York 
Dept. of Anthropology 
St. Lawrence University 
Canton, NY 13617-1475 
aharr@stlawu.edu 
 
Dr. Kathleen Blake 
Kappa of New York 
Dept. of Anthropology 
SUNY at Oswego 
Oswego, NY 13126 
kathleen.blake@oswego.edu 
 
Dr. Donald Pollock 
Lambda of New York 
Dept. of Anthropology 
SUNY at Buffalo 
Buffalo, NY 14261-0026 
dpollock@buffalo.edu 
 
Dr. McAlister Billingsley 
Mu of New York 
Dept. of Anthropology & Sociology 
Elmira College 
Elmira, NY 14901 
dbillingsley@elmira.edu 
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Dr. Anna Konstantatos 
Nu of New York 
Dept. of Anthropology 
Adelphi University 
Garden City, NY 11530 
konstantatos@adelphi.edu 
 
Dr. Michael Malpass 
Omicron of New York 
Dept. of Anthropology 
Ithaca College 
Ithaca, NY 14850 
malpass@ithaca.edu 
 
Dr. Sean Rafferty 
Xi of New York 
Dept. of Anthropology 
SUNY at Albany 
Albany, NY 12222 
rafferty@albany.edu 
 
Dr. Celeste Gagnon 
Pi of New York 
Dept. of Social Science 
Wagner College 
Staten Island, NY 10301 
celeste.gagnon@wagner.edu 
 
Dr. Benjamin Junge 
Rho of New York 
Dept. of Anthropology 
SUNY at New Paltz 
New Paltz, NY 12561-2443 
jungeb@newpaltz.edu 
 
Dr. Anne Galvin 
Sigma of New York 
Dept. of Sociology & Anthropology 
8000 Utopia Pkwy. 
St. John’s University 
Queens, NY 11439 
galvina@stjohns.edu 
 
 
 
 

Dr. Lisa Anselmi 
Tau of New York 
Dept. of Anthropology 
1300 Elmwood Ave. 
Buffalo State College 
Buffalo, NY 14222-1095 
ANSELMILM@buffalostate.edu 
 
North Carolina 
 
Dr. Paul Thacker 
Alpha of North Carolina 
Dept. of Anthropology 
Wake Forest University 
Winston-Salem, NC 27109-7807 
thackep@wfu.edu 
 
Dr. Robert L. Bunger 
Beta of North Carolina 
Dept. of Anthropology 
East Carolina University 
Greenville, NC 27834-4353 
bungerr@ecu.edu 
 
Gamma of North Carolina-inactive  
Dept. of Anthropology 
University of North Carolina 
Chapel Hill, NC 27414 
 
Dr. Charles Egeland 
Delta of North Carolina 
Dept. of Anthropology 
University of North Carolina at 
Greensboro, NC 27402-6170 
cpegelan@uncg.edu 
 
Dr. Timothy Smith 
Epsilon of North Carolina 
Dept. of Anthropology 
Appalachian State University 
Boone, NC 28608-2016 
smithtj2@appstate.edu 
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Dr. Gregory Starrett 
Zeta of North Carolina 
Dept. of Anthropology 
University of North Carolina at 
Charlotte, NC 28223-0001 
gsstarre@uncc.edu 
dahart@uncc.edu 
 
Dr. William Alexander 
Eta of North Carolina 
Dept. of Anthropology 
The University of North Carolina at 
601 South College Road 
Wilmington, NC 28403-5907 
rebere@uncw.edu 
 
Dr. John Williams 
Theta of North Carolina 
Dept. of Anthropology & Sociology 
Western Carolina University 
Cullowhee, NC 28723 
jawilliams@wcu.edu 
 
Dr. Jennifer Carroll 
Iota of North Carolina 
Dept. of Sociology & Anthropology 
Campus Box 2035 
Elon University 
Elon, NC 27244 
jcarroll16@elon.edu 
 
Ohio 
 
Dr. Robert V. Riordan 
Alpha of Ohio 
Dept. of Sociology & Anthropology 
Wright State University 
Dayton, OH 45435-0001 
rriordan@wright.edu 
 
 
 
 
 
 
 

Dr. David M. Stothers 
Beta of Ohio-inactive 
Dr. David M. Stothers 
Dept. of Sociology, Anthropology & Social 
Work 
University of Toledo 
Toledo, OH 43606-3390 
 
Dr. Joseph Gingerich 
Delta of Ohio 
Dept. of Sociology & Anthropology 
Ohio University 
Athens, OH 45701-2979 
gingerij@ohio.edu 
 
Dr. W. Scott McGraw 
Epsilon of Ohio 
Dept. of Anthropology 
The Ohio State University 
Columbus, OH 43210-1106 
mcgraw.43@osu.edu 
 
Dr. P. Nick Kardulias 
Gamma of Ohio 
Dept. of Sociology & Anthropology 
College of Wooster 
Wooster, OH 44691-2363 
pkardulias@.wooster.edu 
 
Dr. Maggie Jackson 
Zeta of Ohio 
Dept. of Anthropology 
Cleveland State University 
Cleveland, OH 44115-2214 
mag.jackson@csuohio.edu 
 
Dr. Fareeda Griffith 
Eta of Ohio 
Dept. of Sociology & Anthropology 
Denison University 
Granville, OH 43023-0810 
griffithf@denison.edu 
welu@denison.edu 
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Dr. Lawrence Greksa 
Theta of Ohio 
Dept. of Anthropology 
Case Western Reserve University 
Cleveland, OH 44106 
lawrence.greksa@case.edu 
 
Dr. Sam Pack 
Iota of Ohio 
Dept. of Anthropology 
Kenyon College 
Gambier, Ohio 
pack@kenyon.edu 
 
Oklahoma 
 
Dr. Alicia Odewale 
Alpha of Oklahoma 
Dept. of Anthropology 
The University of Tulsa 
Tulsa, OK 74104-9700 
alicia-odewale@utulsa.edu 
 
Oregon 
 
Dr. Kenneth Maes 
Alpha of Oregon 
Dept. of Anthropology 
Oregon State University 
Corvallis, OR 97331-6403 
kenneth.maes@oregonstate.edu 
 
Dr. Charles Klein 
Beta of Oregon 
Dept. of Anthropology 
Portland State University 
Portland, OR 97207-0751 
chklein@pdx.edu 
 
Dr. Aaron Green 
Gamma of Oregon 
Dept. of Anthropology 
Pacific University 
Forest Grove, OR 97116 
aaron@pacificu.edu 
 

Dr. Hillary Crane 
Delta of Oregon 
Dept. of Sociology & Anthropology 
Linfield College 
McMinnville, OR 97128-6894 
hcrane@linfield.edu 
 
Pennsylvania 
 
Alpha of Pennsylvania- inactive 
Alliance College 
Alliance College closed in 1987 
 
Beta of Pennsylvania- inactive 
Gannon University 
Anthropology department eliminated 
 
Dr. Cassandra Kuba 
Gamma of Pennsylvania 
Dept. of Anthropology 
California University of Pennsylvania 
California, PA 15419-1394 
kuba@calu.edu 
 
Dr. Gabby Yearwood 
Delta of Pennsylvania 
Dept. of Anthropology 
University of Pittsburgh 
Pittsburgh, PA 15260 
yearwood@pitt.edu 
 
Dr. Abigail Adams 
Epsilon of Pennsylvania 
Dept. of Anthropology 
Indiana University of Pennsylvania 
Indiana, PA 15705-1018 
aadams@iup.edu 
 
Dr. Faith Warner 
Zeta of Pennsylvania 
Dept. of Anthropology 
Bloomsburg University 
Bloomsburg, PA 17815-1301 
fwarner@bloomu.edu 
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Dr. Douglas Bird 
Eta of Pennsylvania 
Dept. of Anthropology 
The Pennsylvania State University 
University Park, PA 16802 
dwb5537@psu.edu 
 
Dr. Benjamin Luley 
Theta of Pennsylvania 
Dept. of Sociology & Anthropology 
Gettysburg College 
Gettysburg, PA 17325-1486 
bluley@gettysburg.edu 
 
Dr. Elizabeth Newell 
Iota of Pennsylvania 
Dept. of Sociology & Anthropology 
Elizabethtown College 
Elizabethtown, PA 17022-2298 
newellea@etown.edu 
 
Dr. Elaine Bennett 
Kappa of Pennsylvania 
Dept. of Anthropology 
Saint Vincent College 
Latrobe, PA 15650-2690 
elaine.bennett@stvincent.edu 
 
Dr. Lenore Barbian 
Lambda of Pennsylvania 
Dept. of History, Politics, Languages and 
Cultures 
235 Scotland Rd. 
Edinboro University 
Edinboro, PA 16444 
lbarbian@edinboro.edu 
 
Dr. Ruth Jolie 
Mu of Pennsylvania 
Dept. of Anthropology 
Mercyhurst University 
Erie, PA 16546 
rjolie@mercyhurst.edu 
 
 
 

Dr. Rebecca Chancellor 
Nu of Pennsylvania 
Dept. of Anthropology & Sociology 
700 S. High St. 
West Chester University 
West Chester, PA 19383-2106 
RChancellor@wcupa.edu 
 
Dr. Khori Newlander 
Xi of Pennsylvania  
Dept. of Anthropology and Sociology 
Kutztown University 
Kutztown, PA 19530 
newlander@kutztown.edu 
 
Dr. Lauren Wynne 
Omicron of Pennsylvania 
Dept. of Anthropology & Sociology 
Ursinus College 
Collegeville, PA 19426 
lwynne@ursinus.edu 
 
University of Rhode Island 
 
Dr. Kristine Bovy 
Alpha of Rhode Island 
Dept. of Sociology & Anthropology 
University of Rhode Island 
Kingston, RI 02881 
kbovy@uri.edu 
 
Dr. Jessica Skolnikoff 
Beta of Rhode Island 
Dept. of Anthropology & Sociology 
One Old Ferry Rd. 
Roger Williams University 
Bristol, RI 02809-2921 
jskolnikoff@rwu.edu 
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South Carolina 
 
Dr. Allison Foley 
Alpha of South Carolina 
Dept. of Sociology & Anthropology 
College of Charleston 
19 St. Philip, Room 102 
Charleston, SC 29424 
foleya@cofc.edu 
 
Dr. David Markus 
Beta of South Carolina 
Dept. of Sociology, Anthropology and 
Criminal Justice 
Clemson University 
130 Brackett Hall 
Clemson, SC 26934-1356 
dmarkus@clemson.edu 
 
South Dakota  
 
Dr. Dona Davis 
Alpha of South Dakota 
Dept. of Anthropology 
University of South Dakota 
Vermillion, SD 57069 
Dona.Davis@usd.edu 
Tennessee 
 
Dr. Kandace D. Hollenback 
Alpha of Tennessee 
Dept. of Anthropology 
University of Tennessee 
1621 Cumberland Ave 
Strong Hall Room 505 
Knoxville, TN 37996-1525 
kdh@utk.edu 
 
Dr. Richard R. Jones 
Beta of Tennessee 
Dept. of Behavioral & Social Science 
Lee University 
Cleveland, TN 37320-3450 
rjones@leeuniversity.edu 
 
 

Dr. H. Lyn Miles 
Gamma of Tennessee 
Dept. of Anthropology 
University of Tennessee at Chattanooga 
Chattanooga, TN 37403 
Lyn-Miles@utc.edu 
 
Dr. Andrew Wyatt 
Epsilon of Tennessee 
Dept. of Sociology & Anthropology 
Middle Tennessee State University 
Box 10 
Murfreesboro, TN 37132 
 
University of Memphis- pending 
Delta of Tennessee 
 
Texas 
 
Dr. Amy Speier 
Alpha of Texas 
Dept. of Sociology & Anthropology 
The University of Texas at 
Arlington, TX 76019-0599 
speier@uta.edu 
 
Dr. Servando Hinojosa 
Beta of Texas 
Dept. of Anthropology 
University of Texas, Rio Grande Valley 
SBSC 344 
1201 W. University Drive 
Edinburg, TX 78539-2999 
servando.hinojosa@utrgv.edu 
 
Dr. Patrick Gallagher 
Gamma of Texas 
Dept. of Anthropology 
The University of Texas at 
San Antonio, TX 78249-0652 
patrick.gallagher@utsa.edu 
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Dr. Michael Jordan 
Delta of Texas 
Dept. of Sociology, Anthropology, and 
Social Work 
Texas Tech University 
PO Box 41012 
Lubbock, TX 79409-1012 
michael.jordan@ttu.edu 
 
Dr. Jennifer Mathews 
Epsilon of Texas 
Dept. of Sociology & Anthropology 
Trinity University 
San Antonio, TX 78212-7200 
jmathews@trinity.edu 
 
Zeta of Texas- inactive 
Dept. of Anthropology 
University of Texas, Austin 
Austin, TX 78712 
 
Dr. Jamie Johnson 
Eta of Texas 
Dept. of Anthropology 
University of North Texas 
Denton, TX 76203-0409 
jamie.johnson@unt.edu 
 
Dr. R. Jon McGee 
Theta of Texas 
Dept. of Anthropology 
Texas State University 
San Marcos, TX 78666-4616 
rm08@txstate.edu 
 
Dr. Mark McCoy 
Iota of Texas 
Dept. of Anthropology 
Southern Methodist University 
Dallas, TX 75275-0336 
mmccoy@smu.edu 
 
 
 
 
 

Dr. Garrett Cook 
Kappa of Texas 
Dept. of Anthropology 
Baylor University 
Waco, TX 76798-7173 
garrett_cook@baylor.edu 
 
Dr. Christine Kovic 
Lambda of Texas 
Anthropology Prog./Suite 2617-22 
University of Houston-Clear Lake 
Houston, TX 77058-1098 
kovic@uhcl.edu 
 
Dr. Wendy Branwell 
Mu of Texas 
Dept. of Anthropology 
South Texas College 
McAllen, TX 78501 
wbranwell@southtexascollege.edu 
 
Dr. Andy Gordon 
Nu of Texas 
Dept. of Comparative Cultural Studies 
233 McElhinney Building 
University of Houston 
Houston, TX 77204-5020 
agordon3@uh.edu 
 
Dr. Miguel C. Leatham 
Xi of Texas 
Dept. of Sociology & Anthropology 
Box 298710 
Texas Christian University 
Fort Worth, TX 76129 
m.leatham@tcu.edu 
 
Dr. Catherina Laporte 
Omicron of Texas 
Dept. of Anthropology 
MS 4352 
Texas A&M University 
College Station, TX 77843-4352 
claporte@tamu.edu 
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Utah 
 
Alpha of Utah-inactive 
Dr. David F. Lancy 
Dept. of Social Work, Sociology & 
Anthropology 
Utah State University 
Logan, UT 84322-0730 
dlancy@cc.usu.edu 
 
Dr. Ronald Holt 
Beta of Utah 
Dept. of Sociology and Anthropology 
Weber State University 
1299 Edvaison St. 
Dept. 1208 
Ogden, UT 84408-1208 
rholtz@weber.edu 
 
Vermont 
 
Dr. Deborah Blom 
Alpha of Vermont 
Dept. of Anthropology 
University of Vermont 
Burlington, VT 05405-0168 
dblom@uvm.edu 
 
Virginia 
 
Dr. Donna C. Boyd 
Alpha of Virginia 
Department of Sociology & Anthropology 
Box 6939 
Radford University 
Radford, VA 24142 
doboyd@radford.edu 
 
Dr. Daniel Temple 
Beta of Virginia 
Dept. of Sociology & Anthropology 
George Mason University 
Fairfax, VA 22030-1446 
dtemple@gmu.edu 
 
 

Dr. Jonathan Glasser 
Gamma of Virginia 
Dept. of Anthropology 
The College of William and Mary 
Williamsburg, VA 23187-8795 
jglasser@wm.edu 
 
Dr. Doug Dalton 
Delta of Virginia 
Dept. of Anthropology 
Longwood University 
Farmville, VA 23909-1801 
daltondm@longwood.edu 
 
Dr. Dennis Blanton 
Epsilon of Virginia 
Dept. of Sociology & Anthropology 
James Madison University 
Harrisonburg, VA 22807 
blantodb@jmu.edu 
 
Dr. Sascha Goluboff 
Zeta of Virginia 
Dept. of Sociology & Anthropology 
Washington and Lee University 
Lexington, VA 24450-2116 
goluboffs@wlu.edu 
 
Dr. Jennifer Nourse 
Eta of Virginia 
Dept. of Sociology & Anthropology 
University of Richmond 
Richmond, VA 23173 
jnourse@richmond.edu 
 
Dr. Christopher Loy 
Theta of Virginia 
Dept. of Sociology & Anthropology 
Christopher Newport University 
Newport News, VA 23435 
christopher.loy@cnu.edu 
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Dr. Jason C. James 
Iota of Virginia 
Dept. of Sociology & Anthropology 
University of Mary Washington 
1301 College Ave. 
Fredericksburg, VA 22401 
jjames@umw.edu 
 
Washington 
 
Dr. Sarah Keller 
Alpha of Washington 
Dept. of Geography & Anthropology 
Eastern Washington University 
Cheney, WA 99004-2499 
skeller@ewu.edu 
Dr. Rob Quinlan 
Beta of Washington 
Dept. of Anthropology 
Washington State University 
Pullman, WA 99164-4910 
rquinlan@wsu.edu 
 
Dr. J. Hope Amason 
Gamma of Washington 
Dept. of Anthropology 
Central Washington University 
Ellensburg, WA 98926-7544 
Amason@cwu.edu 
 
West Virginia 
 
Dr. Susanna Donaldson 
Alpha of West Virginia 
Dept. of Sociology & Anthropology 
West Virginia University 
Morgantown, WV 26506-6326 
smdonaldson@mail.wvu.edu 
 
 
 
 
 
 
 

Dr. Nicholas Freidin 
Beta of West Virginia 
Dept. of Sociology & Anthropology 
Marshall University 
Huntington, WV 25755-2678 
freidin@marshall.edu 
 
Wisconsin 
 
Dr. Paul Brodwin 
Beta of Wisconsin 
Dept. of Anthropology 
University of Wisconsin at 
Milwaukee, WI 53201-0413 
brodwin@uwm.edu 
 
Mr. Daniel Strouthes 
Gamma of Wisconsin 
Dept. of Anthropology 
University of Wisconsin-Eau Claire 
Eau Claire, WI 54702-4004 
stroutdp@uwec.edu 
 
Dr. Peter Peregrine 
Delta of Wisconsin 
Dept. of Anthropology 
Lawrence University 
Appleton, WI 54911-5626 
Peter.N.Peregrine@Lawrence.edu 
 
Dr. Emily Margaretten 
Epsilon of Wisconsin 
Dept. of Anthropology & Sociology 
Ripon College 
Ripon, WI 54971 
MargarettenE@ripon.edu 
 
Dr. Sameena A. Mulla 
Zeta of Wisconsin 
Department of Social & Cultural Sciences 
Marquette University 
PO Box 1881 
Milwaukee, WI 53201-1881 
sameena.mulla@marquette.edu 
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NATIONAL GRADUATE RESEARCH AWARD WINNERS 
 

2002-2003 Winners  
Adams, Justin; Washington University at St. Louis, Beta of Missouri  
Loughlin, Michael; University of Kentucky, Delta of Kentucky  
Louis, Bertin; Washington University at St. Louis, Beta ofMissouri  
Shackleford, Laura; Washington University at St. Louis, Beta of Missouri Stackelbeck, Kary; 
University of Kentucky, Delta of Kentucky  
Venter, Marcie; University of Kentucky, Delta of Kentucky  

 
2003-2004 Winners 
Cochrane, Laura; Washington University at St. Louis, Beta of Missouri  
Muldoon, Kathleen; Washington University at St. Louis, Beta of Missouri  
Flannigan, Eileen; University of Montana, Beta of Montana  
Owczarak, Jill; University of Kentucky, Delta of Kentucky  
Pittman, James Maxwell; University of Southern Mississippi, Beta of Mississippi 
Turner, Bethany; Emory College, Beta of Georgia  

 
2004-2005 Winners  
Alstatt, Kristoffer; Southern Methodist University, Iota of Texas  
Hejtmanek, Katherine; Washington University at St. Louis, Beta of Missouri  
Lee, Hyeon Jung; Washington University at St. Louis, Beta of Missouri  
Quincey, Jennifer; Washington University at St. Louis, Beta of Missouri  

 
2005-2006 Winners  
Kelley, Lisa; Washington University at St. Louis, Beta of Missouri  
Fourrier, Marc; Washington University at St. Louis, Beta of Missouri  
Allison, Kerensa; Washington State University, Beta of Washington  

 
2006-2007 Winners  
Crawford, Tafline; Washington University in St. Louis, Beta of Missouri  
Shaffer, Christopher; Washington University in St. Louis, Beta of Missouri  
Vandercone, Rajnish; Washington University in St. Louis, Beta of Missouri  
Luecke, LeAndra; Washington University in St. Louis, Beta of Missouri  
Murphy, Daniel; University of Kentucky, Delta of Kentucky  

 
2007-2008 Winners 
Capriles, Jose; Washington University in St. Louis, Beta of Missouri  
Grillo, Katherine; Washington University in St. Louis, Beta of Missouri  
Rademaker, Kurt; The University of Maine, Alpha of Maine  
 
2008-2009 Winners  
Watsa, Mrinalini; Washington University in St. Louis, Beta of Missouri  
Persons, Brooke A.; The University of Alabama, Beta of Alabama  
Chrostowsky, MaryBeth; The University of Kentucky, Delta of Kentucky  
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Moreno, Maria, The University of Kentucky, Delta of Kentucky 
 
2009-2010 Winners 
Marshack, Joshua; Washington University in St. Louis,  Beta of Missouri 
Orkin, Joseph; Washington University in St. Louis, Beta of Missouri 
Weyher, Anna; Washington University in St. Louis, Beta of Missouri 
 
2010-2011 Winners 
Doumani, Paula; Washington University in St. Louis, Beta of Missouri 
Moore, Deborah; University of Texas at San Antonio, Gamma of Texas 
 
2011-2012 Winners 
McDonald, Monica; Washington University in St. Louis, Beta of Missouri 
 
2012-2013 Winners 
 
 
2013-2014 Winners 
Eusebio, Michelle; The University of Florida, Delta of Florida 
Lang, Colleen Walsh; Washington University in St. Louis, Beta of Missouri 
van der Heide, Griette; The University of Texas at San Antonio, Gamma of Texas 
 
2014-2015 Winners 
Encalada-Falconi, Karla; The University of Kentucky, Delta of Kentucky 
Gilligan, Cherilyn; Indiana University of Pennsylvania, Epsilon of Pennsylvania 
Musgrave,Stephanie; Washington University in St. Louis, Beta of Missouri 
 
2015-2016 Winners 
 
 
2016-2017 Winners 
Hart, Ashleel; University at Buffalo, Lambda of New York 
Loewen, Tisa; New York University, Rho of New York 
Waugh-Quasebarth, Jasper; University of Kentucky, Delta of Kentucky  
 
2017-2018 Winners 
Dike, M. Ruth; University of Kentucky, Delta of Kentucky 
Kate, Emily; Pennsylvania State University, Eta of Pennsylvania 
Yi-Ling, Ling; Washington University, Beta of Missouri 
Noffke, Ariel; State University of New York at Buffalo, Lambda of New York 
Torpie-Sweterlitsch, Jennifer R.; Gamma of Texas, University of Texas at San Antonio 
Williams, Nancy; University of Tulsa, Alpha of Oklahoma  
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NATIONAL SCHOLARSHIP AWARD WINNERS 
 

1975 Frances A. Francis, Southern Illinois University at Edwardsville  
1976 Sharon D. Sublett, Eastern Washington State College  
1977 Pamela J. Dorn, Georgia State University  
1978 Linda R. Carnes, Southern Illinois University at Edwardsville  
1979 Eileen Van Schaik, Southern Illinois University at Edwardsville  
1980 Kathleen A. Hinkle, Ball State University  
1981 Sharon D. Dettmer, Ball State University  
1982 Pat A. Bartils, Georgia State University  
1983 Katherine E. Arnold, Florida Atlantic University  
1984 Lisa Cottrell, Georgia State University  
1985 Susan R. Loth, Florida Atlantic University  
1986 No Award Given  
1987 Katherine L. Ferraro, East Carolina University  
1988 Evan Peacock, Mississippi State University  
1989 Beverly E. Saltzman, Emory University  
1990 Nancy M. LeFevre, California State University at Fullerton  
1991 Danyelle K. Means, University of South Dakota  
1992 Michelle L. Pender, Washington University  
1993 Natasha Schull, University of California at Berkeley  
1994 Timothy Ritchey, Ball State University  
1995 Katherine L. Lederer, University of California at Berkeley  
1996 Ashley R. Tupper, College of William and Mary  
1997 J. Rebecca Ferguson, College of William and Mary  
1998 Nicole Branton, Southern Illinois University, Edwardsville  
1999 Nishant Hasmukh Shah, Emory University  
2000 Sara J. Rivers, Murray State University  
2001 Janaki Deepa Meyappan, Emory University  
2002 Shveta Jayen Drakumar shah, Emory University  
2003 Jenny Hoffman, Washington College  
2004 Abigail Dumes, Washington University in St. Louis  
2005 Eliza Wethey, Tulane University-Beta of Louisiana  
2006 Joanna Salicki, Bloomsburg University  
2007 Danielle Deemer, New Mexico State University  
2008 Megan Bond, Indiana University of Pennsylvania  
2009 Angela Toole, University of Missouri in St. Louis  
2010 Neal Kazuhiro Akatsuka, University of Hawaii at Manoa  
2011 Esteban Ferraro Botero, Montana State University 
2012 Matthew T. Kerr, University of North Carolina Wilmington 
2013 Missing 
2014 Jacob Welch, University of Kentucky 
2016 Missing 
2015 Lacy Marbaker, Bloomsburg University of Pennsylvania 
2017 Sydney Stark, Case Western Reserve University 
2018 Karissa Annis, University of Alabama  



Lambda Alpha Journal 
Volume 48, 2018 
             

Page 97 

NATIONAL DEAN’S LIST SCHOLARSHIP WINNERS 
 

1993 Alice Oleson, University of Iowa  
1994 Kimberly A. Kaufman, University of Southern Mississippi  
1995 Kathleen Tucker, Murray State University  
1996 Robert Lusteck, Mississippi State University  
1997 Fedra Papavasiliou, University of Texas, San Antonio  
1998 Julie Tarantino, Western Kentucky University  
1999 Sara J. Rivers, Murray State University  
2000 Amy M. Schell, Emory University  
2001 Shveta Jayendrakumar Shah, Emory University  
2002 Stacey Curry, University of Southern Mississippi  
2003 Allison Werner, University of Notre Dame  
2004 Sharon Cabana, Bloomsburg University  
2005 Danielle Deemer, New Mexico State University  
2006 Judith Steinhilper, Bloomsburg University  

  
Award Terminated 
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LAMBDA ALPHA NATIONAL SCHOLARSHIP APPLICATION 
 

The Lambda Alpha National Anthropology Honors Society offers a scholarship award, the 
National Scholarship.  

  
The National Executive Office will offer a $4000 annual base award for the National Lambda 
Alpha Scholarship. The National Lambda Alpha Scholarship is awarded to a graduating senior 
majoring in Anthropology. These are limited and closed competitions. A well-qualified 
candidate has a reasonable chance to win. To ensure a quality set of candidates, potential 
applicants will be allowed to join the honorary but must be accepted by their chapter and paid 
up before the application deadline. Each chapter may nominate only one candidate per award.  

 
The chapter of the scholarship candidate for either award must forward the following materials 
to the National Executive Secretary by the March 1st deadline:  
 

1. Letter of nomination from the department or appropriate academic unit (this letter must 
specify to which scholarship the candidate is applying).  

2. Curriculum vitae  
3. Transcripts of all undergraduate grades  
4. A statement, signed by applicant, giving permission to the National Executive Council 

to view submitted manuscripts, and permission to publish the manuscript in the 
Lambda Alpha Journal.  

5. Two supporting letters of recommendation (one must be from a professional 
Anthropologist).  

  
In addition, candidates for the Lambda Alpha Scholarship award must also submit a statement 
of future professional plan and an original and six copies of their professional writing (e.g. a 
publication or course paper). Co-authored publications and contract archaeological reports are 
not acceptable. The submission should be of “article length”. The purpose is to evaluate formal 
writing skill, not to demonstrate research productivity. Submitted writing exhibits should be 
accompanied by a disk copy in RTF or Microsoft Word format. If the essay sample of the 
winning application is not published or copyrighted, the Lambda Alpha Journal reserves the 
option to publish the material as an article in the upcoming issue.  

  
If notice of receipt of submitted materials is desired, please send them by certified mail or 
enclose with them a stamped or postal paid self-addressed card. There is often a delay in 
submission of transcripts sent directly from the university. Candidates are advised to confirm 
their processing. The winner of the National Lambda Alpha Scholarship will be announced 
before June 2019 
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