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Tiger got to hunt, bird got to fly; Man got to 
sit and wonder ‘why, why, why?’ Tiger got to 

sleep, bird got to land; Man got to tell 
himself he understand.

- Cat’s Cradle
Kurt Vonnegut 1963
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Letter from the Editors

Enjoy.

 The image on the cover of this issue depicts the “cat’s cradle”, a common game 
played by many children in the US and worldwide. It is at its most basic level a dis-
tortion of an object (string) to create another more complex object (maze, puzzle) 
that is imbued with social meaning and rules. The cat’s cradle here is a plumb-bob 
transformed. It takes an object used daily in archaeological fieldwork, an object 
that is understood to have a specific purpose and meaning (it aids in the accurate 
measuring of artifact location for planning purposes) and creates from it another 
object with another social meaning – the cat’s cradle – and causes the person engag-
ing with the object to recall another set of ideas, of rules, to draw new conclusions 
as to its meaning and function. 

 What we hope to do in this issue is articulate the very ways in which an “ob-
ject” (or, perhaps more specifically, an interaction, an experience, or an idea) can be 
transformed and take on new meaning when the context of that object is changed. 
That is to say, that as anthropologists the ideas we enter the field with – the plumb-
bob is a string with a tear-shaped weight on the end that acts as an instrument for 
measuring – can and do transform as we begin to see the object through different 
lenses – the plumb-bob becomes a cat’s cradle through the manipulation of its func-
tional aspects, namely the string, and the ascription of altered rules for its use. 

 Thus, this issue presents a multitude of student perspectives that have grown, 
transformed and mutated from certain expectations and socialized assumptions. 
We present here notions as they manifest from the onset of independent research, 
through student fieldnotes, to the critiques and non-traditional applications of par-
ticular theories (“objects”, if you will) such that they distort our vision of initial 
functionality and create new and nuanced meanings for new “objects” – they give us 
the cat’s cradle of their minds. 
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those who test positive will learn that they will al-
most invariably develop HD sometime in the fu-
ture, provided they do not die from another cause 
first. But this knowledge also comes with the real-
ization that there is as of yet nothing that can be 
done to slow or stop the progression of this disease.  
 The Oedipus analogy is telling, for it sug-
gests that those who test positive for the HD muta-
tion must live with divinatory knowledge that they 
can do little about. They must live with the knowl-
edge that they will die one day of a progressively 
fatal disease that will take away their physical and 
intellectual capabilities while leaving them with 
the ability to comprehend the loss (Wexler 1992).  
Within this conception, the genetic test for HD can 
be thought of as a contemporary form of prophecy, 
a trope common not only in human genetics, but in 
predictive medicine more generally. The analytical 
use of prophecies, divinations, and oracles to ex-
plain biomedical practice has even been employed 
by anthropologists, including those directly work-
ing on HD (Konrad 2005). 
 Prophecies, however, are usually only con-
cerned with the denouement of the story, not the 
incremental plot devices that lead up to it. The Or-
acle presumably did not tell bother telling Oedipus 
he might eat a fig, take a walk, or see a drama, be-
fore slaying his father and lying with his mother. 
Likewise, comparing the genetic test for HD to div-
ination suggest that the future for those affected by 
the disease is in some way a foregone conclusion, a 
tragic ending that the audience knows before they 
even watch the play. I argue that this analogy of 
prophecy produces a veil of certainty over the fates 
of those affected by HD, eliding the ambiguous and 
uncertain paths that these individuals can take be-
tween the initial divinatory revelation to death, the 
final fate for us all. 
 Through my research on HD in Northern 
California, I found that the work done by compar-
ing genetic testing to prophecy was not lost upon 
those affected by the disease. When asked why he 
did not want to take the genetic test for HD, John, a 
middle-aged man at risk for the disease, explained 
how he thought gene-positive individuals were 
viewed by biomedicine: 

Prophesying 
Huntington’s 
Disease
Yi Lui ‘11

There was nothing, in any of the studies or descriptions 
or literatures about Huntington’s that was less than ter-
rifying. You were going to end up incapacitated with 
all the chorea and lose your mind and be unable to 
take care of your functions let alone your own hygiene 
and the rest of it and you were going to die a miserable 
death of starvation because you lose the ability to swal-
low in a hospital bed at tremendous cost.

 Instead of simply accepting a clear trajectory 
of the disease gleaned from biomedical prophecies, 
people that I talked to suggested a far more nuanced 
understanding of how they conceptualized the fu-
ture. John believed that the course of HD was not 
an inexorable progression towards dementia and 
death, but rather a disease process that was much 
more ambiguous, more variable, and more uncer-
tain. 
 Even within a disease with as much putative 
certainty as HD, people still found room for am-
biguity. Samantha, a woman who recently tested 
negative for the mutated gene, described her inter-
actions with a couple that she met in a local HD 
support group. Although the husband Jake was 
quite symptomatic with HD, Samantha explained 
how benign his symptoms seem compared to some 
the horror stories she had heard about what the dis-
ease does to people. She took comfort in HD’s range 
of symptoms: 
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It’s is not like, you know some diseases, you know ex-
actly what’s going to happen right, but with HD there 
are so many symptoms that you can have a range of 
different issues, and you want to know, well for me, I 
want to know what the possibilities would be…That 

 Although a positive test for HD can provide 
insight into future events, it cannot predict the fu-
ture. What is especially interesting is Samantha’s 
contrasting of the uncertainty intrinsic to HD, a dis-
ease often characterized in the opposite way, with 
the divinatory certainty she sees in other disease. 
Clearly, the analogy of prophecy does not neatly ac-
count for the heterogeneous and nuanced ways in 
which people affected by HD see themselves with 
respect to their futures. The story of HD can be told 
in more ways than simply a Sophoclean tragedy. 

[HD] is not a death sentence. I mean it’s not obvious-
ly the best of all possibilities but at the same time he 
[Jake] is still living and he’s still functioning and he’s 
able to go

Quilt of Hope.

The lighting of the candles in memory of those who have passed 
away due to Huntington’s Disease.

 In Sophocles’ tragedy Oedipus the King, the 
blind seer Teiresias is summoned by Oedipus to di-
vine who murdered the previous king of Thebes. 
Hearing Oedipus lavish praise on his gift of fore-
sight, Teiresias cautions: “Alas, alas, what misery 
to be wise when wisdom profits not!” (Sophocles). 
Teiresias’ entreaty, which warns that foresight is not 
intrinsically beneficial, has been compared to the 

plight of individuals considering the genetic test 
for Huntington’s disease (HD),  a genetic neuro-
degenerative disease currently without any effec-
tive treatment or cure  (Wexler 1992). The disease 
is autosomal dominant, meaning that the child of 
an affected parent has a 50% chance of inheriting 
the disease. Since the mid-1980s, there has been a 
genetic test that can tell individuals whether or not 
they possess the mutation responsible for HD. Be-
cause the mutated gene is completely penetrant, 



9  Problematics  Problematics  10

Unending Tip
Robert “Bodie” Manly ‘11

 The flies crawl over my face.   My face, my 
ears, the inside of my nose.  Even my eyelids.  They 
labor hard to get at all the unnoticed nooks of my 
head.  A slightly sticky stench is more successful at 
piercing my concentration.  The flies and the stench 
arrive together, whenever the wind dies.  And to-
day, there is no wind.  No wind, and no other peo-
ple.  But before me, an endless mark of people.  A 
pile of stoves, the windows smashed in, sits near 
a silver-leafed acacia tree.  A worn and flat purple 
basketball, lies baldly among the shoots of grass.  
Also: clothes, cushions, a DVD case.  A canvas, 
dust-covered and fire-damaged.  To say nothing of 
the endless cans and tins, every trace of food gone 
and all covered with the sand of the surrounding 
desert.

 I am at the dump and the only human being 

here.  But it is a sea of human waste, and though 
largely lifeless, it is the unmistakable mark of life.  

 I prowl the dump,the rubbish tip as they call 
it here, scanning.  I strafe in straight lines south to 
north, recording everything aside from the innu-
merable heaps of spent food packaging.  The no-
tion that brought me to the rubbish was to learn 
more about the people with whom I was living, an 
Aboriginal people called the Martu in Australia's 
Western Desert.  

 Indeed, waste is a tremendous reflection of a 
society.  From where I stand, I see the dented appli-
ances and moldy blankets, the rusted car parts and 
Coke cans, the dusty computer cases and crusty jars 
of paint, that together can be pieced to from an im-
age of a people.  What they watch, what they eat, 
what they do.  How they live.  I step over count-

A view o f the tip.

less shredded tires, the ones so crucial to speeding 
over the desert in hulking Toyota Landcruisers. 
The same tins of beans that litter the ground I see 
stacked back in the community in every pantry.  

 And so I walk.

 On the surface there is this idea on the sur-
face that the dump is a negative or a mirror of the 
people who build it.  This is often a group's richest 
material collection, a pile of treasure to an archae-
ologist.  In the mind lives a clandestine living space, 
where people and activities come together to leave 
a material record, a record that shows up, system-
atic if smelly, in the form of the dump.  Holding 
one up against the other is not always so clean.  The 
in between is--of course--messy.  Try as we might 
with road crews, street sweepers, mops and toilet 
brushes, there is always something that gets lost, 
something in between.  The unbroken VHS is cast 
into the rubbish pit.  A decrepit tricycle lies in the 
corner of a yard.

 As I walked to the rubbish tip this morning, 
of the garbage that had sat in barrels in front of the 
camp I stayed at, at least half had tumbled from a 

trailer and was strewn along the road.  In the dump, 
along the road, and back in the community itself, 
wrappers and cans, DVDs and crushed iPods all 
litter the ground.  Trash blows about in the desert 
winds, catching occasionally on tufts of the needle-
like spinifex grass.  These are the things in between.  
The space where the dump ends and the commu-
nity begins is blurred.  

 I only know I'm at one or the other for sure 
when I'm smack in the middle of it.  

 And of the rifles so integral to hunting and 
outstation Martu life, of the knives and bullets and 
other tools, I can make out hardly a trace.  An im-
age of the rubbish tip is not going to be as sharp or 
as telling as I might like it to be.  It is not until I hold 
up an image of the dump next to the ever-ebbing 
ethnographic present that creates it, that I can start 
making ideas about Martu life in the desert today. 

 I take a breath and wave a hand in front of 
my face, cursing the flies as they scatter.  In a few 
hours, when I leave the rubbish tip, my work is not 
nearly finished.

The scrapyard.
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Ancient Rituals 
Integral to a Mod-
ern Landscape: 
An Account of the 
Pago Ceremony in 
Cuzco, Peru
Adrienne Bryan ‘11

 We are constantly bombarded with news 
about natural disasters, global warming, and the 
recent oil spill crisis.  With these kinds of sensa-
tional headlines, the media portray nature as an 
uncontrollable entity that should be feared.  How-

ever, other societies around the globes see nature in 
a more positive light.  From one of these perspec-
tives, the natural world is seen as a being a life-giv-
ing source and needs to be thanked at a regular in-

terval as opposed to a threat to humanity.  One such 
example of a community that views the relationship 
between man and nature with a more favorable 
perspective is that of Cuzco, Peru.  This feeling to-
wards nature is often exhibited in rituals.  During 
August, the month of the Pachamama, or Mother 
Earth, ceremonies dedicated to nature are most vis-
ible. Yellow confetti can be found everywhere, the 
marker of a festival. While it was far more popular 
to see visual representations of Christian saints and 
processions, it must not be forgotten that these ritu-
als play an integral role in their worldview and lives.  
 The Pago ceremony, which is meant to of-
fer thanks to the Pachamama, is held throughout 
the year, but usually is celebrated by the majority of 
the Cuzco population during August. An archae-
ologist from the Instituto Nacional de Cultura, the 
organization that protects and governs all of the ar-
chaeological lands in and directly outside of Cuzco, 
invited another student and me to be a part of this 
ceremony for his archaeological site. He said that 
he and his team had discovered an offering of spon-
dylus shell at his site, and wanted to honor Mother 

Earth so that they could keep making these kinds 
of discoveries. Spondylus shells have been used as 
high status offerings, ornaments, and a form of cur-
rency.  Once objects of great value in the Inca Em-

pire, they are still used in ceremonies like the Pago 
today.
 Unable to escape the stereotypes that in-
fuse our daily live, I initially pictured an impressive 
and magical scene featuring a shaman muttering 
incantations and so forth.  I was not sure what to 
expect; I even felt a little scared.  This was certainly 
an outsider way of approaching the ceremony; each 
participant there had a certain level of belief in the 
mystical exchange between man and nature, and 
these “incantations” were prayers to improve their 
lives and those of their families and friends.  

 The scene is set:  it is nine am on a Saturday. 
My friend and I arrive to the ceremony; it is being 
hosted at a site around 20 minutes outside of the 
center of Cuzco. We are greeted by a grey haired 
man with a navy baseball cap and a bright red jack-
et bearing the name of a local school inscribed in 
white on the back.  Around him are the workers 
from the archaeological excavation.  We talked with 
them as we awaited our colleague.  Eventually, Juan, 
one of the workers, pushes us towards the shaman 
who instructs us to take three coca leaves, make 
a specific prayer for each, and place them on the 
growing pile of leaves and wishes made by others.  
When we have finished, he mutters incantations in 
Quechua, the lingua franca of the Inca, puts a mix-
ture of corn, beads, and other materials on top of 
our leaves, and moves on to the next person.  

 Around an hour later, after my contact 
makes his offering, the shaman wraps the leaves in 
a canvas bag.  Meanwhile, workers dig a hole into 
the ground, and assemble material for starting a 
fire, with traditional alpaca dung and branches.  Af-
ter the materials are put into the hole, chicha (or 
corn beer), wine, and regular beer were sprinkled 
around the hole, letting the Pachamama share in 
the liquid form of the celebration while chicha is 
passed around to the bystanders. Pulling out his 
lighter, the shaman starts the fire and places the 
coca leaves delicately in the middle of the flames.  
The smell of smoke is supposed to be sweet for the 
Pachamama, so that she will grant the wishes that 
the leaves represent.  
 After the burning of the coca leaves, there is 
a break that allows people to relax before the com-
munal lunch.  My friend and I are treated to a tour 
of the site while the workers play a game of soccer 
at a nearby field.  It was a day of rest and a time 
to celebrate for everyone.  Over a lunch of chicken, 
potato, pasta, and rice, we conversed about the site’s 
progress and Cuzco archaeology in general.  The 
day ended in dancing.  It was truly a community 
event and a daylong celebration to honor one of the 
most valuable entities in the Andean pantheon:  Pa-
chamama.  
 Looking back on the Pago ceremony, it was 
absolutely incredible to be a part of an ancient and 
sacred tradition of the Cuzco community and giv-
ing thanks to nature.  This ritual makes the commu-
nity come together as a social unit; it was the center 
of a celebration.  By integrating the natural world 
into their lives, the community of Cuzco both cel-
ebrates nature’s gifts through ceremonies like the 
Pago ritual, and fears its power, as evidenced by the 
newspaper headlines.  It is this kind of balance that 
the global community is missing, and something 
that we can learn from Cuzco.

The shaman behind a pile of coca leaves, corn, and 
other traditional offerings that will be burned as gifts 
to the Pachamama later in the ceremony.

After the offerings are organized, they are deposited in a 
hole in the ground and a fire is started using branches and 
alpaca dung.
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Above: Children Eating Lunch in Line. The children eat-
ing lunch in this photograph attend the Mwereni Inte-
grated School for the Blind in Moshi, Tanzania – one of 
only five schools for the blind in Tanzania. The school 
has over 600 students and operates on a budget of only 
$3,000 per year. Over ten percent of the students are 
blind and were likely orphaned or abandoned at birth 
by their parents due to the stigma associated with blind 
individuals in Tanzania. However, due to the integrated 
nature of the school, blind children are given the same 
respect and opportunity to learn as all of the other chil-
dren at the school . Despite the success of the school 
in educating the blind students to the same level as 
their peers, the students are socially ostracized amongst 
much of the Tanzanian community due to their disabil-
ity. While all Tanzanians are afforded equal rights under 
national law, discrimination toward visually impaired 
individuals still occurs throughout the country, as in 
many countries globally.

Right Top: Girl Turned Around Near Crates. While the 
school has made great strides recently in renovating 
their dormitories, there are a number of dilapidated 
buildings on the school’s campus that they are seeking 
to renovate into new classrooms. These buildings are of-
ten subject to vandalism, and as a result, are frequently 
inundated with broken glass bottles and run-down fur-
niture. Despite herculean efforts by the school’s staff, 
children occasionally find their way into one of these 
classrooms and injure themselves in the process. With 
support from the international community, individual 
donations, and the Tanzania government, these build-
ings are slowly but surely being remediated. While the 
little money provided to the school by the international 
community is greatly appreciated, the local population 
has voiced the concern that more support is needed, 
particularly for an institution that has proven its effi-
cacy and legitimacy as one of the few schools that caters 
to blind individuals in Tanzania.
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Below: Boy at Typewriter. The Mwereni Integrated 
School for the Blind has only recently been able to ob-
tain enough Braille typewriters for the majority of their 
blind students to use. These typewriters are crucial to 
the blind students’ ability to learn, write, and express 
themselves. Without access to both the physical type-
writer and teachers trained in the education of visu-
ally impaired students, the blind students would likely 
be relegated to a second rate education or none at all. 

Tanzania’s education system is not yet equipped to ed-
ucate disabled children in its common schools. While 
all children are required to attend tuition free primary 
school, parents are still required to pay for school sup-
plies among other fees, and such financial burdens as 
this frequently result in children not attending school 
at all.  International and government aid help to allevi-
ate that burden and provide a means of educating blind 
students that attend Mwereni. 
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Lovelee Brown ‘11

Field Reflections: 
No Country for 
Women

8.18.10

 The following is an excerpt from a reflec-
tion written during fieldwork done in Nicaragua 
during the summer of 2010. The 8 week anthropo-
logical research project focused on the medicaliza-
tion of domestic violence and the conceptualiza-
tion of domestic violence within Afro-descendant 
Creole communities in the South Atlantic coastal 
capital city of Bluefields, Nicaragua. Ethnographic 
material was mostly acquired via interviews, fo-
cus group discussions, governmental domestic 
violence statistics, public health statistics, women’s 
group meetings, and participant observation. The 
resulting ethnographic data will be used to decon-
struct violence intro its physical, structural, and 
symbolic components to illuminate the complex-
ity of violence. Additionally, the study will discuss 
the implications of medicalizing the phenomena of 
domestic violence and the repercussions of a medi-
calized language to describe social problems. 

***

 The day finally came to make preparations 
to return home. I left the Tyler residence early that 
morning to avoid traffic and caught a cab to head 
to the airport in order to make the arrangements. 
Having finished my task early at the airport, it was 
difficult to find a cab back in the out-of-the-way 
barrio surrounding the airport. I stubbornly and 
foolhardily decided to walk the handful of miles 
back home. I walked for a good hour through 
parts of town I now know I shouldn’t have. Then 

again, in retrospect I don’t know any part of town 
where I haven’t been berated by degrading calls and 
looks, sounds that mixed blown kisses with the lo-
cal method of calling dogs, and the fear of someone 
taking those intentions further.

 On days like these, I pathetically self-pity. I 
selfishly think that this only happens to me.

 Nearly making it home and coming across 
the park only minutes from the Tylers’, I walked be-
hind a woman not much older than myself. Some-
times when I feel particularly self-conscious, I walk 
behind other women, reasoning that their presence 
would prevent any foolish man from making ad-
vances or that she might intervene in the case of one. 
However, as I walked on my side of the sidewalk, I 
watched as a man in his later twenties nonchalantly 
passed by the woman, grabbed her arm, released 
it, and proceeded calmly along his way. Without a 
word he violated her personal space, grabbed her 

out of the lust for a touch, and continued along with 
a deranged comportment of normalcy and twisted 
belief in his right to the communal property known 
as woman.

 I stood in shock and vicarious vulnerability. 
I didn’t do anything and neither could she as she, as 
calmly as I could imagine, continued along her way. 
What seemed like a million neural messages buzzed 
through my brain, all asking the same question of 
how to act and react. Confrontation seemed like it 
would only incite more unwanted attention. No one 
else stepped up either, unless you count the man’s 
equally chauvinistic friend asking, “¿Qué pasó?”—
which served  more to egg on the man than to in-
terject. Doing nothing seemed too passive, but re-
ally sometimes doing nothing is safest until it just 
becomes a reminder of how vulnerable you are.

***

 I got it today. Perhaps not the answer to how 
women persist here, that’s most likely because they 
have to, but I began to understand a bit more about 
the violence that pervades this country. It is not 
ephemeral, or punctuated. Violence here is a con-
stant, and maybe you could say the more visible, 
physical manifestations of violence that people tend 
to dwell on or more easily recognize are occasion-
al, but the violence that keeps on keeping women 
down is experienced daily.

 I knew this-knew it was entrenched in the 
daily experience, but today was the first time I wit-
nessed a glimpse of it. Today the picture moved just 
a bit away from my center and took in more of the 
bigger scene.

 Violence here lives in the way black women 
are educated; women are put down and rejected for 
succeeding in a culture and language not their own. 
It lives in the workforce as women are denied and 
rejected by a society that reinforces the idea that 
they are not capable. Violence thrives in the na-
tional imagination and media, spreading lies that 
Black women, their bodies, their movements, their 
behavior, are the new exotic erotic. It infiltrates the 
community as women reduce themselves by be-

lieving in the fallacy that a man symbolizes their 
worth, creating a dangerous dependency on anoth-
er for respect despite the costs. I’ve heard of women 
who ‘til death they really did part. Violence lives in 
the home where women are convinced that despite 
their multiple jobs, their partners – who themselves 
are unfaithful, irresponsible, and abusive – are the 
ones who provide for their children with the mea-
ger 20% they spare the family. You will even hear 
violence, not just through the harsh words of con-
frontation or degrading calls, but from the lips of 
elders telling them to “better their race” to “better 
their color” because black isn’t beautiful. You will 
hear violence in the words not spoken by youth too 
ashamed to speak their mother tongue and others 
too timid to speak and be judged by the “language 
of culture” (Spanish). 

 When violence like this is so commonly felt 
and heard, I suppose seeing it just seems natural.   

Downtown Market in Bluefields.

Hilltop view of homes in Bluefields.
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“I want to live 
here, I want to die 
here”: How Financial 
Concerns Influence Sufi 
Qawwals in Delhi
Maggie Sachs ‘11

 Built in 1562, Hazrat Nizamuddin Auliya 
shrine (dargah) in Delhi, India is dedicated to one 
of the foremost Chishti Sufi masters in South Asia 
of the 13th and 14th centuries, Nizamuddin Auliya 
(d. 1325 A.D.). Like many Sufi saints, Nizamud-
din was a proponent of withdrawal from the affairs 
of the world; but what made him unique was his 
conviction that the presence of devotional music 
in worship was critical to such withdrawal and the 
building of an intimate connection with God. To-
day, the dargah built in Nizamuddin’s honor par-
tially preserves his heritage, as does the presence 
and devotion of self-proclaimed “descendants” of 
Nizamuddin and his disciples, at the site. There are 
also many ideological traces of his heritage left float-
ing around the dargah region. For example, almost 
every evening, qawwals (hereditary professional 
performers of Sufi devotional music, qawwali) per-
form in the courtyard at the dargah. On Thursdays, 
concerts tend to draw a large number of devotees 
from the local community, as well as throngs of pil-
grims and other curious visitors from around the 
world. I spent roughly six weeks over this past sum-
mer conducting fieldwork at Nizamuddin dargah, 
which examined the material aspects of life at the 
shrine, such as economic exchanges and the rela-
tionship between one’s spatial orientation to the 
shrine and one’s power, prestige and authority.
 Much of the prior research at Nizamuddin 
Auliya Sufi dargah in Delhi, India, has occupied 
itself with a close study of the religious ritual and 
spiritual proceedings inside of the dargah complex 

(where the saint Nizamuddin and his disciple, Amir 
Khusrau are buried). Such research pays relatively 
little attention to the intersection of these spiritual 
proceedings with the economic exchanges that oc-
cur at the site on a daily basis (e.g. Qureshi 1986; 
Dalrymple 1993). Because of Sufism’s mystical 
and esoteric practices, scholarly literature tends to 
imagine the Sufis as an exotic group with little to do 
with mundane affairs; the “Orientalist” imagination 
sees them existing on a plane of being, which the 
scholar can only access through an analysis of reli-
gious ritual, spiritual practice, and artistic produc-
tion. Attempts to understand the Sufi tradition at 
Nizamuddin and other sites of Sufi worship through 
the lens of poetry, dance, praise music, zikhr (Sufi 
prayer), and other rituals that occur in the space of 
the dargah, often overlook the political and eco-
nomic aspects of life in such regions. Research at 
this site (and many others) has thus taken what I 
call a “theological bias,” ignoring the importance of 
the financial and political dimensions of everyday 
life in the dargah region. Given many of the ascetic 
teachings in Sufi Islam, the way these shrines func-
tion within a world of capitalism is fascinating, and 
requires fair attention. Here, I briefly explore the 
economic aspects of life at the dargah, particularly 
with regard to the qawwali concerts and the qaww-
als themselves.
 During my time in Delhi, I met with a num-
ber of qawwals at Nizamuddin Auliya shrine, and 
to Qutb Minar shrine . Through interviews, I 
discovered the many and varied modes of thinking 
about heritage, genealogy, devotion, and the rela-
tionship between space, identity and performance. 
More particularly, though, I discovered a trend to-
ward discussing money, finances, and the practical-
ity of playing concerts at various venues. In what 
follows I present vignettes from three interviews, 
through which an interesting theme arises; in each 
of the cases, qawwals speak candidly about income 
in relation to the relative importance of each of their 

On the left: The bazaar outside of Niza-
muddin Auliya shrine on a Friday, shortly 
before the Jumu’ah prayer.
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concerts (with the criteria of “importance” offered 
by each qawwal on an individual basis). Via these 
interviews, I will briefly offer windows into the lives 
of three famous qawwals residing in Delhi, high-
lighting the importance of finances and economic 
exchanges to their lives as devotional musicians.

“I want to live here, I want to die here”
 We walked single-file down a narrow alley, 
following a man with long matted hair, torn sweat-
pants and a half unbuttoned shirt. After descending 
a long staircase, we arrived. Toeing the door to a 
single room, no bigger than a small walk-in closet 
with a dirt floor, no chairs and a single bed, I daw-
dled over the Velcro on my sandals as I cast a quick 
look to my research assistant. Her wide-eyed ex-
pression convinced me that she—a timid girl of no 
more than 110 pounds—was no more certain than 
I.
 “Kya hua? Mein aaiye… betiye.” (What’s 
the matter? Come in… sit.) Our host sat on the 
floor, propped against the wall and gestured for us 
to come in and sit on the bed. I had come to meet 
Aadil Nizami, a world-reknowned qawwali legend, 
and the lead qawwal for one of Nizamuddin’s oldest 
qawwali family legacies, but this was certainly not 
him.
 “Aadil aa rahe hain” he told us—Aadil is 
coming. I took some reassurance from his promise, 
walked into the room, and waited. This room was 
dimly-lit with such modest proportions that a twin 
bed took up half the floor space. Sure enough, Aadil 
arrived and took a seat on the floor in the corner 
of the room. Our host was his son, who decided to 
stay through the interview, offering interjections 
every so often throughout the conversation. As I in-
quired further about his position at the dargah and 
his perceptions about the importance of his work, 
Aadil answered tenaciously about his genealogy, 
and his love for Nizamuddin, his words bouncing 
back-and-forth between bare walls. Periodically, 
some of Aadil’s 17 family-members would meander 
into the room to eavesdrop.
 During our interview, Aadil humbly referred 
to himself as a “small artist,” who only takes com-
missions outside of the dargah to ensure financial 

stability for his family, and to maintain his family’s 
wellbeing. When I asked him how important it was 
for him to sing in the dargah on a regular basis, as 
opposed to taking bigger gigs outside the dargah, 
he told me this:

 While the benefits of leaving the dargah to 
give concerts elsewhere are clear to him—mainly 
an increased income, increased renown and extra 
publicity, etc.—the benefits of staying in the dargah 
seem to outweigh such things.
 Living quite simply, just a stone’s throw away 
from Hazrat Nizamuddin Auliya dargah, Aadil’s 
family is well-respected within the Nizamuddin 
basti as one of the dargah’s foremost qawwali fami-
lies. His intimate connection with his site of devo-
tion, makes it somewhat difficult for him to fathom 
a life outside of the dargah, even if it meant a more 
lavish existence for himself and his large family. 
Quoting part of an Urdu she’r, he tells me: “I want 
to live here, I want to die here, those are some other 
people who went to Karachi….” 
 Over the course of about an hour, Aadil told 
me his story—concerning his genealogical connec-
tions to Aamir Khusrau, his family’s 700-year occu-
pancy of Nizamuddin, the importance of his job to 
himself and others, the specific history of his fam-
ily, and the history of the sacred grounds he calls 
home. He described his motivations for taking a 6 
month hiatus from taking gigs outside of the dar-
gah, detailing how his earnings are unpredictable, 
but that for the past 6 months, he has not struggled 
to feed his family with the donations people leave at 
concerts in the dargah. He states that while qawwali 
has become a profession for him, it has, at the same 
time, remained a very serious form of prayer and 
devotion; the money gained from such concerts is 
just a bonus on top of the spiritual earnings. As he 
explains, the people at the dargah concerts are not 
required to give money at all, but indcidentally they 
tend to do so, which ultimately gives enough sup-

Sometimes I cry while singing in this dargah because 
I am sitting in front of Nizamuddin Auliya—my 
guru, my pir—and singing only for him. I go outside 
of India, but only for one month, maybe two months. 
I always come back quickly, because I don’t like to go 
anywhere else—I don’t want to leave this dargah.
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port to the qawwals for them to live life with the 
basic necessities.
 There appears to be a great disparity between 
the affluence of qawwali families in Nizamuddin 
and those living at other dargahs. The lifestyle and 
overall affluence of qawwali families is possibly a 
reflection of the number of commissions they de-
cide to take outside of their own dargah. A spiritual 
conviction paired with a priority for dargah main-
tenance and veneration—looking something like 
Aadil’s—may restrict the number of gigs a family 
can play for a fixed sum each year. However, there 
are obviously a lot of factors that could play into 
the earnings of qawwali families—obligation to the 
holy site is just one likely factor. In the case of Aadil 
Nizami, he had won many awards, and had many 
oportunities to sing outside of the dargah. How-
ever, he described feeling as though it was his duty 
to the saint to give concerts at the dargah, stating 
that the smaller concerts at this site—although they 
may not be reliable as a source of income—are most 
meaningful and important.

“Send a Fax”
 There’s absolutely nothing like going into an 
interview and finding out that the interviewee has a 
clear-cut agenda. As I walked into the Muhammad 
Sameer’ apartment next to Qutb Minar shrine, the 
first thing I noticed was that the floor was not dirt, 
as had been the case for qawwals of Nizamuddin. 
The lavish living situation of the Qutubi Brothers—
along with their preparedness to shower me with 
brochures, autographed pictures, and the fax num-
ber for an organization that I could contact to send 
them to the US to perform—implied that the situa-
tion there was quite different from that of the qaw-
wals at Nizamuddin. After a long, nearly 600-word 
pitch regarding their prestige, the background of 
their performance medium, and the importance of 
their role, the emphasis of the conversation shifted 
to finances and income, and a description of the 
types of performances they valued most.
 Muhammad Sameer reported to me that his 
family had been in Delhi for 750 years, “since the 
time of Mughals,” but could not tell me who was the 
first qawwal in his family—a fact that Aadil Nizami 

had been so sure about. Throughout the interview, 
Sameer is very focused on stating where his income 
comes from and for what purposes he uses it. The 
things he told me were often somewhat contradic-
tory, however. At first he stated that there would be 
no way to survive without taking gigs outside of the 
dargah: 

But, at another point he states, “We don’t have a 
particular amount that we get from the dargah. But 
whatever we get from the dargah is enough for our 
living. We don’t have a car, our children are study-
ing in government schools. No gari… But whatever 
we get from the dargah is enough.” 
 Through our interview, he proclaimed again 
and again that it was his duty to educate others 
about qawwali, and to gain his own personal en-
lightenment through qawwali and the happiness of 
the people in his audiences. The emphasis was much 
less on the Saint and the place of worship than it was 
for Aadil Nizami and his family. The stark contrast 
between the environments in which these two qaw-
wali families live may, indeed, reflect a disparity be-
tween the ways in which they conceptualize the im-
portance of the venue of a qawwali concert and its 
context. While remaining in the dargah was a base 
source of income for the Qutubi Brothers, travel-
ing outside allowed them to increase their prestige, 
and gain extra money for their family and home. 
In fact, Muhammad Sameer did not even mention 
his concerts at the dargah at all until I specifically 
asked him about his connection to Qutb Minar. He 
claimed to have “opened his eyes in that dargah” 
when he was born, but given the stipulations of 
practical everyday living, his concerts at the dargah 
have been relagated to a marginal status in his view, 
providing pocket change for the bare necessities of 
his family’s expenses.

I perform in big halls, Universities, Colleges, and 
I also go in the schools of small children and tell 
them about qawwali and what qawwali is. I want 
to tell children about the tradition of qawwali in 
India. I perform also at marriage parties, birth-
day parties, engagement parties, cocktail par-
ties, and I’m doing all these things because my 
stomach is attached to my body, so if I don’t do 
this, I’m not able to earn anything and eat.
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Devotees gather under the shade of a tent at the courtyard in front of Nizamuddin Auliya 
shrine, reciting prayers and making offerings.

The Niyazi Qawwal family playing a Sufi Qawwali concert in the courtyard in front of Niza-
muddin Auliya shrine in Delhi, India.
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A merchant in the bazaar at Nizamuddin sells flowers and prayer shawls for visitors to buy as 
offerings to the shrine.

The Qutubi Brothers rehearse in their Delhi home for their upcoming qawwali concert at Qu-
tub Minar.
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Coffin Money
 Masud Niyazi Qawwal sits in front of 300 
people, gracefully extending his arm with his eyes 
closed, pumping air through the harmonium as he 
bellows out a crowd favorite, Damadam Mast Ka-
landar. It is a typical Thursday night at Nizamud-
din. Beside him sits his son and an older man, and 
behind them are a smattering of elders and children, 
ranging in age from three to seventy. The younger 
Niyazi Qawwal, accompanying his father on har-
monium, drops out for a moment but nobody in 
the crowd seems to notice—around me, people are 
dancing ecstatically, singing, praying, and convuls-
ing. Casually, the young man reaches out in front 
of his father’s harmonium and, with both hands, 
sweeps the pile of notes that has amassed back to-
wards himself. He turns to the elder on his right 
and hands him half the pile. For a while the musi-
cal accompaniment to the senior Niyazi Qawwal is 
sparse, as the two other front men sit right in front 
of their beloved saint, Nizamuddin, counting, and 
distributing their earnings. The senior Niyazi Qa-
wwal loops back around to the chorus, the men 
smoothly place the money into the pockets of their 
shalwars, and as the children begin to clap, the two 
men join back in, passionately, and without missing 
a beat.

*****
 Just minutes before Masud Niyazi Qawwal 
took his position in front of Nizamuddin’s dargah, 
to sing for a crowd of hundreds and his beloved 
Nizamuddin, he explained to me the spirituality 
and overall symbolism of the monetary donations 
he and his family accept at the dargah:

What may on first pass appear to go counter to the 

ascetic, mystical and spiritual practices of Sufism 
on the surface—counting and distributing money 
in the middle of a prayer to the saint— may actually 
be deeply embedded in the eschatological views of 
the tradition, and crucial to the survival of the tra-
dition on both a practical and theoretical level. Ma-
sud Niyazi uses money from the dargah to feed his 
family, and to prepare for funeral expenses—two of 
the very most basic human needs.
 Masud Niyazi’s views about singing in the 
dargah and performing outside of it were quite tell-
ing, and additionally, quite different from Muham-
mad Sameer’ views. For one, he was very confident 
of his lineage, and in the first few minutes of the 
conversation began rattling off his ancestry back 
about five generations. 
 Also quite striking was that, for him, there 
existed two types of qawwali—that sung inside the 
dargah and that sung outside of it. In his formula-
tion, the two types were actually distinct musical 
genres. In fact, he even claimed that the songs he 
performed on tours outside of Nizamuddin were 
not worthy of the title “qawwali.” He stated: “the dif-
ference between the songs that I perform in tours 
and qawwali is that qawwali is just between god and 
mankind.” This is a distinctly different view from 
that of Muhammad Sameer, who asserted that the 
connection between god and mankind was fostered 
through the energy created by the performance, re-
gardless of the venue or the saint to which he sang. 
The emphasis on place and genealogy for Masud 
Niyazi implied that he placed a larger importance 
on smaller, less prestigious dargah concerts, as op-
posed to larger concerts wherein the focus was not 
the Saint, but the enjoyment of the audience.

At parties, we do charge separately. For each per-
formance in a private venue in Delhi, we usually 
charge about 20,000-50,000 rupees, so we bring in 
a lot of revenue that way, but our family is really 
not dependent on the money we get from dona-
tions at the dargah—if we didn’t get anything here 
we would still be okay. But there is something else 
besides the concert donations we collect that I can

tell you. People give donations to the dargah 
all year round, so every 6 months, the Niza-
mis who tend the dargah will give us a share of 
the dargah’s income. It’s sort of like the dargah 
bestowing their charity on us for providing out 
services year round. We never spend this money 
on anything except for food. Except that with ev-
ery 6 months stipend, we take a part of that and 
place it in a box. This is what we will use to buy 
our “coffins” and support our funeral expenses.
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Conclusion
 While the qawwals from Nizamuddin de-
scribe an inversely proportional relationship be-
tween the importance of a performance and the 
amount of money gained from it (less money for 
a more important performance), Muhammad Sa-
meer (the qawwal from Qutb Minar) describes a 
proportional relationship. Masud Niyazi of Niza-
muddin, however, offers an important caveat. His 
family is very specific about the use of the income 
from the more important, smaller concerts at the 
dargah. It would seem, as a general trend, that do-
nations gathered from intra-dargah concerts are 
enough to cover basic needs of a large qawwali fam-
ily. Those who are more inclined to state their gene-
alogies outright, and can trace their lineages back 
to the site of worship, and the saint for which their 
dargah was built tend to feel more inclined to stay 
within the walls of the dargah, thus foregoing the 
more definite income provided by larger, non-dar-
gah gigs. While the length of this article does not 
allow for a fuller discussion of the ways in which 
financial factors play a role in shaping the content, 
texture, and location of qawwali concerts, these 
three interviews suggest that there is a relationship 
between a qawwal’s financial considerations and 
the nature of his performance as a whole.
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Archaeology of 
Religion: 
Integrating 
Symbols with 
Materiality
Kelly Nguyen ‘12 

 “If you don’t know what it is, it’s religious.” 
Resonating throughout the field of archaeology, 
this joke classifies ritual objects as any finds with 
no apparent, obvious functions. As extreme as this 
joke may sound, it still echoes the neglect religion 
has faced within the field of archaeology—a neglect 
stemming from two major viewpoints. The first 
“reasoning” simply asserts that it is impossible to 
unveil the practical function of a religious object. 
The second, emerging from both 
the culture-historical and the pro-
cessual approach, concentrates on 
the external physical attributes of 
artifacts and their relationships. 
Yet, these approaches are problem-
atic in that they fail to acknowledge 
material culture as a signifying sys-
tem, consequently rendering religion as inacces-
sible. This inaccessibility began to be tackled in the 
early 1990s as archaeologists began to pay more at-
tention to rituals and religions (Whitehouse 1996). 
However, researchers such as Marija Gimbutas 
were too radical in their interpretations and, as a 
result, triggered a backlash against the archaeology 
of religion. Other archaeologists have attempted to 
define what the archaeology of ritual and religion 
affects and what is affected by it; Renfrew has even 
constructed a “check list” to identify a religious 
site. However, since religion is shrouded in enigma, 
each new approach to the archaeology of religion 

elicits yet another theory to refute it. With such un-
certainty in the field, the question inevitably rises 
as to whether an adequate archaeology of religion 
is even attainable. 
 In assessing this question, the main problem 
lies in that archaeologists tend to separate and cat-
egorize methods, theories, as well as the artifacts 
themselves. When studying ritual and religion in 
particular, archaeologists emphasize either struc-
ture or practice, and tend to distinguish between 
religious and secular objects (Fogelin 2007: 56). 
However, archaeological remains relating to ritual 
and religion are fragmentary, and as a result, study-
ing them in isolation does not provide sufficient ev-
idence for discerning ancient beliefs. Recognizing 
that religion is heavily intertwined with social orga-
nization, this paper will present two established ap-
proaches to the archaeology of religion and proceed 
to argue for their integration. Ultimately, this paper 
argues that in order to duly study the archaeology 
of ritual and religion, we must analyze the struc-
tural elements of religion in conjunction with ritual 
practice, as well as examine the relationship, rather 
than the divorce, of the sacred and the profane.

 The two approaches to the 
archaeology of religion that will 
be addressed later both center on 
ritual. As a result, it is necessary to 
consider why rituals are so impera-
tive to religion, and along those 
lines, why rituals are imperative 
to cultures and to the field of ar-
chaeology in general. According 

to Rappaport, “ritual—both human and animal, 
religious and secular—[are defined] as conven-
tional acts of display through which one or more 
participants transmit information concerning their 
physiological, psychological or sociological states 
either to themselves or to one or more of their par-
ticipants” (cited in Renfrew 1985). Not restricted to 
religion, this definition essentially identifies ritu-
als as the means through which people convey and 
diffuse their thoughts, whether those range from 
individual thoughts to societal structure.  Yet, in 
regards to religion specifically, “ritual is religion in 
action” in that its elements can be utilized to infer 
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belief systems, much in the same way mythology 
can be scrutinized to investigate its rituals (Fogelin 
2007: 56). Moreover, rituals may be used to con-
struct, create, and modify religious beliefs for the 
reason that people choose to remember, forget, or 
recreate elements of their religion through ritual 
practices (Fogelin 2007: 58).  Ritual, then, serves 
as the tangible, material evidence of religion and 
since material culture is a form of social produc-
tion, rituals provide vital insights into the culture as 
a whole. Christopher Tilley describes archaeology 
as “the study of material culture as a manifestation 
of structured symbolic practices meaningfully con-
stituted and situated in relation to the social,” fur-
ther demonstrating how rituals and social relations 
“mirror” each other (Tilley 1989: 188). 
 Yet, though the significance of rituals has 
long been established, the question of how to ef-
fectively approach the 
archaeology of ritual and 
religion still remains. 
One major approach em-
phasizes the structural 
elements of religion by 
focusing on the symbolic 
aspects of ritual (Fogelin 
2007: 56).  The defini-
tion of symbol as “a thing 
the value or meaning of 
which is bestowed upon it by those who use it” re-
veals its role as the quintessential element of ritu-
als and religions in that it embodies cultural beliefs 
(Renfrew 1985: 13). This embodiment may take as 
blatant a form as an altar or as subtle and baffling a 
form as a sacrum embedded within daily life. With 
such a range of symbols implanted within cultures, 
archaeologists have compiled a list of traits to aid 
in recognizing symbols: 1) symbols are usually re-
peated in such a way that they become convention-
alized, 2) certain symbols are habitually used to-
gether within the same contexts, and 3) the form of 
the symbol often relates graphically to the concept 
represented (Renfrew 1985: 13). 
 However, although these traits do generally 
recur, the interpretations of the symbols prove to 
be much more difficult than the identification. This 

is especially the case due to the fact that symbolic 
meanings are not inherent, but rather are arbitrarily 
ascribed, with people implanting their views onto 
these symbols. With such a wide range of possibili-
ties as well as uncertainty regarding symbols, ar-
chaeologists who adopt the structural outlook tend 
to employ ethnographic and historical sources. Ac-
cording to Lars Fogelin, “If religion is among the 
most stable and long-lasting cultural phenomena, 
then ethnographic, ethnohistoric, and historic ac-
counts—even those that post-date the archaeologi-
cal period being studied by several centuries—are 
a legitimate sources for the study of ancient re-
ligious practices” (Fogelin 2007: 57).  Laden with 
faults, this model not only assumes that religions 
can be generalized, but also that religions are able 
to emerge from hundreds, even thousands of years’ 
worth of social change without much direct change 

themselves. Religions 
are not stable, but rather, 
they endeavor to be sta-
ble. Religions, paralleling 
societal organization and 
cultural values, change 
over time and in accor-
dance with the times; and 
since rituals serve to re-
petitively instill religious 
beliefs, archaeologists 

should observe how rituals, the physical embodi-
ment of religion, are amended over time. As a re-
sult, though ethnography may provide vital insight 
into belief systems, it should be approached warily 
and be juxtaposed with other reliable sources and 
data.
 The second approach to the archaeology of 
ritual and religion highlights ritual practice by fo-
cusing on ways the material remains inform actions 
and experiences of past ritual participants (Fogelin 
2007: 56). The materialization of religious ideology 
may range in form from ceremonies to offerings to 
monuments, but these objects would mean little to 
us if we do not take into account the symbolism at-
tached to them. Solely focusing on the symbolic el-
ements of rituals proves to be inadequate in study-
ing the archaeology of religion, so solely focusing 
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on the material remains obviously would also seem 
insufficient in that it would neglect the symbols, 
and as a result, the abstruse meanings of the rituals. 
Preserved in the archaeological record as material 
objects, symbols, coupled with their distributions 
and associations, may reflect the broader patterns 
of social, political, and economic activity. Symbols 
may become material things because ideology may 
be materialized into objects. Once materialized, 
ideology may be controlled and manipulated in 
ways similar to those of non-symbolic objects; a 
ruling power, for instance, may limit access to ma-
terial symbols in the same way it can limit food or 
other goods (Fogelin 2007: 64).
  Furthermore, the manipulation of mate-
rial symbols may alter the underlying meaning 
of the symbols. For example, the construction of 
a sacred building by a 
king may adopt a mean-
ing reminiscent to that 
of an avenue toward sa-
cred power. Thus, limit-
ing access to the building 
would denote limiting 
sacred power to a select 
few. Since the strategic 
control of ideology may 
lead to the centralization 
and consolidation of po-
litical power, the patterns 
aforementioned may be assessed to reveal “unequal 
access to symbols of status or authority, efforts of 
one social segment to promote its ideology over 
others, and effects of strategic activities on dynam-
ics of social power” (DeMarrais 1997: 16). Since 
materiality allows cultures to extend an ideology 
beyond the local group and to communicate the 
power of a central authority to a broader popula-
tion, archaeologists, though ill-equipped to study 
specific thought processes, may examine how the 
materialization of religion generates a shared po-
litical culture over time (DeMarrais 1997: 17). As a 
result, archaeological evidence can provide longer-
term perspective on how religiosity develops in re-
lation to economy and society than is possible from 
the ethnographic record alone (Mithen 1998: 19).

 Besides the integration of symbols with ma-
terial remains, the integration of the sacred and the 
profane is also necessary in studying the archaeolo-
gy of ritual and religion. Ironic though it may sound, 
the seemingly profane may play a pivotal role in 
religion in that “sacredness does not adhere to any 
object or phenomenon in particular, but is created 
through an object’s use or performance in specific 
contexts, often tied to an object’s mundane or do-
mestic role” (Fogelin 2007: 61). Moreover, the sepa-
ration of church and state may be a modern, West-
ern notion, especially since the centrality of religion 
is highly variable. This is not to say to set aside reli-
gion, but rather to integrate it into site analysis and 
examination by studying the relationship between 
things rather than the things themselves (Fogelin 
2007: 60; Tilley 1989: 188). In effectively studying 

the archaeology of reli-
gion, archaeological data 
should be examined in 
conjunction with anthro-
pological data in an at-
tempt to garner as much 
data to cross-reference as 
possible. Colin Renfrew 
has suggested to incorpo-
rate 1) verbal testimony, 
oral or written, relating 
to religious activities of 
the community, 2) direct 

observation of cult practice using expressive action 
of vocal utterances and of symbolic object, 3) non-
verbal records, mainly depictions, which document 
either the beliefs themselves or the cult practices 
carried out in the community, and 4) the study of 
material remains of cult practices (Renfrew 1985: 
12). Taking into consideration both provenance 
and provenience, these methods focus on context 
as they encompass the sacred and the profane as 
well as the symbolic and the material. 
 All in all, in studying the archaeology of reli-
gion, it is significant to integrate the sacred and the 
profane as well as symbolic and material remains. 
Since “the archaeologist…cannot observe beliefs…
[but] can only work with material remains, the con-
sequences of actions,” one should integrate multiple 
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sources of evidence into one’s research in order to 
provide fuller accounts of ancient life (Renfrew 
1985: 59). Though archaeological remains provide 
invaluable clues to aspects of social life, material 
residues provides insight to only part of the overall 
picture since much social behavior leaves no tan-
gible trace (Meskell 1998: 239). As a result, in or-
der for material remains to transcend their purely 
“data” state, they should be viewed in conjunction 
with their associated symbols and ideologies, re-
gardless of what categories these various artifacts fit 
in. In the end, Christopher Tilley’s statement proves 
to be true in that “the primary significance of ma-
terial culture is not its pragmatic use-value, but its 
significative exchange value” (Tilley 1989: 188). The 
archaeology of religion, though intricate and per-
plexing, can be adequately achieved when multiple 
lines of evidence as well as multi-vocality are taken 
in. And when achieved, the archaeology of religion 
offers indispensible insight into not just the seem-
ingly enigmatic ideology of past cultures, but the 
social, political, and economic structures as well. 
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A Critique of Cul-
tural Elaboration 
Theory: A Case Study 
of the Maya
Pedro Gonzalez ‘11

 The ancient Maya are well known for their mon-
umental architecture, arts, astrology and the develop-
ment of a writing system. In archaeology, these are often 
referred to as elements of cultural elaboration. These 
achievements may have been attributed to various de-
velopments such as the emergence of central political 
organizations that resulted in the organization neces-
sary for the building of monumental architecture or ag-
ricultural developments that led to the accumulation of 
surplus food. Many of the significant achievements of 
the Maya have been associated with two unique mod-
els that attempt to explain the development of cultural 
elaboration: the ‘waste model’ and the ‘surplus’ or ‘lei-
sure model’ (Dunnell 1999). The waste model empha-
sizes the “waste” or placement of energy towards non-
subsistence activities which reduces the reproductive 
potential of the population; thus, the population would 
never exceed its carrying capacity given the restraints 
placed on the resources available for the population be-
cause of the emphasis placed on cultural elaboration. 
Conversely, the surplus or leisure model attributes the 
development of cultural elaboration to the leisure time 
resulting from the surplus of food, allowing some in-
dividuals to focus on other non-subsistence activities 
such as craft specialization. Both models are, in some 
respects, applicable to Mayan civilization, but they are 
limited in some of the assumptions that they rely on 
when used to address the Maya civilization. Accord-
ingly, I argue applying a model that compiles applicable 
factors of the waste and surplus models issue of cultural 
elaboration. 
 The waste model might adequately apply be-
cause the Maya resided in a marginal area, where there 
is variability in the rainfall and more importantly a lack 
of surface water, resulting in many changes in the po-
tential carrying capacity of the communities. Another 
aspect of the model that they fulfill is participating in 

the “waste” of energy, in the form of various activities 
such as the construction of monumental architecture 
(present at the regional centers of Mayapan, Tikal, Co-
pan and Chichen Itza, etc.) complex mortuary practices 
such as those present at the Acropolis in Copan, various 
ceramics styles, obsidian tool making, and the procure-
ment of other non-subsistence resources. According to 
the last activity, Rathje argued that, “certain resources 
such as salt, igneous rock…and obsidian…were all es-
sential to ordinary households and had to be procured 
from great distances. Rathje’s idea was that the emergent 
Maya kings supervised the procurement of these and 
other materials, and used them to promote and main-
tain their own political ascendancy.” (Webster 2002: 
161) Immense amounts of potential subsistence energy 
was invested or “wasted” towards these non-subsistence 
activities; but what are ‘non-subsistence activities’?
  The Maya may have held a different perspec-
tive in regards to the definition of subsistence activities, 
where religious activities that waste resources or energy 
such as ceremonies, rituals or feasts constituted subsis-
tence activities due to their goal of appeasing the gods 
that provided the Maya with subsistence resources. In 
the waste model, reduced food availability from limit-
ing subsistence activities would limit the reproductive 
potential of the population; consequently, the popula-
tion would be maintained below the fluctuating carry-
ing capacity limits. Maintaining the population under 
the carrying capacity is a logical goal for a ruler attempt-
ing to develop and maintain his power over his society; 
however, “One measure of a great king was the number 
of his subjects.” (Webster 2002: 301) If this statement 
holds true for the majority of the Maya rulers, it may 
have been likely that the rulers would promote more 
subsistence activities as opposed to non-subsistence ac-
tivities; consequently, the increased population would 
result in greater number of subjects. It also seems that 
the waste model assumes that the flow of subsistence 
resources are coming from a centralized source, due to 
the ability for members of the population to develop 
cultural elaboration. It would also be possible for this 
centralized source for subsistence to produce an amount 
of surplus under circumstances of climatic prosperity. 
  So what about the surplus model? The surplus 
model does not have an explicitly theoretical informed 
causal mechanism, yet it is possible that Mayan societ-
ies  produced surplus goods in times of agriculturally 
productive years in order to surpass years of drought. 
Webster supports this idea when he states that, “Maya 
farmers undoubtedly stored food against future short-
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falls…another incentive for surplus production is to 
have a commodity to trade, sell, or barter in markets for 
things that one’s own household does not produce, or 
in order to make profit.” (Webster 2002: 332) Accord-
ing to Webster, there were various incentives for the 
Maya to generate a surplus of resources, which would 
allow for individuals in the population to partake in 
non-subsistence activities that assisted cultural elabo-
ration in Maya societies. A constraint of this model is 
that the growing carrying capacity, as a result of the sur-
plus, requires more energy, or more efficient energy, or 
new types of energy to be put into subsistence activi-
ties. An example of a new type of energy may be seen 
where Vernon Scarbough points out that, “despite the 
abundant annual rainfall in the central and southern 
Maya Lowlands there is a protracted dry season when 
little water is available on the surface in many regions… 
[He] believes that the great plastered plazas at Tikal and 
other centers were laid out in order to capture and di-
vert rainwater into reservoirs.  (Webster 2002: 162) The 
Puuc region and the centers of Tikal and Copan seem 
to have suffered through the analogy proposed by Web-
ster where, “A few microorganisms are placed in a petrie 
dish full of nutrients, they multiply wildly as these are 
consumed, then they just as rapidly dwindle in numbers 
as resources dwindle.” (Webster 2002: 201) Tikal, Co-
pan and the Puuc region reached their respective car-
rying capacities and exhausted their soils resulting in a 
depletion of their agriculture, leading to their gradual 
collapse; nonetheless, these areas provided some of the 
most significant examples of cultural elaboration in the 
form of their art, monumental architecture, craft pro-
duction and social complexities. 
 Both of the models discussed above have their 
strengths and weaknesses, in regards to their applicabil-
ity to the various Mayan societies. I suggest an alter-
native model that combines the strengths of both the 
waste and surplus models. This model is a cyclical mod-
el of surplus and waste, where the surplus allows for the 
population to waste energy: when external pressures in 
the form of extensive drought are high, the population 
focuses their energy towards new ways of generating 
the necessary surplus to shift their energy to non-sub-
sistence activities. In other words, the accumulation of 
surplus in periods of climatic prosperity would allow 
for the development of cultural elaboration through the 
increased participation in non-subsistence activities. In 
times of extensive drought the population would be able 
to decrease the prevalence of non-subsistence activities 
and consume the surplus and place efforts back to sub-

sistence activities in order to accumulate surplus once 
more. The model would not be limited exclusively to 
marginal areas or the hinterlands, but would be applica-
ble to both, since it combines factors from both models. 
It may be tested by comparing the periods of drought 
to the extent of cultural elaboration in its various forms 
during the same time periods. Periods of agricultural 
prosperity would result in greater levels of cultural elab-
oration, such as an increase in the dates associated with 
monumental constructions presented by Sidrys and 
Berger’s analysis as well as Morley’s of k’atun dates. Ac-
cordingly there would be a decrease in the number of 
construction dates associated with periods of extensive 
drought. The cyclical model mentioned above coincides 
with the description of Maya societies, proposed by T. 
Patrick Culbert, as “growth systems” that had to keep 
expanding and changing in order to survive, never at-
taining any kind of equilibrium.” (Webster 2002: 206) 
 Two factors that may be influential aspects in the 
models mentioned above are the carrying capacity and 
the statistical analysis of burials. However, they may not 
provide sufficient information to make an impact on 
the decision of the suitable model, which should be ap-
plied due to issues associated with both factors. A main 
problem with carrying capacity estimates is that they 
may not be accurate resulting in generous or confined 
estimates. The factor associated with the birth to date 
ratios resulting from burials may also be flawed due 
to the fact that, “any ‘dead’ population obviously is in 
some sense an ‘unhealthy’ subset of the living one from 
which it is drawn, and hence not representative of it.” 
(Webster p.317) Finally, Webster mentions that, there is 
no one “typical” pattern for collapse because there is no 
one “typical” center or region. Accordingly, there is no 
“typical” model that may be applied to explain cultural 
elaboration in the Maya societies; thus, it is possible that 
the various regions of Maya occupation may apply to 
one model where others may apply to another. 
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“Children of the 
Sun”: Incan Gods, 
Rituals, and 
Religion 
Meghan Gewerth ‘13 

 The Inca Empire began in the fifteenth cen-
tury on the heels of other Andean cultures.  It rose 
in power as it conquered regional populations and 
eventually came to encompass six to nine million 
people.  Unlike some other major civilizations, a 
substantial amount of evidence concerning the em-
pire was based in historical documents, not sim-
ply archaeological findings.  The Inca religion was 
complex and affected almost every aspect of daily 
life in the empire.  
 The Incas be-
lieved in a pantheon of 
gods.  Viracocha was 
part of a triad of gods, 
and was considered to 
be the creator.  He was 
involved heavily in the 
creation myth of the 
Incas, and had a temple 
dedicated to him in 
Cuzco.  He was believed to give the other gods their 
authority (Cobo 1990). 
 Inti, the sun god, was the most important 
to the Incas.  In fact, they called themselves intip 
churin, meaning children of the sun.  Very large 
amounts of output, both in terms of human labor 
and natural resources, were devoted to Inti.  Land 
and money from each providence was dedicated to 
him.  Inti was worshiped in order to ensure the rul-
er’s welfare and also to ensure healthy crops.  The 
priests of Inti were chosen only from the Taruntay 
lineage.    

 Inti’s main temple in Cuzco was outstanding. 
It was called Coricancha, meaning “golden enclo-
sure”.  The temple had an amazing amount of gold 
in it, a large amount of which was used to decorate 
chapels, walls, ceilings, and altars.  The riches of the 
temple were legendary, perhaps this is one of the 
main reasons it was heavily looted upon Spanish 
conquest.  It also displayed very fine workmanship 
in other areas, such as stone work (McEwan).  
 The third god of the triad, Inti-Illapa, was the 
god of thunder.  He was also the god of lightning, 
the rainbow, and other meteorological phenomena.  
He was visualized as a man in the sky with a club in 
one hand and a sling in the other.  The Incas prayed 
to him for rain, which also meant protection from 
droughts.  
 The Inca also had gods below the main tri-
ad.  These included the goddess Mama-Quilla, or 
Mother Moon; Mamacocha, Mother of the Lakes 
(and the Seas); Pachamama, or Earth Mother, and 
Pachacamac, thought to be the Maker of the Earth. 
 The Incas, like many other world religions, 
had a creation myth.  However, the myth varied 

throughout the empire.  
Many versions of the myth 
began at Lake Titicaca. 
Generally the story is con-
sistent with the following 
account.  After Viracocha 
created man and the other 
things in the world, he trav-
eled through the Andes, 
performing miracles and 
teaching people how to live. 

Those who showed him kindness were rewarded; 
those who showed no kindness and ignored him 
were punished.  After he had finished his travel-
ing, he walked off across the water and wasn’t seen 
again.  
 Also important to Incan religion were the 
skies.  The stars and planets, as well as their move-
ments, had been worshiped in the Andes long be-
fore the Inca came to power.  When there was an 
eclipse of the moon, the Incas thought that a moun-
tain lion or serpent was attacking in order to tear 
her apart.  The power that protected the animals 

31  Problematics  

and birds came from the Pleiades, and sacrifices 
were offered to it.  The other stars were worshiped 
only by those who needed them.  Basically, there 
was thought to be a special star in the sky for every 
species of animal.  (Cobo).  The Incas based their 
calendars on celestial movements.  The calendar 
was built around solar cycles, while the festivals 
were built around lunar cycles.  They had a high-
ly organized ritual calendar, which began in our 
month of December.  Each month had certain ritu-
als and ceremonies. 
 The Incas had many ritual components to 
their belief system.  Perhaps the most shocking of 
these was human sacrifice.  Humans were only sac-
rificed when the situation was very solemn and im-
portant.  There were two types of ceremonies: Itu 
and Qhapaq (Capac) Ucha.  Itu 
was conducted in times of great 
need, such as against natural di-
sasters including earthquakes, 
and eclipses.  However, it could 
also be a positive celebration.  
Qhapaq ucha paid respect to the 
Creator and the sun, but it also 
reinforced the legitimacy of the 
Inca rulers.  It was done at the 
ceremony of the ascension of a new ruler, death 
or illness of a ruler, or when leading into war.  The 
intent of human sacrifice was to send humanity’s 
best to be with the gods; the victims were chosen 
for their beauty.  Except for war captives, all sacri-
fices were of children. Estimates of their ages differ, 
some sources specifically saying boys were under 
ten and girls were under sixteen, and others simply 
saying children between the ages of ten and fifteen.  
Some children were strangled; others buried alive; 
others had their hearts torn out and blood paint-
ed across the faces of images. The children were 
picked as part of annual taxation, and could be vol-
unteered by their families. Sometimes the children 
had to walk to distant shrines in order to be sac-
rificed to the gods worshiped there.  Feasting ac-
companied all rituals and ceremonies that were in 
public, and included drinking chicha (a drink made 
from maize), dancing, singing, and games. 
 Other types of sacrifices were much more 

common. The most common sacrifices included 
llamas, guinea pigs, food and chicha.  Llamas were 
picked based on the marking of their fur.  Animals 
were sacrificed by having their throats slit (Mal-
pass).  Food was burned and the chicha poured 
onto the ground.  Objects were also sacrificed; gold 
and silver were offered in the form of figurines that 
were later buried.  
 Another aspect of Incan religion was the 
veneration of the dead through the practice of 
mummification.  Only people of important lineage 
swere preserved through mummification.  The pur-
pose of mummification was to preserve the dead 
so they could continue to function in society.  The 
living guarded, fed, and cared for the mummies of 
their dead ancestors.  Ancestral mummies (mal-

lqui) were responsible for food, 
clothing, land possession rights, 
health, fertility, and the water 
supply.  Mummies continued to 
own all previous land and es-
tates, even after they were dead.  
This is why, as the Inca Empire 
continued, rulers had to spread 
out and conquer more land (be-
cause the land around Cuzco was 

already owned by previous rulers). The internal or-
gans were removed and placed in special containers; 
as previously mentioned, the organs of rulers were 
cremated and placed within the statue of Inti.   
 The Inca state religion was a very important 
aspect of daily life, especially considering that the 
Inca Empire was a theocracy.  The organization of 
state religion mirrored the organization of state-
political organization; both were hierarchies (McE-
wan).  The head of the religion was the actual ruler 
of the land.  A high priest, called the Villac Umu, 
was responsible for the administration of state re-
ligion, and was often a close friend of relative of 
the ruler.  Under him was a network of priests and 
priestesses, along with temples, throughout Cuzco 
and the rest of Peru.  The highest clergy was also the 
social nobility. The religious institutions had their 
own land and wealth; the income from the land 
paid for the priests, as well as the goods needed for 
sacrifice such as clothes, food, and llamas.  The la-
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bor for the land was provided through a tax on the 
common people.  A third of the tribute paid by con-
quered people went to formal religion (Malpass).  
 There were various roles people played in 
the practice of religion.  The priests and priestess-
es took care of the temples, served the idols, and 
performed sacrifice and prayer.  They also heard 
confessions of sin and performed purification rites.  
There were oracles who practiced divination that 
spoke for the various mummies and idols.  There 
were mamacocha, virgins who lived in special hous-
es (accla wasi), and produced linen and other high 
quality goods for the gods.  There were also heal-
ers, men and women, called camasca or soncoyoc.  
They used both medicinal/herbal remedies as well 
as advice from the gods.  Religious and governmen-
tal bureaucracies were separate.  Few governmen-
tal actions were conducted without consulting the 
gods.  The religious bureaucracy depended on the 
state’s conquest to provide food and supplies. 
 The Inca religion was not cohesive as a 
whole.  The various regions of Peru and the sur-
rounding areas had different religions before the 
Incas conquered the land.  This resulted in regional 
variances.  The native people were resistive to Inca 
invasion.  To try to counter this problem, the In-
cas sometimes held the native idols hostage at the 
capital of Cuzco.  Because of the ideas of huacas and 
ancestor worship, this forced the natives to be more 
accepting of the conquest.  Additionally, the na-
tive idols were exploited when a province rebelled 
against the Incas.  The particular idol of that re-
gion would be brought out into public display and 
whipped (Cobo).  This continued until the region 
gave up their rebellion.  However, the native peo-
ple were not required to completely abandon their 
original religion (Cobo).  This resulted in different 
gods being worshiped in different areas of the em-
pire.   
 Overall, the Incas had a very complex and 
detailed system of worship, manifested in many 
types of rituals and sacred spaces.  The Span-
ish found the religion very foreign and tried their 
best to change or destroy it.  However, the religion 
served as a political device which helped unite the 
empire and force Inca ideology on those that they 
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Face-to-
Facebook: Human 
Interaction as a 
Result of Social 
Networking
Sean Posada ‘13 

 Facebook. It redefined what a friend is. It 
revolutionized communication. It broke the rules 
of social boundaries and personal space and it’s not 
stopping there. On its own website, Facebook brags 
about its ever-growing domination of interpersonal 
communication: “More than 500 million active us-
ers/50% of our active users log on to Facebook in 
any given day/Average user has 130 friends/People 
spend over 700 billion minutes per month on Face-
book.” Such facts suggest that Facebook dominates, 
or at least claims to dominate, a significant part of 
our social lives. But what happens to your ‘self ’ as it 
exits the internet browser and encounters face-to-
face interaction? 
 I aim to unlock a deeper understanding of 
the connection between Facebook and the effects 
it has on the individual outside the world of profile 
pictures, statuses, “likes” and groups. I shall suggest 
an answer to the question: Does the same person 
translate from on-screen to real life? 
 Before there was Facebook, Myspace, AOL, 
the internet, or even phones, most communication 
was accomplished verbally or face-to-face. As far 
back as man developed language, there was an inti-
mate relationship between culture and interaction. 
The only way to interact was to talk with someone. 
Theodore Zeldin, author of Conversation captures 
the meaning perfectly in face-to-face communica-
tion when he says that “the art of living together 

with decency and without quarrels or violence.  
Crucial to it is our face-to-face, bodily presence to 
each other: physical contact is the basis of intimacy, 
but conversation extends this intimacy” (Zeldin 
1993).
 This was so up until the written word, where 
communication was made more convenient, ef-
ficient, and as a result, distant. There became a 
hierarchy of control, as evinced by the Egyptian 
“megamachine” where orders could be written, ar-
chitecture planned on a blueprint, and communi-
cations passed down rather than direct interaction. 
One can see, as early as 4000 BC, how the benefits 
of efficiency as evinced by the convenience of in-
direct communication overcoming the slower but 
more intimate face-to-face commands.
 Later down the line came technology that 
traded off efficiency for intimacy forms of com-
munication: the printing press, the telephone, the 
television, and ultimately where we are now, the 
internet. Patterns developed over time where there 
was less need for one’s appearance in public and/or 
direct personal interaction. For example, with the 
integration of the television inside of most house-
holds, it became uncommon for families to have 
game nights, frequent trips to the park or family 
outings. Television solved two problems: save time 
and energy. This was all at the expense of intimacy.
 Then social networking, specifically Face-
book, came along. This provided a network that 
allowed for interpersonal communication without 
the arduous challenge of leaving the comfort of 
your own house. Basically, you can keep up with 
more people in less time with less difficulty. Effi-
ciency at its prime. So we arrive now at the present-
day circumstances as a result of a pattern of simpli-
fication, rationalization and less intimate shifts in 
a culture that values efficacy and convenience. It is 
now more acceptable to text someone or message 
them on Facebook than to call them or hand-write 
a letter addressed to them. Convenience has been 
embraced in cultures and societies which also value 
progression and efficiency. This pattern is revealed 
in inter-personal communication and interaction 
from Face-to-Face to Facebook.
 I will assume that a great portion of time and 
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communication is dedicated on the website of Face-
book.com, by its users, between what Facebook will 
identify as your “friends”. But is there a different 
person behind the profile picture? Through obser-
vation, I have noticed the answer is yes, somewhat. 
 I have a Facebook friend who, in social ven-
ues, is energetic, enthusiastic, and perhaps a bit 
over-the-top in his real-life interactions. Let’s call 
him Fred. I notice he is spontaneous and gener-
ally driven on impulse. A bit over-the-top to say 
the least. This tends to intimidate those who do 
not know him very well. On Facebook however, he 
has all the time he needs to collect his thoughts. He 
takes a profile picture 
that imitates a contem-
plative, reflective per-
sonality. He leaves in-
spirational quotes that 
you would never guess 
he’d known, let alone 
appreciated, as status-
es. I observed also that 
Fred leaves the most 
benevolent comments 
on friends’ walls and he 
writes long, contempla-
tive pieces as a note for 
the public to see. 
 I notice that 
Facebook reveals a side of Fred that may otherwise 
go unnoticed. There is a benevolent Fred whose 
Facebook wall is plastered with appreciation and 
grace, and whose bedroom wall is lined with ran-
dom “lolcats” and internet memes. It would seem 
that either Facebook created a new, unique face for 
Fred, or that it unlocked a persona of Fred that was 
initially unable to find a medium through which 
to express itself, but thanks to the comfort of Face-
book, he exposed his “inner-self.”
 What about Facebook creates this para-
dox? For one, there is the fact that face-to-face in-
teractions are often in small groups. On Facebook 
though, your information is accessible to all of your 
friends (which Facebook averages at 110), which 
places you on a stage. That’s a lot of pressure to 
abide by social norms and strictly avoid anything 

that would offset the perfect “image” of you. It’s al-
most like stage fright in front of a large audience, 
except this time, the stage can be manipulated. 
 So, going back to Fred, we remember that he 
can be most ridiculous in his small group of friends, 
his class, or any real life encounter. But if you expand 
the audience to an auditorium or a large venue, you 
see that it’s hard to act silly. This can be so because 
the risk of seeming foolish and appearing socially 
improper and unacceptable is greater. You have a 
larger audience and thus larger pressure to please 
(in order to avoid becoming a social outcast).
 Another difference is that, generally, of the 

numerous Facebook 
friends you may have, 
you might only inter-
act with a fraction of 
them. I’m generalizing 
this claim because if 
a user has an average 
of 110 friends, I’m as-
suming that they would 
interact with far fewer 
friends face-to-face. 
I’m making this as-
sumption because I’ve 
noticed that it would 
be near impossible for 
most Facebook users to 

interact with all of their friends on Facebook in the 
same manner as real life. 
 From this assumption, you are reaching out, 
generally, to an audience which you’re not entirely 
familiar with. That is, you aren’t quite as close to all 
110 friends as you are to the few that you may call 
your best friends. Being thus distanced with your 
audience, there is increased pressure not to embar-
rass yourself or give off an image which you would 
not want a stranger to see. 
 To conceptualize this easier, imagine being 
as “natural”, as you are with your best friends, with, 
say, a random person on an elevator. Without the 
intimacy that you developed over time with your 
closest friends, the interaction with this person is 
considered, and actually is, awkward. The same 
translates as you compare face-to-face interaction 
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with Facebook interaction. You wouldn’t be as in-
timate on Facebook as you would in face-to-face 
interactions, or in Fred’s case, you’re more intimate 
on Facebook than in real life. Regardless, there is a 
significant difference between the way you interact 
face-to-face and on Facebook.
 In face-to-face interactions, there is a certain 
tone, script, and composure that you must main-
tain. On Facebook, there’s no way of telling what 
mood you’re trying to convey. This leads to self-
censorship online, a tool used to deter oneself from 
misconstruing one’s message to the public. There 
tends to be an online vocabulary that simplifies 
emotions and phrases as not to confuse the audi-
ence. It proves so effective that the very acronyms 
developed for use online are used in face-to-face 
interactions, where people sometimes spell out “el-
oh-el”, “bee-tee dubs”, etc. However, such acronyms 
don’t effectively capture a true emotion, feeling or 
mood. 
 So, when Fred says “lol” on Facebook, you 
can’t assess how hard, or even if,  he’s actually laugh-
ing. But when a joke is told in person, Fred’s reac-
tion can clearly be observed. 
 Also, the backspace or delete message fea-
tures are available on Facebook and not face-to-
face. What happens as a result? Words can be re-
configured over a longer period of time until they 
suit the sender on Facebook. Thus, messages on 
facebook can be a result of several edits, but face-
to-face conversations require thought-to-speech 
executions in an instant.
 However, we are similar on Facebook to real 
life in some respects. The same way we walk alone 
down a crowded street and don’t normally bust out 
dancing salsa, we don’t step out of our boundaries 
on Facebook. We don’t break our character or risk 
damage to our face by commenting on unfamiliar 
friends’ pages. We don’t typically send a friend re-
quest to strangers, and we don’t poke people. Such 
things maintain the awkwardness from real life into 
the social network. This shows that Facbook has not 
completely dominated or altered our personal lives.
 The big question becomes, are you the same 
on Facebook as you are is in real life? The true 
answer is uncertain. It requires a complex, case-

by-case analysis for each user, but even the most 
thorough analysis for one is never quite the same 
for another. The only certain answer is that Face-
book cannot fully capture a face-to-face interac-
tion. There are always idiosyncrasies and manner-
isms unique to face-to-face interactions as there 
are personas we adopt on Facebook. These aren’t 
necessarily bad or good, just different. It’s a sign 
showing that the human adaptation reflex is work-
ing. There is a problem, though, when you cannot 
decipher between Facebook and reality, where you 
should draw the line, and when Facebook becomes 
more real than face-to-face interactions, but these 
are troublesome cases that require more in-depth 
analysis. One needs to be able to critically analyze 
your own social life to discern what you value more 
and therefore which self of yours is authentic: the 
Facebook self or the face-to-face self.
 What does this all imply? Well, nothing de-
finitive can be proclaimed as the effects of Face-
book in real life, or vice versa, but it does reveal 
that interactions, given the right setting, can have 
different levels of intimacy, mood, interpretation, 
character, persona, context etc. To truly observe 
one fact, it is that the trend of efficiency and con-
venience has made it culturally acceptable to be less 
personal. By this, I mean less face-to-face interac-
tions are becoming increasingly favorable. Whether 
this is good or bad is a philosophical debate all on 
its own…
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Some Opportunities to Consider
Looking for something to do during the summer? Need more practical experience? Here are just a few of the many 
opportunities available to you! Keep in mind that each has varying deadlines, you there may be some that you 
ought to consider for next year. Keep your ears and eyes open, there’s always new opportunities popping up!

Çatalhöyük Field School
This is an archaeological excavation in Catalhoyuk, Turkey.  The site is a 9000-year-
old town, and is famous for its great size at an early date and its rich art and sym-
bolism. Students learn basic excavation methods and can work more closely on the 
artifacts, bones, seeds, geology, digital recording, and conservation. Leader: Ian 
Hodder.  www.catalhoyuk.com.

El Presidio de San Francisco, California 
 This was the first Spanish-colonial settlement in the San Francisco Bay area; 
the archaeological site includes the architectural remains of the settlement’s main 
quadrangle and central plaza. The goal is to understand the interactions between 
colonial and native populations in 18th and 19th century California, and to trace 
the emergence of the City of San Francisco from its origins at the Presidio. Students 
live at the Presidio and participate in excavations, survey, and laboratory research 
there. Leader: Barbara Voss. www.stanford.edu/group/presidio/index.html

Chavín de Huántar, Peru 
 Chavín de Huántar is a 3000-year-old monumental temple site located in 
the north-central Andes of Peru, and is ancestral to the famed Andean prehistoric 
states, culminating with the expansive Inca empire. The primary goal of the project 
is to accurately map, excavate, and conserve the site; we are now embarking on ma-
jor excavations of the primary ritual structures, and of the extensive underground 
passages in the site. Leader: John Rick

Georgia Sea Island Cultural Heritage Preservation Project
 This is the site where scholars have best shown that the agency and cultural 
heritage of Africans made a difference in the making of the North American po-
litical economy. This field research experience centers around landscape and the 
making of landscape, and also examines projects of social sciences and the political 
activists that are part of making the Georgia Sea Islands, one of the most significant 
sites of African American culture. The project will focus on environmental histo-
ry, science studies, gender, material culture, oral histories, and cultural geography 
as ways of understanding the intersections between culture and history.  Leader: 
Paulla Ebron. http://www.stanford.edu/~pebron/fieldschool.html.

Tambopata Summer Research
 TAMBOPATA Summer Research Opportunities in the Peruvian Amazon 
June to August 2011. Positions for new and experienced researchers are available 
for Stanford students (undergrad or grad) in the Tambopata-Candamo Reserved 
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Zone near Puerto Maldonado, Peru. Terrific conservation research experience plus room and board pro-
vided by Rainforest Expeditions, a Peruvian ecotourism company, at one of its two rainforest lodges in the 
region.

The Beagle II Award 
 The Beagle II Award is open to Stanford undergraduates of all years and majors. Awards of up 
to $6000, or shared awards of up to $10,000, will be made to the best two or three proposals for a sum-
mer “voyage” of scientific discovery to any appropriate location in the world. www.stanford.edu/group/
beagle2/index.html. 

Franz Boas Summer Scholars
 Through the special Franz Boas fund, students may apply for funding of any anthropological re-
search, including research in the subfields of linguistics, archaeology, ethnology, and biological anthro-
pology. Students may also apply for funding for a summer field school or to study in a summer course. 
Students must work with a faculty advisor appointed in the Department of Anthropology throughout the 
research period and apply for a supplemental grant from Undergraduate Advising and Research. Boas 
summer researchers may receive a stipend supporting living expenses, travel-related costs, and summer 
earnings offset in the case of work study. Priority will be given to honors candidates majoring in Anthro-
pology.

Michelle Z. Rosaldo Summer Field Research Grant
 An annual award to a Stanford undergraduate to aid in carrying out summer ethnographic field 
research. Students must work with a faculty advisor appointed in the Department of Anthropology 
throughout the research period and apply for a supplemental grant from Undergraduate Advising and 
Research. Priority will be given to honors candidates majoring in Anthropology. 

Sophomore College Course and Field Seminar
 This is a special educational opportunity for Stanford sophomores of all majors: a course on “Dar-
win, Evolution, and Galapagos” including a 10-day Field Seminar to the Galapagos Islands of Ecuador, 
South America. A Sophomore College course ends with a trip to experience first-hand one or more of the 
places studied in class. After a preparatory seminar of their own, adult alumni and friends of the Univer-
sity join the class for the travel component.

The Huntington’s Disease Outreach Project for Education, at Stanford (HOPES)
 HOPES is a student-run project at Stanford University dedicated to making scientific information 
about Huntington’s disease (HD) more readily accessible to patients and the public. Our goal is to survey 
the rapidly growing scientific and clinical literature on HD, and to present this information in a coher-
ent, reliable web resource. it seeks to provide an accurate, helpful guide on such topics as the causes and 
symptoms of HD, existing drug and supplement options, recent advances in HD research, and lifestyle 
choices for managing HD. www.stanford.edu/group/hopes/index.html.
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Other Useful Resources
1. Your Undergraduate Peer Advisors!
This year’s undergraduate peer advisors, Lovelee 
Brown and Pete Kauhanen, are tremendous re-
sources for you. If you are thinking about anthro-
pology as a major, struggling with choosing classes, 
trying to decide if doing an honors project is right 
for you, wondering if you should coterm, or you 
just want to talk to someone who is interested in the 
same nerdy stuff as you, these are the people to see!

Are you in archaeology? Try contacting Adrienne 
Bryan, the  undergraduate peer advisor at the Stan-
ford Archaeology Center. 

2. Your Student Services Specialists 
If you’ve got a question about logistics, you aren’t 
sure if the major is right for you, you need to find an 
advisor, or maybe you need to make sure you are on 
track to graduate (eek!), then your student services 
specialists are the ones you need! Regina Miller is 
the one for you if you are majoring or minoring in 
Anthropology. If you have chosen the Archaeology 
track or have decided to major in Archaeology, you 
should also consider talking to Carmen Perkins at 
the Archaeology Center.

3. Sweet Hall- Undergraduate Advising 
and Research Center
If you are applying for a grant to do research 
through the Vice Provost for Undergraduate Edu-
cation (VPUE), or considering any undergraduate 
fellowships or research programs, you’ll definitely 
want to make an appointment here. They can help 
you identify the strengths and weaknesses in your 
personal statements, point you toward other re-
sources, and even advise you on alternate research 
strategies you might consider.

4. Hume Writing Center
Perhaps the most useful and yet, sadly underused 
resource at Stanford. The Hume Writing Center 
provides Stanford students with trained writing tu-
tors who will help you brainstorm, edit, and re-edit 
whatever kind of writing project you are engaged 
in. You can take papers, theses, personal statements, 
cover letters, conference abstracts - you write it, 
they’ll edit it!

5. Career Development Center
Sometimes it seems like the CDC is only for stu-
dents who want to go into management, consulting, 
computer science, or some variety of engineering. 
It’s not hard to notice the many “techy” oriented 
career fairs that the CDC sponsors every year, but 
that’s only part of what they do. The CDC teaches 
students how to market themselves; that is, how to 
take what you love doing and make other people 
want you because of it. You should all check it out!

6. Bechtel International Center
While not everyone will elect to do fieldwork 
abroad, going overseas is not uncommon in an-
thropology. Bechtel has a huge number of resources 
ranging from a library to a student service person. 
Also, they will help you apply for international study 
and fellowship programs including the big boys: 
Rhodes, Fulbright, and Marshall. And you can pick 
up your International Student Identification Card 
(ISIC) here which Stanford requires every student 
doing work abroad to acquire.

  Late last spring, I was 
attending a workshop 
hosted by the Social 
Science Resource 
Center at Green Li-
brary.  The librar-
ian who was working 
with us to was at-
tempting to introduce 
us eager pre-field stu-
dents to the art of aca-

demic reference managing. She held demonstra-
tions of the most popular reference management 
programs- Endnote X3, Zotero, Refworks - and 
then proceeded to tell us about the pluses and mi-
nuses of using each one. Finally, she mentioned that 
there was a new program floating around out there. 
She’d heard pretty good things about it but hadn’t 
used it herself. “If you are interested, you should 
check it out, though. It’s called Mendeley. It’s FREE.”

 Seeing as ‘FREE’ is my favorite word 
and ‘Mendeley’ has a nice ring, I wrote it 
down and decided to look it up later. I am be-
yond glad I brought a pen and paper that day!

 Upon looking into Mendeley I found that 
it was one of the most amazing tools I had come 
across in ages. You can think of it like an iTunes 
library for references and .pdfs. But even more than 
that, it allows you to highlight and annotate your 
.pdfs from within its interface. That’s right - no 
more printing your fifty page articles and no more 
paying for programs like Adobe Acrobat when 
all you want to do is take notes on your reading!

 Below I have listed some of my favorite 
things about Mendeley, so that you might be in-
spired to take a look too. Whether you are look-
ing for something to help you manage your home-
work or embarking on a larger scale project (aka 
this little thing called the honor’s thesis), I’m sure 
you can find a way to make Mendeley work for you.

Editor’s Pick: Mendeley 
An Amazing Tool for Scholars at All Stages!

Mendeley Top 5 perks:

1. It is FREE. Enough said. (And no, I was not 
paid for this!)

2. It creates a personal bibliography database so 
that all of your files are accessible both on your 
desktop and remotely through the web! Plus you 
can:
 - Extract citations from pdfs automatically
 - Import citations from the web and export 
citations (in whatever format) to MSWord

3. You can manage your pdfs through the use of 
full-text search, tags and author keywords, and 
automatic pdf renaming. Plus, you can then high-
light them, add sticky notes, and view multiple 
pdfs at once!

4. You can share your library with other members. 
It’s like an academic Facebook function. You can 
create exclusive or public groups to share your 
work with, and those members can then add their 
own notes/annotations to your files and sync them 
across multiple computers!

5. Mendeley is still in a sort of beta form. At first, 
I thought that would be a bad thing, but really its 
great. Mendeley is already great for what it is and 
they seek out your feedback about how to make it 
better. Then they let you know whether the chang-
es you’ve 
suggested are 
going to be 
implemented. 
There is a lot 
of opportu-
nity for using 
and improv-
ing this prod-
uct!
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...
“You see what it is?”

“I suppose it means something different to 
everyone who sees it.”

“It’s s cat’s cradle.”
“Aha,” I said.

...

- Cat’s Cradle
Kurt Vonnegut 1963
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