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About 

The Decanonizine is the final 
project of Theory of Culture, 
a core course in  the Applied 
Anthropology graduate pro-
gram at Oregon State Univer-
sity. Each student in the class 
contributed material for the 
final Zine, which was de-
signed to amplify the “mother 
tongue” (Le Guin, 2017), a 
counter to the grand-narra-
tive of the father’s tongue, 
the canon of our discipline. 
The use of a zine as an inter-
vention into the discourse 
of power reproduced within 
anthropological theory was 
explored in class during a 
discussion of Josie and Franz 
Fanon’s “Wretched of the 
Earth” (1963), led by Ali Lape 
and Nadia English-Williams.

Through their introduction 
to zines as a medium, Ali and 
Nadia pointed the classes 
attention to power and repre-
sentation, asking class mem-
bers to reflect on how we as 
individuals are perceived by 
others and how we would 
like to be seen using collage 
techniques. Together we cut, 
pasted, and layered images 

and excerpts from anthropolog-
ical texts, bending the materials 
into poetic expression.

With our newly reflective art in 
hand, the conversation changed. 
The class became more open, 
vulnerable, and able to navigate 
emotionally difficult conversation 
with deeper integrity than can 
be curated in discussions stifled 
by speaking of theory at a “high 
level.”

Most people in the class opted to 
continue this work by producing 
a zine collectively. Each partic-
ipating contributor produced a 
think-piece for inclusion: original 
art, collage, poetry, quotations, 
essays, biographies, and other 
resources. The contributions 
were collected and assembled 
into a digital form using Adobe 
In-Design by Andie Thompson 
and Nadia English-Williams. All 
contributors were involved in 
iterative editing cycles leading to 
eventual publication.



A true and worthy ideal 
frees and uplifts a people; 

a false ideal imprisons 
and lowers.

W.E.B. DuBois

The same authors who 
teach us how to situate 

our intellectual ancestors 
are thus also the creators 
of our prejudice in under-

standing their work.
Mariza Correa

If you are silent about 
your pain, they’ll kill you 

and say you enjoyed it.
Zora Neal Hurston

I remember when I returned to New Zea-
land after many years’ absence, my old 
people did not need to speak to me, but 
as they looked at me, and uttered this 

voiceless sound, they expressed all the 
depth of their love for me.

Makereti Papakura
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Freedom is always and 
exclusively, freedom, for 

the one who thinks 
differently.

Rosa Luxemburg

The basic confrontation which seemed 
to be colonialism versus anti-colonial-
ism, indeed capitalism versus social-
ism, is already losing its importance. 
What matters today, the issue which 
blocks the horizon, is the need for a 

redistribution of wealth. 
Franz Fanon

The end justifies the 
means. But what if there 

never is an end? All we 
have is the means.

Ursula K. Le Guin

objectivity has historically miseducated me
objectivity has historically suffocated me 
through subjectivity I can be
only though reflexivity can I be who I am
not who you need me to be

Gina Athena Ulysse
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The Decanonizine follows in 
the steps of the “Decanonizing 
anthropology syllabus” 
(2019) created by graduate 
students-teachers during the 
Theory of Culture seminar 
at Oregon State University in 
2018. Like them, we decided 
to present our activities in a 
collaborative project exploring 
anthropology’s narrative 
possibilities. Like them, 
we’ve aimed to amplify the 
theories of those who have 
shaped the discipline but 
whose contributions are often 
overlooked or ignored in the 
conventional anthropological 
canon.

This year, in addition to 
decanonizing academic 
content we also wanted to 
experiment with academic 
form. Many have noted that we 
are working in difficult times, 
where the effects of teaching 
and learning in anthropology’s 
ongoing “white public space” 
(Brodkin 2011) exact a deep 

toll on the field’s minoritized 
scholars, also limiting the 
possibilities for the broader 
field. As Dr. Gaye Johnson notes, 
“the constant parade of white 
supremacy” in the theatre of the 
classroom leaves students raw 
and anxious.” Pedagogy must 
not dwell in the painful spectacle 
of exposing or revealing truths 
about the academy’s violent 
past-- especially given how much 
of this past has not passed, and 
how unevenly its burdens are 
still felt today. It is not okay to 
simply reproduce these ugly 
histories, weaponizing them 
to reproduce their trauma (cf. 
Monteiro 2019). Given how 
our institutions continue to 
profit from histories of slavery 
and settler colonialism, 
anthropology must actively work 
toward reconciliation and repair, 
including reparations. 

As Johnson notes, classrooms 
today need solidarity, friendship, 
service, and art. In our case, 
we found that conversing with 

INTRODUCTION
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chairs pushed back, hands 
sticky with glue, while engaging 
the challenge of collaging 
together colorful illustrations 
in a pleasing pattern, fostered 
new conversational pathways, 
highlighting different avenues 
for the intersection of story 
and theory. Note that many 
of the people in our list of 
foundational scholars were 
themselves experimenting 
with anthropology’s authorial 
techniques in creative 
ways, using film, artwork, 
installations, and community 
engaged research long before 
this became branded as 
“multimodal” or en vogue.

We were drawn to the form 
of the Zine because of how 
Zine’s meld art, intellect, and 
politics. They are short, self-
published magazines written 
for a niche audience outside of 
the constraints of mainstream 
media. Originating as “fan 
magazines” in the 1930’s (right 
around the time Ruth Benedict 
was writing negative letters 
of recommendation for Zora 
Neale Hurston), Zines are 
meant to continue where 

speculative fiction leaves off. A 
critical tool for countercultural 
movements, they combine art, 
activism, politics, and culture 
to contribute to social justice 
and anti-capitalist praxis. They 
take seriously how the project of 
decanonizing requires rethinking 
the materiality of knowledge.   

In both form and content, the 
Decanonizine does not intend 
to propose a new foundation 
to anthropology but to 
instead look differently at the 
foundations that are already 
there, highlighting the dangers 
of a single story (Adichie, 2009). 
Our goal in producing this Zine 
is to show there are many types 
of assessments that may be 
appropriate for an academic 
course. Only when we are willing 
to embrace assignments that 
go beyond traditional exams or 
research papers, we will be able 
to align the field’s vision of itself 
with what it is in practice. Our 
hope is that the form of the Zine 
inspires creativity, expanding the 
conditions of possibility within 
and beyond the academy.
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“Where do you get your ideas from?” (1989), is the title of an essay 
by feminist science-fiction and fantasy writer, Ursula K. Le Guin, and 
a question that she detested being asked, yet found herself having 
to answer every time she made a public appearance. The question 
came in multiple forms; from the patronizing “Where do you get all 
those crazy ideas from?” to the sincerest inquiry (1989:192). Le Guin 
found this question, in any form it takes, to be entirely unanswer-
able. For Le Guin, the origin of ideas is a myth forged by the false 
notions of what it means to be a writer and that the origin of a story 
begins with an idea (1989: 192). 

Andie Thompson

The Mother Tongue The Mother Tongue 
as an Interventionas an Intervention
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Writing for Le Guin was an act of generative world building. The 
worlds she built came through her, slowly, over time, to be con-
structed through stories comprised of the subtle rhythmic synthe-
sis of multiple patterns– not from a single origin point. The stories 
emerge through five patterns (1989: 194): Language- the sounds of 

to explore how Le Guin’s work 
provides an intervention into the 
“canon” of cultural anthropology. 
Cultural anthropology as a field, 
formed at a moment in the late 
19th century that was dominated 
by western dichotomies of “prim-
itive/civilized” and “nature/cul-
ture.” The early works of cultural 
anthropology, namely Morgan, 
Boas, Benedict, and Kroeber, took 
on the project of writing against 
notions that difference was 
biological or that Euro-American 
western societies were the epit-
ome of social evolution. Yet all of 
their stories begin from ideas that 

words, syntax and grammar– 
connections made between 
words, sentences, paragraphs, 
and chapters to form a network 
with a particular tempo, pace, 
and shape, Images- words make 
in the mind, ideas– particular 
narrations of events that be-
come understood by the reader, 
and the feelings- words evoke, 
transforming emotional and 
spiritual experience within the 
reader that are not expressible 

with words. She felt these pat-
terns; linguistic, syntactic, imag-
inative, perceptive, and affective 
were the closest approximation 
possible to defining “where her 
ideas come from.” 

 In writing this essay, I am 
thinking with Le Guin about the 
patterns that construct worlds 

WHAT MIGHT THE 
CANON OF CULTURAL 
ANTHROPOLOGY BECOME 
IF SPOKEN IN THE 
MOTHER TONGUE? 
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the ‘earthbound, housebound, 
vulgarity of common speech.’ 
Where the father tongue dis-
tances– “making a gap, a space, 
between the subject or self and 
the object or other” (148)– the 
mother tongue connects, cre-
ates relationships, brings into 
relation, and opens dialogue. 

What might the canon of 
cultural anthropology be-
come if spoken in the mother 
tongue? While I cannot answer 
this question, I can ask it. And I 
will. I will ask Ursula K. Le Guin 
herself1. But before I do, I will 
first perform for you the father 
tongue, a language I am well 
versed in having three college 
degrees and being on my way to 
a fourth. 

ripple and grow into grand 
narratives, self-important 
tales of what is and what can 
be. Le Guin would say these 
are stories spoken in the fa-
ther tongue, “the language of 
power–of social power” (147), 
public, political, and scientif-
ic languages that speak and 
expect no response. “The lan-
guage of the fathers, of Man 

Ascending, Man the Conquer-
or, and Civilized Man, is not 
your native tongue” says Le 
Guin, “It isn’t anybody’s native 
tongue.” (149) 

The counter-narrative to 
the father tongue that K. Le 
Guin proposes is the mother 
tongue, the first language, 
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of cultural evolution”. Morgan’s 
theory of social evolution natu-
ralized ways of living he deemed 
morally superior, such as mod-
ern western agricultural practice 
or sexual monogamy as predict-
able in the unilineal progression 
of culture. 

The counter narrative to the 
universalized story of unilineal 
developmental stages came by 
way of Franz Boas (1858-1942), 
who proposed “cultural relativ-
ism” as a way of dealing with 
difference that did not catego-
rize cultures along a shared tra-
jectory and hierarchical order. 
While Boas’s work on “Race, 
Language, and Culture” (1910) 
was pivotal in speaking back to 
the pseudo-scientific eugenics’ 
discourses, his work also sug-
gests that other cultures should 
be documented before the con-
tinual progression of western 
colonial projects destroy their 
ways of life through accultura-
tion or eradicated. 

The dark side of Boasian 
epistemology is in its trans-
lation into methodology. Zoe 
Todd, drawing on critiques 
offered by Barker (2005), Simp-
son (2014), and Wynters (2003) 

Cultural evolution and other 
anthropological misgiv ings

Identifying the patterns that 
shape worlds and the builders 
who actualize them captivated 
early cultural anthropologists. 
The question of cultural evo-
lution and what influences the 
shape the direction that cul-
tures move became central in 
debates between ethnologists 
and psychologists who sought 
to intervene in eugenics projects 
in the wake of horrific practices 
described as “the self-direction 
of human evolution”.  Lewis 
Henry Morgan (1818-1881) was 
among the first generation of 
anthropologists to engage in 
the debate, claiming culture– 
or a perceived lack of¬– is not 
directly correlated to biology. 
Morgan’s ideas came from the 
line of thinking that all social 
evolution occurred in an orderly 
pattern from simple to complex. 
To explain this pattern in action, 
Morgan traced what he called 
“developmental stages” of cul-
tural evolution amongst beavers 
(1868), the Iroquois, and the 
roman empire (1877) to create a 
grand narrative of the “ theory 



(DE)CANONIZINE

12

stories about nature/cultures 
and their evolutionary path-
ways. The multilineal evolution 
model of cultural relativism, 
starts from the idea that there is 
no shared evolutionary path-
way, yet still privileges Eu-
ro-American western power to 
tell stories naturalizing cultural 
domination. These stories, built 
on grand ideas, had, and con-
tinue to have, harmful conse-
quences for the people they 
claim to protect. 

Patterns for  cultural change

One of the consequences of 
the grand narratives of early 
cultural anthropologists was the 
continuation of the pattern of a 
thought; ideas that beget sto-
ries, that perpetuate ideas from 
one generation of anthropolo-
gists to the next. Ruth Benedict 
(1887– 1948), a student of Boas 
writes in the introduction of 

among others, etc, notes that 
Boas’s methodological style 
used “culture” as an analytic 
binding the ethnographer 
to customs, traditions, lan-
guage, and institutions while 
excusing the researcher from 
engaging with the existing 
legal systems and rights of 
the peoples who suffered 
displacement and targeted 
cultural destruction by the 
euro-American systems of 
oppression (@ ZoeSTodd, 
2017). Boasian ethics lead to  
disturbing and violent practic-
es that are still justified today 
as merely part of the“scientific 
spirit of the time” (Pöhl, 2008), 
including grave robbing, hold-
ing Inuit people for study in 
the basement of the American 
Museum of Natural History 
like zoological specimens, 
and claiming sovereignty over 
bodily remains of those who 
died while under study (@
DrKillgrove, 2019). 

The unilineal evolutionary 
model of culture proposed 
by Morgan, starts from the 
premise that western cultures 
are superior in adaptation to 
modern environments to tell 
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varieties,”  writes Benedict, “the 
main complicating facts of human 
life remain unintelligible”  (2005, 
3). For Benedict, customs are the 
origin points from which cultur-
al patterns emerge; to change a 
culture requires encounters with 
different customs by way of tech-
niques, heroic tropes, and differ-
ent forms of social organization. 
As Benedict writes “disharmoni-
ous borrowings tend to achieve 
harmony”  (ibid, 225) when new 
origins embed and alter the pat-
terns of culture. Benedict wanted 
knowledge about how cultural 
patterns worked and the power 
to control the future of societal 
norms (or at least what is counted 
as an abnormality). 
Benedict’s contemporary, Alfred 

L.Kroeber (1876–1960), shared 
the interest in cultural patterns 
and also wrote against the notion 
that difference can be reduced to 
biology, yet in his analysis, Kro-
eber arrived at a different con-
clusion for how cultural patterns 
occur. Kroeber’s read on cultural 
patterns was that they were not 
only unique to the history of each 
culture, but there were also multi-
ple synchronizing patterns within 
the construction of any culture. In 

“Patterns of Culture”  (1934): 
“Western civilization because 

of fortuitous historical circum-
stances, has spread itself more 
widely than any other local 
group that that has so far been 
known. It has standardized itself 
over the most of the globe, and 
we have been led, therefor, to 
accept a belief in the uniformity 
of human behavior that under 
other circumstances would not 
have arisen.”  (2005:5) 
Benedict’s concern for the 

uniformity of human behavior 
overlooked the conditions of 
power that made possible the 
flattening of cultural difference. 
Benedict was interested in how 
to deviate from the accepted 
Euro-American configuration 
of social norms and desired to 
know how to influence cultural 
change and open the possibility 
for greater variation of human 
behavior in her/their own so-
ciety. Benedict looked to Zuñi, 
Dobu, and Kwakiutl cultures to 
explain the role of the individ-
ual in society and pathways of 
deviation from “ the role of cus-
toms”  which pre-determines an 
individual’s possibilities . “Until 
we are intelligent to its laws and 
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ly racist and used the superorganic 
to tell a story about culture without 
schemas and categories. Kroeber 
tells a story of culture that locates its 
origin outside of man, mankind, and 
especially any “great man”  who may 
think themselves worthy of shaping, 
shifting, or creating culture. 

From Father to Mother :  The 
Formation of Generational 
Tongues

 In the decades leading up 
to Kroeber’s claims against “great 
men”, he himself engaged in now 
infamous ethical misconduct with 
Ishi, a member of the Yahi people, 
for whom Kroeber had assumed 
caretaking responsibilities and from 
whom his career greatly benefited. 
The arch of Krober’s relationship 
with Ishi begins with the genocide of 
the Yahi people by settler colonial-
ists in post Gold-Rush era California, 
and ends with the extraction of Ishi’s 
brain during autopsy, against his 
wishes. Kroeber, who was away at 
the time of Ishi’s death, attempted 
to safeguard the treatment of his 
remains from afar, yet, after the 
removal of Ishi’s brain by those in 
charge of his care, Kroeber’s re-
sistance relented and he officially 

“Configurations of cultural 
growth”  (1944), Kroeber 
described what he calls, 
the “superorganic”, where 
culture is a structure that 
has transcended organic 
human life, acting upon the 
mental processes of humans 
to shape behavior and yet 
culture remains impervious 
to alteration by individual 

humans. In the superorgan-
ic, multiple cultural patterns 
are occurring simultaneous-
ly, each specific to groups 
and types of expertise 
within any culture. Kroeber 
understood reductionism of 
culture in biological/psycho-
logical terms to be inherent-
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gifted the brain to the National 
Museum at the Smithsonian In-
stitute. Several decades passed 
before Ishi’s remains were re-
turned to his Indigenous kin and 
put to rest in a respectful way.
 Today, Ishi’s history 

marks the symbolic and physical 
violence of early anthropology.  
After Alfred Krober’s death, 
the Kroeber family struggled 
with their complicity in the 
violence against him. Theodora 
Covel Kracaw Kroeber Quinn 
(March 24, 1897 – July 4, 1979), 
anthropologist, writer, mother, 
and wife to Alfred, wrote Ishi’s 
biography, Ishi in Two Worlds 
(1961), drawing upon her 
intimate knowledge of Kroeber’s 
experience. As Cherokee scholar, 
Karen Biestman notes, while 
Theodora was not a stranger to 
Native Californians and spoke of 
Ishi with respect and admiration, 
she wrote the stakes of Ishi’s 
story from the position of white 
liberalism, ignoring the living 
histories and perspectives of 
Indigenous peoples (2003). 
Biestman’s critical account, 
was included in a volume titled, 
Ishi in Three Centuries (2003), 
co-edited by Karl and Clifford 

Kroeber, sons of Theodora and 
Alfred who compiled the book 
attempting to address the 
lack of inclusion of Indigenous 
perspectives in their parent’s 
narratives.
Ursula K Le Guin, took up 

the Kroeber family heritage 
differently, grappling with the 
discomfort of Ishi’s lineage while 
never turning a directed critique 
on to her family for their parts 
and partials in Ishi’s life, death, 
and continued exploitation. In 
her essay, “ Indian Uncles”  (1991) 
from the collection “The Wave of 
the Mind”  (2004), she offers this 
reflection on her father, his work, 
and her own:
“But the dilemma of the 

subjective practitioner of 
objectivity persists, and presents 
itself to anthropologists in its 
most acute and painful form: the 
relationship between observer 
and observed when both of them 
are human. Novelists, people 
who write about people, have 
the same moral problem, the 
problem of exploitation, but we 
rarely face it in so stark a form. 
I’m awed at the courage of any 
scientist who admits it in all its 
intractability.”  (ibid: 34)



I interpret the origin of her inter-
vention of the “mother tongue”  to 
be located here, as an alternative 
set of relational possibilities than 
the powerful discourses, disci-
plinary practices, and histories of 
violence and exploitation that are 
couched within the language of 
the “father tongue”. Through the 
“mother tongue”  Le Guin writes of 
contradictory but deeply present 
loyalties between her father and 
Ishi, her mother to her father, her 
brothers to their parents, and 
their commitments to the disci-
plines of anthropology, writing, 
literary criticism, and history. 
In Le Guin’s contribution to the 
project of continual reparations, 
she writes Always Coming 
Home (1985) a partial 
retelling of stories from 
her father’s collection, 
The Handbook of the In-
dians of California (1925), 
written using the mother 
tongue. In Always Coming 
Home, Le Guin envisions 
the Kesh, a fictitious 
community that ‘might 
be going to have lived in 
the valleys of northern 
California a long time 
from now’. The lesson she 
offers her readers through 

the stories of the Kesh, is that pow-
er, ego, prestige and discourse, the 
connotations of the “father tongue”  
are “stages adolescents go through 
on their way to becoming responsible 
human beings.”  (Le Guin 1989: 229). 
Using the mother tongue, Ursula K Le 
Guin tells a more intimate and direct 
story of being in relation to heritages 
of harm.

The “ mother tongue” :  a mock-
vers-ation  w ith Ursula K.  Le Guin1

U: “I suppose you think you are very 
clever introducing me like this, here, 
after talking about my heritage.”

A: “More convenient than clever really, 
but I’ll take that as a compliment.”

(DE)CANONIZINE
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U: “They are quite the crew of big important people, aren’t they?”  

A: “Some of the biggest of the anthropological bunch!”  

U: “Noisy ego-people love an opportunity to say what something 
should be, but they drown out the softer voices around them, those of 
the storyteller, the poet, the feminist, and the clown. People who aren’t 
all that sure of what should be.”  2

A: “They certainly do have opinions. It isn’t always clear to me if they 
know how to take responsibility for the stories they tell. The more sure 
they write, the more harm those opinions do. And the more, the “softer 
voices” as you call them, are silenced.”  

U: “Responsibility is tricky business. Response-able? Who is able to 
respond? Editors, publishers, agents, booksellers, curriculum designs, 
awards boards, funders, reviewers, critics, teachers of anthropology, 
those response-able all have immense influence over what is written 
and read in the field. They have control but all the same I don’t think 
they’re responsible for it. Control is a matter of power-over; it’s when 
you have the power-to that you’re responsible.”  3 

A: “Do anthropologists have the power-to?”  

U: “Well, that depends if they have accepted the responsibility or not. 
To accept the responsibility of writing is to write not what anthropology 
tells ethnographers is wanted/ will sell/ what they “should”, but what 
one chooses to write. This increases the area of power, both personal 
and as members of a community of writers and ethnographers.”  4 

A: “At present, anthropology is experiencing some growing pains over 
taking responsibility. Those with the power-over are still preoccupied 
with disciplining (making a discipline) through a conventional canon, 
while those with the power-to claim space little by little, using citation 
politics, and artwork, craftwork or social media platforms to engineer 
a different genealogy of thought.”  

U: “And what tide is it that is collecting anthropologists along the 
banks of change this time?”  

2020



A: “This time? Yes, of course, you know this field well. You’ve been 
circling its peripheries for your entire life. Well, I suppose that is why I’ve 
called out to you. Anthropologists are looking for ways of telling better 
stories– again– but this time, by letting go of the assumption that 
stories begin with ideas, namely a “  tension” or a “gap”- things that 
make distance. They are looking for ways of telling that don’t require 
talking in the  father tongue or becoming fodder for the canon that was 
forged from patriarchy, colonialism, racism, and unapologetic ethno-
centrism. They are looking for new relations.”  

U: “Ah, the timeless conundrum of the story in relation to a conflict. 
Some writers fear that without conflict, there is no plot. That narrative 
and conflict are inseparable. Stories cannot be defined as limited to 
conflict. I doubt. And that to assert the dependence of narrative on 
conflict is to uphold Social Darwinism in all its glory, I sadly suspect. 
Existence as struggle, life as a battle, everything in terms of defeat and 
victory: Man versus Nature, Man versus Woman, Black versus White, 
Good versus Evil, God versus the Devil– a sort of apartheid view of 
existence. What a pitiful impoverishment of the complexity of both!”  5

Pause for  a long refrain.

U: “We are being a bit too hard on anthropologists, here. Readers 
want to know what comes next; they want it all mapped out. But the 
way that cannot be gone is not in the road atlas, or is every road in the 
atlas. Anthropologists, if we listen to them, are telling us with 
appropriate indirectness that the White West is not the center. The 
center of the world is a bluff on the Klamath River, a rock in Mecca, a 
hole in the ground in  Greece, nowhere, it’s a circumference 
everywhere.”6 

A: “Alright. If the problem then is the atlas, how can anthropologists 
find their way? How do we write in the mother tongue? How do we 
decanonize our relationship to the field, to each other, and to our 
readers?”

U: “You must write through it. The old anthropological way is for the 
writer in writing, then, to get all the patterns of sounds, syntax, imagery, 
ideas, emotions, working together in one process, in which the reader 
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will be drawn to participate. This implies the writer does a hell of a lot 
of controlling. They control all their material as closely as they can. And 
in doing so they are trying to control the reader, too. They are trying to 
get the reader to go along helplessly, putty in their hands, seeing, 
hearing, feeling, believing the story, laughing at it, crying at it. 
But though control is a risky business, it need not be conceived in 

confrontational terms as a battle with and a victory over the material 
or the reader or other scholars or the field through tensions and gaps. 
Again, I think it comes down to collaboration, or sharing the gift: the 
writer tries to get the reader working with the text in the effort to keep 
the whole story all going along in one piece in the right direction. In this 
effort, writers need all the help they can get. Even under the most 
skilled control, the words will never fully embody the vision. Even with 
the most sympathetic reader, the truth will falter and grow partial. 
They also have to learn when to let go control, when the work takes off 
on its own and flies’ farther than they ever planned or imagined, to 
places they didn’t know they knew. All makers must leave room for the 
acts of the spirit. But they have to work hard and carefully, and wait 
patiently to deserve them.”  7

With deep gratitude to Ursula Kroeber Le Guin for  all the lessons,  
this essay is for  now, concluded.
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 Anthropology is known for its studying of “primitive” people. The 
word primitive describes how anthropologists viewed people who didn’t 
look, act, or speak like them. In fact, anthropologists once believed that a 
naturally linear progression of culture culminated with White, European 
societies as the most evolved and advanced. Anthropology studied bodies 
and bones in ways that justified these ego/ethno/euro-centric views. 
Anthropologists dissected and reassembled what we observed, unable to 
divorce ourselves from our own structure of awareness. We studied others 
to understand ourselves. Us and them. In this service, each discernable 
piece of a society was isolated to explain why it was created, and what 
role it played in human interactions. Certain values were prescribed to the 
pieces depending on who did them. And, as anthropologists had an expec-
tation of objectivity, the damages done in the name of discovery, have not 
been reconciled. This artifice of anthropology served to further scientif-
ic discovery and influence societal order at the time of the canons and 
continues today, deeply embedded within the habitus of white people. We 
practice medicine while others have healers. We canonize in written books 
while others perform oral traditions. We have laws where others have 
behaviors. A common theme is the validation of our society, white people, 
while undermining other people’s bodies, cultures, languages, behaviors, 
lands, and laws. 

Documenting as they went. Including and excluding. Anthropology = 
documenting. 

 
 

By Ali Lape
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When I was thinking about the Alternative Canon, I wanted to bring 
to class a woman, a south American teacher, and someone that has 
actively contributed to the history and the field of Anthropology. 
After weeks of research, I found the professor Mariza Corrêa. She 
was a Brazilian anthropologist and sociologist. She was a professor 
at the Department of Anthropology of Campinas State University, 
one of the famous Brazilian Universities. She also has a foundation 
in journalism at the Rio Grande do Sul Federal University (1969). 
Between 1996 and 1999, she was president of the Brazilian Anthro-
pological Association. Mariza Corrêa, throughout her academic life, 
traveled two independent paths that intersect each other at some 
points: gender studies and the history of anthropology. This appar-
ent combination was what made her legacy still unique, three years 
after her death, on December 27, 2016. From her works, she made 
an enormous contribution to the development of feminist theories, 
in the documentation of how the justice acts, and in the broader 
framework of interventions related to gender violence. 

MARIZA CORRÊA:  AN ANTHROPOLOGIST AND HER 
ANTHROPOLOGY
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By Nadia English-Williams
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Turning the Lens InwardTurning the Lens Inward
Caroline Bond Day as Method

Caroline Bond Day was a bi-racial 
(black and white) woman who was born 
in 1889 in Montgomery, Alabama. She 
received her BA from Atlanta 
University, presently known as Clark 
Atlanta University in Atlanta, GA in the 
year 1912. Day also attended Radcliffe 
College for women in Cambridge, 
Massachusetts where she graduated in 
1919. Lastly, she earned an M.A. in 1932 
from Harvard University. She was the 
first woman to earn a Master’s in 
Physical Anthropology. 1932 was also 
the same year her most notable work 

was published, entitled “A Study of 
Some Negro-white Families in the 
United States.” 

Caroline Bond Day is a physical 
anthropologist yet she was inspired by 
the social theories of W.E.B. DuBois 
who was a professor at Atlanta 
University during some of her years of 
matriculation. It is said that she 
considered herself among the 
“talented-tenth” (Arizonne, 2006). This 
was a term and concept coined by 
DuBois which states that the 
professionals of the Black community 
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(approximately 10%) would be 
responsible for assisting in the 
advancement of he/she’s fellow Blacks 
(DuBois, 1903). Of note, DuBois is also a 
subject of study for Caroline 

She spent many years collecting data 
from families who identified with 
mixed heritage. Like other physical 
anthropologists in her time she 
employed phrenology as her method of 
research. These methodologies known 
as anthropometrics include the 
measurement of “skull widths, nose 
breadths and hair textures”(Alexander, 
2007, 74). Three hundred forty-six 
families are featured in the text. Each 
of the study participants also has a 
representative photograph in which 
she puts in the caption Black, White, or 
Indian and their fractioned racial 
designations. There was a widely held 
belief in this time that blood 
quantification could be achieved. Some 
terms used to signal a specific 
percentage of black or Caucasian blood 
include quadroon (1/4 N + 3/4W) 
octoroon (1/8 N +7/8 W) and Mulattoes 
(1/2 N + 1/2W) (1932, 10). 

Many of the study participants were 
considered friends or acquaintances of 
Day. According to the article by 
Arizonne, she sent a letter to a friend by 
the name of Judea and made a plea that 
she should participate in her research 
study to showcase a “better class” of 
Negro people (2006, 106). Either she was 
simply elitist or dangerously naïve. 
Another fascinating aspect of Caroline 

Bond Day as it pertains to her mixed 
racial heritage is that she would often 
“pass” for white. She writes in an 
independent essay about a pink hat she 
would lower upon her head that would 
give her just enough of a pink reflection 
to gain admittance into theaters and 
lectures that were designated as white 
only spaces (Roses, 79). She writes that 
there was some difficulty with 
collection of data because there were 
indeed so many of these mixed race 
subjects who were living their lives 
“passing” and thus their information 
was omitted (1932, 5). 

I am presenting Day’s work not 
because she was a perfect 
anthropologist. Like most 
anthropologists of her time she used 
methodologies that we now regard as 
problematic. According to Heidi 
Ardizonne, “anthropology has often 
been referred to as the handmaiden of 
colonialism and racism, and physical 
anthropology in the late nineteenth 
and early twentieth centuries was not 
generally supportive of African 
American civil rights movements prior 
to World War II” (2006, 106). Similar 
forms of anthropometrics have since 
been used to justify eugenics and 
genocide of people. Yet she has a 
special contribution to the field of 
physical anthropology. The value of her 
work lies is the way it humanizes 
Negro- American people. It showcases 
them as every-day middle-upper class 
families with rich familial and social 



ties. This is especially needed to 
counter the narrative of the Negro 
people as uncivil and incapable of 
self-governance. That argument is 
central to imperialistic and colonial 
terror.

The goal of her research was to 
demonstrate the accomplishments of 
Negro-White families for the sake of 
elimination of racial prejudice and to 
fight for social and political equality for 
all Black Americans (Arizonne, 2006). 
In the smallest portion of a Study of 
Negro-White Families, she discusses 
the social situations of the families 
surveyed. This included information 
regarding income, profession, and 
residence. “Like many other scholars 
and social activists of her period, she 
presented what she thought was the 
best possible image to the White gaze.” 
(Curwood, 2012, 80) 

Earnest Hooton was a leading 
eugenicist at the time and was a 
professor to Caroline Bond Day. One 
can tell that he heavily influenced her 
work in the ultimate product because 
the physical and anthropometric data 
dominates over the social analysis that 
seemed to be of great importance to 
Day herself. In the foreword to the book 
Hooton writes about how she failed to 
include pertinent physical data, stating 
how many did not want to “succumb to 
the calipers” (Hooton, 1932, 43). He also 
insinuates that she was perhaps 
resistant to his direction and thus he 
made efforts to negate some of the 
value of her final work.

A study of some Negro-White families 
reinforces what I already know to be 
true, which is the phenotype of a person 
is very complex. When looking at a 
person that is 50% negro and 50% white 
there are an infinite number of 
complexions, hair textures, and facial 
characteristics that can present itself. 
Caroline Bond Day was highly effective 
in demonstrating this. 
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The main goal of the following 
paragraphs is to show that Quar-
to de Despejo, the most famous 
book of Carolina Maria de Jesus, 
contributes to a project of build-
ing bridges, and connecting with 
peoples and their emotion, using 
a language that we’re all familiar 
with, the mother tongue. 
Carolina Maria de Jesus was 
born in 1914, in a small city 
in Brazil, Sacramento, Minas 
Gerais. Her parents were farm-
workers and events of extreme 
poverty marked her life. She 
received only two years of formal 
education in a single-room ele-
mentary school in her home city. 
She grew up and worked with 
her mother on farms and as a 

maid in Minas Gerais, but after the 
death of her mother, she decided 
to move to São Paulo. The year 
was 1937, and Carolina Maria de 
Jesus wasn’t alone in the quest 
to move to a big city looking for 
a better life. But without formal 
education, poor reading skills, 
and lack of knowledge or instruc-
tion about the urban experience, 
Carolina, as many others that 
followed the same path, was not 
able to make it in the big city. In 
her diaries, she documents how 
suddenly, the promising life of a 
stable job and personal growth 
was dismantled to be replaced by 
hunger. To survive in São Paulo, 
Carolina worked as a maid, as she 
had done before, but she ended 

Ana Carolina de Assis Nunes 



she dreamed would one day be 
published. 
In 1958 she was “discovered” 
by a local journalist who was 
amazed by her diaries and the 
way she had managed to keep 
a writing routine in such a poor 
environment. As time passed, 
the journalist helped Carolina 
de Jesus to publish her diaries, 
and in 1960, Quarto de Despe-
jo, which sold 100,000 in the 
first year it was published. The 
book was later translated to 14 

other languages. It made Caro-
lina famous in Brazil. The fame 
that didn’t last, however, as her 
other books didn’t fall on the 
taste of the Brazilians. She died 
in 1977 from asthma. 
Quarto de Despejo is a book 

up losing her jobs. She was un-
married, rumors spread that she 
had relationships with different 
men, and Carolina couldn’t find 
employment. This is when she 
decides to sell anything that she 
could find at local junkyards.
Carolina Maria de Jesus had 
three kids, two sons and one 
daughter, born to different 
fathers, which back then made 
her be perceived as even more 
dangerous, as many women 
were afraid she would steal 
their husbands. She raised her 
three kids with the money of 
the products she found on the 
streets and sold at the junkyard. 
During her incursions into the 
city while looking for possible 
artifacts that could be resold, 
she found pieces of paper and 
notebooks that she used to 
write and for years, she wrote 
every single day, document-
ing not only her personal daily 
life, but the life of the favela of 
Canindé, where she lived. She 
also made social critiques of 
the political lives of São Paulo 
and Brazil in general. Carolina 
was a fascinating figure, with 
a strong persona. She used to 
tell her neighbors that she’d put 
them in her book, a book which 
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published in plain and informal Portuguese. I believe that Carolina 
de Jesus occupies a level of importance in Brazil’s social theory 
similar to the one occupied by Euclides da Cunha, who wrote about 
Brazil’s northeast in a literary form. He is seen as one of the first 
social theorists of the country, in a time when social sciences were 
still on the path to institutionalization in South America (Sena 2013). 
Even more impressive is the fact that without knowing it, Carolina 
de Jesus was writing an autoethnography, as well as writing a social 
critique of the years before the military dictatorship in Brazil. 
If asked about what anthropology or ethnography is, Carolina Maria 
de Jesus couldn’t possibly have explained its meaning. But even 
though she didn’t receive a college education, or attend an anthro-
pology course, she documented not only her life but the lives of the 
people from the favela of Canindé, engaging in elaborate descrip-
tion and social analysis of the political life of Brazil. In other words, 
she did what ethnographers do, but she wrote with a familiar lan-
guage, her native language, not the language of the conqueror or 
the “civilized men”, or the father tongue. In a way, her diaries can be 
seen as an experiment with the mother tongue, and that is why I be-
lieve her books contribute to a project of anthropology that is inter-
ested in connecting, creating relationships and opening a dialogue 
with people and their emotions. Though she didn’t study anthropol-
ogy, we can learn from her: that’s her contribution, to show that it’s 
possible to write using familiar language, one that builds bridges, 
and connects.  
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Ruth Benedict’s 
The Races of 
Mankind and The 
Chrysanthemum 
and the Sword were 

written for the United States military around the time of WWII 
and serve as examples of anthropology conducted within ‘the 
system’ to effect change. The Races of Mankind pamphlet was 
compiled to show that there was no scientific basis for racism 
and was very controversial at the time. Although initially 
intended for use by the army, the pamphlet was eventually 
labeled as “communistic” and banned, though it still 
circulated widely. The Chrysanthemum and the 
Sword: Patterns of Japanese Culture was written 
for the U.S. Office of War Information in 1946 
to help in understanding and predicting 
Japanese behavior. Working with 
the government and within the 
academy, Benedict enjoyed 
the privileges that come 
from working within 
institutions. 

WORKING WITHIN THE SYSTEM
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Rosa Luxemburg was a Marxist 
theorist, economist, and revolutionary 

socialist who spent her life fighting for the 
proletariat. Her activism in both Russia and 

Germany resulted in her being imprisoned several 
times. Following the Russian Revolution she wrote 

The Mass Strike, The Political Party, and The Trade Unions, 
calling on the proletariat to use strikes as a tool to elevate 
socialism. Additionally, she critiqued Marx’s theory of capital 
in The Accumulation of Capital linking imperial expansion to 
capitalism. Luxemburg paid the ultimate price for her work 
when she was murdered following a failed uprising against 
the German government still believing that “freedom is 
always the freedom of the one who thinks differently.” 

WORKING 
OUTSIDE/ 

AGAINST THE 
SYSTEM
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List of movements (among other resources):

Cite Black women
https://www.citeblackwomencollective.org/our-collective.html
https://twitter.com/citeblackwomen/status/1162034745980719104
https://www.bitchmedia.org/
#AnthroTwitter
#Blackintheivory

JOIN THE MOVEMENTJOIN THE MOVEMENT
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Anthropologist Jules Weiss recommends following on Twitter
Zoe S. Todd @ZoeSTodd
Sarah Shulist @sarahshulist
Rine Vieth @rinewithoutacat
Adam Fleischmann @afleisch_anthro
Jacklyn Grace Lacey @TheVelvetDays
Robin Nelson @robingnelson
Adia Benton @Ethnography911
Louis-Philippe Rӧmer @lromeranth
Nick Seaver @npseaver
Danya Glabau @allergyPhD
Lorena Gibson @lorenagibson
Nayanika Mathur @NayanikaM

Decolonizing anthro blog posts
http://www.criticalethnicstudiesjournal.org/blog/2019/1/21/
do-not-decolonize-if-you-are-not-decolonizing-alternate-lan-
guage-to-navigate-desires-for-progressive-academia-6y5sg
https://jps.library.utoronto.ca/index.php/des/article/view/18630
^^ “Decolonization is not a metaphor”
https://savageminds.org/2016/04/19/decolonizing-anthropology/
Now anthrodendum 
https://anthrodendum.org/2018/06/15/the-decolonial-turn-2-0-
the-reckoning/
https://anthrodendum.org/2019/02/28/we-set-
tlers-face-a-choice-decolonization-or-white-supremacy/
Rebranding Anthro Textbooks
https://dori3.typepad.com/my_weblog/2016/04/rebranding-an-
thropology-textbooks.html
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Other syllabi
https://www.academia.edu/37404051/Syllabus_-_Decolonizing_An-
thropology
https://footnotesblog.com/2019/02/15/decanonizing-anthropolo-
gy/
https://nycstandswithstandingrock.wordpress.com/standingro-
cksyllabus/
https://anthropoliteia.net/2016/08/30/introducing-the-anthropo-
liteia-blacklivesmattersyllabus-project/
https://medium.com/@chanda/decolonising-science-read-
ing-list-339fb773d51f#.pz9ufe7xx
https://culanth.org/fieldsights/citation-matters-an-updated-read-
ing-list-for-a-progressive-environmental-anthropology
http://www.openanthropology.org/ANTH601/
https://docs.google.com/document/d/1AcvaUIkbMbj9ZifR2jZB-
27flyWRWZQZ35yivLWX-2rM/edit?usp=sharing

“Find the magic in the “Find the magic in the 
midst of the Fuckery”midst of the Fuckery”
- Dr. Abigail Aiyepola - Dr. Abigail Aiyepola 

(2019)(2019)
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