Gobbet Analysis of Claude Levi Strauss’s 1963 publication Structural Anthropology. 

[bookmark: _Hlk1586295][bookmark: _Hlk1587356][bookmark: _Hlk2164640][bookmark: _Hlk2178714]“Actually, Marx and Engels frequently express the idea that primitive, or allegedly primitive, societies are governed by “blood ties” (which, today, we call kinship systems) and not by economic relationships. If these societies were not destroyed from without, they might endure indefinitely. The temporal category applicable to them has nothing to do with the one we employ to understand the development of our own society. Nor does this conception contradict in the least the famous dictum of the Communist Manifesto that “the history of all hitherto existing society is the history of class struggles.” In the light of Hegel’s philosophy of the State, this dictum does not mean that the class struggle is co-extensive with humanity, but that the ideas of history and society can be applied, in the full sense which Marx gives them, only from the time when the class struggle first appeared. The letter to Weydemeyer clearly supports this: “What I did that was new,” Marx wrote, “was prove . . . that the existence of classes is only bound up with particular historical phases in the development of production.”

“Actually, Marx and Engels frequently express the idea that primitive, or allegedly primitive, societies are governed by “blood ties”, this opening line of the passage shows a connection of Marxist economics/political into anthropological study, specifically kinship, made by Strauss. Strauss already exhibits anthropological norms by questioning the notion of ‘primitivity’ and exchanging the term “blood ties” to kinship, demonstrating the need for ‘translation’ between disciplines and what could be described as their lexicons. This translation within the passage is somewhat stretched somewhat in that Strauss is referring to Marx and Engel’s comments on class and its relationship to history and society. This becomes problematic when used in anthropology as the nature of anthropology is arguably inherently holistic. Though it is important for anthropologists to consider class (when looking at societies that have or seem to have ‘class’ systems) it overlooks other factors such as prestige, environmental elements and external influence as agents in a society’s history. 
Furthermore, the passage “primitive, societies are governed by “blood ties”… … not by economic relationships”, Strauss demonstrates another issue when combining Marx with anthropology (or even history). For example, feudalism is often associated with hereditary and dynastic links for the passing and delegation of fiefs (Critchley 1978;12-13) feudalism is also a system of production where potentially affluent land is managed in such a way to maximise yield of manpower and crop. Here we can see a system where kinship and production are both central to the system. The passage also seems to suggest that ‘primitive’ or pre-class societies are non-productive, and herein lies the issue of the Marxist definition of production, in which ideas of factories bellowing out smog and steel or publicly owned farms toiled for yield come to mind- yet the anthropologist cannot afford to not identify productive elements within all cultures. Here we can see that societies can simply not be divided into those that are ‘governed’ by production or kinship ties, not to mention that societies can hold other values in high regard such as piety or prestige that can define it just as much if not more that kinship and production.  Strauss furthers this division: “The temporal category applicable to them has nothing to do with the one we employ to understand the development of our own society” which suggests, perhaps rashly, that the tribal and the city-dweller are motivated by different goals and ambitions. 
The passage “If these [kinship based] societies were not destroyed from without, they might endure indefinitely” is certainly an interesting comment by Strauss. Here he is working on Marxist theory where the capitalist society will eventually collapse via ‘revolution’ just as feudalism had done so before it; in this the small scale non-industrialised society is far more stable as all members are working for the survival of the tribe/clan/band rather than for personal accumulation of wealth. The phase “destroyed from without” may also be a subtle denouncement by Strauss at the erosion of these communities and cultures by colonial conquistadors, unsympathetic nations, rogue companies and missionaries. The use of the word ‘destroyed’ is especially potent, as it invokes ideas of genocide and complete cultural assimilation.
The passage “In the light of Hegel’s philosophy… … class struggle first appeared” we can see that Strauss is investing heavily into Marxist theory by the use of the term ‘Class struggle’, the usage of the word struggle being especially interesting as it clearly defines a violent or desperate relationship. Strauss agrees on Marx and Engels idea that history can only be defined from the point these ‘struggles’ began. The passage also seems to insinuate that ‘society’ is only applicable to groups of people that have a class system in place that revolves around production. This is problematic as it puts into question what ‘society’ means? A group of people organised towards a common goal or a group of people organised but only for the purpose of production? Charities and some religious communities could be considered organised groups and yet they are not sources of production, relying heavily on donations. The passage also puts into question of ‘history’, suggesting that it could only have begun in the onset of class struggle. Once again this is problematic in the field of anthropology as it devalues the cultural traditions of pre-class societies. Are the oral folk tales of these cultures not their history, their legacy? It perhaps also takes away the power of certain groups of people to define their own history and society from their own ontologies. Despite this, Strauss does perhaps believe that these ideas could be problematic. With the specific line being “in the full sense which Marx gives them” showing that Strauss may still be using caution showing the understanding that the terms of ‘society’ and ‘history’ are being used more in the sense of political science rather than an anthropological understanding. 
Overall, this passage is representative of the impact Marx had on all sectors of academia; Strauss believes that Marx and Engel’s comments are valuable towards anthropology in the understanding of societies and their governance. The use of the Communist Manifesto by Strauss clearly shows favour, or at the very least professional respect, towards Marxism. Through the use of Marx, this passage may prove highly useful to the contemporary anthropologist, where the trope of visiting an isolated group of hunter-gatherers has waned and more ethnographers are exploring research closer to ‘home’. As Erikson (2001;29, 30) notes, there is much to learn about the cites and suburbs of the ‘developed’ world, and certainly much of the differences within these settlements are made by class- which is exactly the foci of Marx and Engel’s work. 
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Spirit Warriors and Liberating Tyrants: Challenging Marxist theory on why people revolt.

Throughout history, people have revolted against groups that they see as oppressors; as tensions rise around the world within nations and the varied ideologies they hold, it would be wise to discover why revolts occur. Perhaps one of the most influential writers on political science, specifically the nature of the oppressed and the oppressor was Karl Marx. In this piece I will cover whether two factors that Marx describes as contributing to oppression: religion and class divides- did actually spark revolts throughout history.  

Opium of the Masses or Divine Fervour?

One of Marx’s defining traits was his atheist standing, one that saw religion as an opposition to the freedom of the proletariat or the people as “illusionary happiness” (Marx 1844). So surely in these revolts, religion and religious institutes, being a façade of suffering are brought down in the search for liberty?

[image: https://upload.wikimedia.org/wikipedia/commons/thumb/1/13/Ghost_Dance_at_Pine_Ridge.png/1280px-Ghost_Dance_at_Pine_Ridge.png][image: https://upload.wikimedia.org/wikipedia/commons/8/80/BoxerSoldiers.jpg]Though the Boxer rebels did attack missionaries and Christians without mercy, religion itself was not the target but foreignness in general of which the Christians posed as the apex of foreign incursion. Indeed the Boxers created a magic-cult that was arguably more misguiding, with shamans using blanks to convince that Boxer warriors were invulnerable to all forms of attack (O’Connor 1973:14). Rather than abandoning their traditional Chinese and Muslim faiths, the Boxers strengthened their zeal. Similarly the Lakota Sioux also developed the Ghost Dancer cult under the pressure of the US government in order to give them invulnerability to bullets, a desire that was dispelled in the massacre of Wounded Knee (Fool Bull and Erdoes 1997:481-484). 
[bookmark: _GoBack]When faced by state-of-the-art armies from an industrialised nation (or in the case of the Boxers: eight nations) it is in the arcane that the disadvantaged rebels seek solace. Left: Boxer Rebels. Above Lakota Sioux Ghost Dancers


During the turmoil of the Mayan Caste War, many of the rebels were spurred by ‘talking crosses’ which told of the expulsion of ‘the whites’ and restarted the conflict after a lull in the hostilities (Coe & Houston 2011:296, Caste War Museum 2013). Here also we can see not a disposal of religion but a radicalisation of it by rebelling factions. Though the Maya were quite cruelly subjugated by Catholic missionary action during the conquest of the Yucatán (Coe & Houston 2001:289), the ‘resistance cult’ was born from Catholic cosmology rather than by a renaissance into traditional Maya faith. 

During the Peasants’ Revolt in 1381, many protests were spurred by the sermons of the cleric John Ball giving a religious catalyst to the movement (BBC Radio 4 2006).

Proletarians verses the Bourgeois, are the lines as clear cut as this? 

Marx and Engel’s writings, including The Communist Manifesto (1967), depicts an age-old conflict between the Proletarians and the Bourgeois that has defined society. When people do revolt, is this divide clear or are revolts far more nuanced than just class conflict?
[image: The Ci-Xi Imperial Dowager Empress (5).JPG]
During the Boxer rebellion, many high-status Chinese officials including the Empress Cixi supported the rebellion. “Restore the Qing” was a common rallying cry amongst the Boxers and we can safely say that the Boxers were pro-royalist. 

The primary heads within the Maya Caste War were local chieftains (Caste War Museum 2013), and indeed most Maya resistance has been lead by members of the Hidalgo caste (Caste War Museum 2013). Here too we can see that resistance within the Maya Caste war was a co-operation between ruling nobles and the common people. 
The Dowager Empress Cixi/Tzu Hsi, famed for her shrewd ruthlessness, saw the Boxers as China’s chance to be rid of foreign yoke.

When the principal leader of the Peasants’ revolt Wat Tyler died during a scuffle on Smithfield, it was the boy king who managed to rally the peasants to follow him. The peasants, who at first seem akin to French revolutionaries, desired reform rather than revolution. The King was not a target to be removed, but a useful ally in the search for reforms (BBC Radio 4 2006). 

Conclusion

Overall, what I draw from historical examples of revolts through a Marxist lens proves dichotomous. What seems at first to be a proletariat struggle against both church, class and caste is actually far more complex: with religion being supportive and nobles being spearheads. In the case of the Boxer and Maya rebellion, ethic groups regardless of class sought to expel the foreigner as one united force. It is only now after Marx’s writing that we see that religion and the ‘bourgeois’ are under direct threat in revolts and rebellions, most notably the Russian Revolution (Pipes :(on religion)88-90, (on bourgeois) 307-308, 728-730, 794). 
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