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Until quite recently, cultural evolution has commonly been regarded as the permanent 
teleological move to a greater level of hierarchy, crowned by state formation. However, 
recent research, particularly those based upon the principle of heterarchy – “... the relation of 
elements to one another when they are unranked or when they possess the potential for being 
ranked in a number of different ways” (Crumley 1995: 3) changes the usual picture 
dramatically. The opposite of heterarchy, then, would be a condition in society in which 
relationships in most contexts are ordered mainly according to one principal hierarchical 
relationship. This organizational principle may be called “homoarchy”. Homoarchy and 
heterarchy represent the most universal “ideal” principles and basic trajectories of socio-
cultural (including political) organization and its transformations. There are no universal 
evolutionary stages – band, tribe, chiefdom, state or otherwise – inasmuch as cultures so 
characterized could be heterarchical or homoarchical: they could be organized differently, 
while having an equal level of overall social complexity. However, alternativity exists not 
only between heterarchic and homoarchic cultures but also within each of the respective 
types. In particular, the present article attempts at demonstrating that the Benin Kingdom of 
the 13th – 19th centuries, being an explicitly homoarchic culture not inferior to early states in 
the level of complexity, nevertheless was not a state as it lacked administrative specialization 
and pronounced priority of the supra-kin ties. The Benin form of socio-political organization 
can be called “megacommunity,” and its structure can be depicted as four concentric circles 
forming an upset cone: the extended family, community, chiefdom, and megacommunity 
(kingdom). Thus, the homoarchic megacommunity turns out an alternative to the homoarchic 
by definition (Claessen and Skalnнk 1978b: 640) early state.  
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Preface 
 
 

The story of this book is rather curious.  It was written absolutely 
unintentionally.  It grew out of a short paper prepared for, and presented at the 
panel “Alternativity in Cultural History: Heterarchy and Homoarchy as 
Evolutionary Trajectories” that I had proposed (together with Prof. Carole L. 
Crumley) for, and convened at the Third International Conference “Hierarchy 
and Power in the History of Civilizations” held in Moscow, Russia in June 
2004 (see the Conference book of abstracts, reports and proceedings: Alexeev 
et al. 2004; Bondarenko and Kavykin 2004; 2005; Bondarenko and 
Nemirovskiy 2006).  The paper was so short that when the idea to publish the 
panel’s proceedings appeared, I had to write some more pages for transforming 
it into yet a rather short article.  The article was submitted to the publisher 
along with other contributions (see Bondarenko 2006) but I was already 
thinking of writing a longer version for an academic journal.  When the 
manuscript approached its fortieth “standard page”, I finally understood that it 
had become too long for a typical journal article.  However, by that moment I 
had already felt unable to make myself stop writing, just as now I could not 
understand how less than a year before I was cudgeling my brains over the odd 
and funny problem of how to make the text at least a dozen pages long.  So, I 
wrote this book out of despair: no other format of academic publication is able 
to comprise so many words and pages.  Nevertheless, the text has turned out 
rather short again, this time for a book.  So, the manuscript has passed the way 
from a short paper to a short article to a short book.  Yet my modest hope is that 
the well-wishing reader will find in this opus some merits other than that it will 
not take him or her too much time to read it.  If this turns out the case, the 
author will be even happier because though the book was really written 
occasionally and unexpectedly for himself, it deals with the problematics which 
he, this or that way, had been approaching and studying for not a short time at 
all, to which he has eventually devoted almost twenty years of academic career, 
in other words – of life. 

Besides my wife Natasha and daughter Tanechka to whom I cordially 
dedicate this book, I am indebted for constant support to my mother Lidia.   

I also regard as my great honor and privilege this chance to express 
deep and sincere gratitude to many colleagues.  I would like to say “thank you” 
once again to all the participants in that very panel on alternativity in cultural 
history and to Carole Crumley (University of North Carolina, Chapel Hill, 
USA) who was preparing it and was to convene together with me but, to my 
and all the panel participants’ great pity, could not come to the Conference.  I 
am grateful to David Small at Lehigh University (Bethlehem, USA) for 
supplying me with a photocopy of the inspiring and groundbreaking 
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Heterarchy and the Analysis of Complex Societies volume, unavailable from 

Russian libraries.   
My thanks go to Georgi and Lyubov Derluguian, Timothy Earle, 

David Easterbrook, William Irons, Robert Launay, Michael Tetelman, Akbar 
Virmani, Irwin Weil and my many other colleagues at Northwestern University 
(Evanston, USA) due to whose friendly attitude I have repeatedly studied at the 
University’s Melville J. Herskovits Library of African Studies in the 1990s – 
2000s or had nice talks on the problematics related to the subject of this book, 
to Alf Lьdtke (Max Planck Institut fьr Geschichte, Gцttingen, Germany) upon 
whose kind invitation I got access to the most up to date academic literature in 
the libraries of Max Planck Institut fьr Geschichte and Universitдt Gцttingen in 
summer 2003, to Alexis Berelowitch (Universitй de Paris IV) and Michel Izard 
(College de France) owe to whose support I was fortunate to study at the 
libraries of Maison des Sciences de l’Homme, Laboratoire d’Anthropologie 
Sociale of College de France, and Center d’Йtudes Africaines of Ecole des 
Hautes Йtudes en Sciences Sociales (all in Paris, France) in May – June 2005, 
and to the Director and Vice-Director of the Institute for African Studies 
(Moscow, Russia), Alexei Vassiliev and Vladimir Shubin, who have given me 
opportunities to visit several African countries and supported in different ways 
my fieldwork in some of them from 1997 on.   

Last not least, I am also indebted for support and provocative 
discussions of different topics related to the problematics of this work to my 
immediate colleagues at the Center for Civilizational and Regional Studies, 
Moscow, Russia, especially to Dmitri Beliaev, Enver Kisriev, Andrey 
Korotayev, and Igor Sledzevsky, and at the Russian State University for the 
Humanities, Moscow, particuarly to Olga Artemova and Marina Butovskaya, as 
well as to Leonid Alaev (Institute of Oriental Studies, Moscow, Russia), 
Vladimir Arseniev (Museum of Anthropology and Ethnography, St. Petersburg, 
Russia), Alexander Balezin (Institute of World History, Moscow, Russia), 
Herbert Barry III (University of Pittsburgh, USA), Vitaly Bezrogov (University 
of the Russian Academy of Education, Moscow), Robert Carneiro (American 
Museum of Natural History, New York, USA), David Christian (San Diego 
State University, USA), Claudio Cioffi-Revilla (George Mason University, 
Fairfax, USA), Henri Claessen (Leiden University, Netherlands), Leonid Grinin 
(“Uchitel” Publishing House, Volgograd, Russia), Khaled Hakami (University 
of Vienna, Austria), Anatoly Khazanov (University of Wisconsin, Madison, 
USA), Asja-Nina Kovacev (University of Ljubljana, Slovenia), Stephen 
Kowalewski (University of Georgia, Athens, USA), Nikolay Kradin (Institute 
of History, Archaeology and Ethnography of the Far East, Vladivostok, 
Russia), Eleonora Lvova (Lomonosov Moscow State University, Russia), 
Marie Mauze (College de France, Paris), Toon van Meijl (University of 
Nijmegen, Netherlands), Alexander Nemirovskiy (Institute of World History, 
Moscow, Russia), Joseph Nevadomsky (California State University, Fullerton, 
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USA), Sergey Polyakov (Lomonosov Moscow State University, Russia), 
Vladimir Popov (Museum of Anthropology and Ethnography, St. Petersburg, 
Russia), Declan Quigley (formerly University of St. Andrews, Fife, UK), Peter 
Roese (Lautertal, Germany), Nadejda Selounskaia (Institute of World History, 
Moscow, Russia), Lada Semenchenko (Institute of World History, Moscow, 
Russia), Petr Skalnнk (University of Pardubice, Czech Republic), and Paul 
Wason (Templeton Foundation, Philadelphia, USA).   

 
May 10, 2006 

Moscow, Russia 
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I 
 

What Is Homoarchy?  
 
 
1.  The notion of homoarchy: introduction and explanation 
The word “homoarchy” first came to the present author’s and his colleague, 
Andrey Korotayev’s, minds during an informal discussion of Carole Crumley’s 
concept of “heterarchy” (1979; 1987; 1995; 2001; 2005).  Crumley (1995: 3; 
see also 1979: 144; 1987: 158; 2001: 25; 2005: 39) defines the heterarchy 
“… as the relation of elements to one another when they are unranked or when 
they possess the potential for being ranked in a number of different ways”, just 
in the vein heterarchy is defined in biophysics from which the term was 
imported by her to the social sciences (see Crumley 1987: 156–157; 2005: 36–
40).  Respectively, homoarchy may be coined as “the relation of elements to 
one another when they are rigidly ranked one way only, and thus possess no (or 
not more than very limited) potential for being unranked or ranked in another or 
a number of different ways at least without cardinal reshaping of the whole 
socio-political order.” The association used for delimitation of heterarchy and 
hierarchy in cybernetics is applicable for our purposes as well: “Heterarchy [is 
the] form of organization resembling a network or fishnet” while “Hierarchy [is 
the] form of organization resembling a pyramid” (Dictionary n.d). 

However, in the social sciences homoarchy must not be identified with 
hierarchy (as well as heterarchy must not be confused with egalitarianism in the 
strict proper meaning of the word [Brumfiel 1995: 129]).  Hierarchy is an 
attribute of any social system while on the other hand, in any society both 
“vertical” and “horizontal” social links may be observed (Berreman 1981; 
Smith, M. Estellie 1985; Johnson, G. 1989; Bondarenko 1993b; 2004b; 
Bondarenko and Korotayev 2000d; Ehrenreich et al. 1995: 1–5, 87–100, 116–
120, 125–131; Blanton 1998; Crumley 2005).  This dictum’s verity is 
confirmed explicitly by the authors of not a few recent works on an impressive 
variety of specific cultures, based on different kinds of sources – archaeological 
(e.g., Small 1995; Wailes 1995; Kristiansen 1998: 54–56; Rautman 1998; 
Anderson, C. E. 1999; Kuijt 2000: 312–315; Stein 2001; Scarborough et al. 
2003), written (e.g., Reynolds 1990; Korotayev 1998b; Zolotov 1999), and 
first-hand ethnographic (e.g., Kelly 1993; Jolly and Mosko 1994; Kammerer 
1998; Nangoro 1998: 47–48).  Even among so-called “egalitarian” hunter-
gatherers (Woodburn 1982) with strong ethos of equality and lack of 
pronounced social stratification (like the Hadza, San, Pygmies, Birhor, 



 9 
Paliayans, Udihe, Shoshone, etc.) one nevertheless can observe minimal social 
differentiation, and hence hierarchies and inequality, combined with informal 
leadership (see, e.g., recent generalized descriptions and considerations: 
Johnson, A. W. and Earle 2000: 41–89; Artemova 2004: 190–196, and: 
Thomas, D. H. 1981; Josephides 1985; Flanagan and Rayner 1988; Flanagan 
1989; Boehm 1999; Kaplan, D. 2000; Marlowe 2003).  Schweitzer (2000: 129) 
legitimately insists on the necessity “to break up the general label ‘egalitarian’ 
into a continuum of actual constellations of inequality,” adding that today 
“… even ardent supporters of ‘primitive communism’ agree that ‘perfect 
equality’ does not exist…” (see also, inter alia, Fried 1970/1960; Dahrendorf 
1970/1968; Rousseau 1985; Trigger 1985: 49–51; Lee 1988; Gellner 1992; 
Winterhalder and Smith, E. A. 1992; Artemova 2000a; 2000b; 2003; Kradin 
2004).  On the opposite end of the complexity levels scale even such societies 
as “archaic states”, usually thought of as socially immobile and heavily 
bureaucratized (Egypt, the Ur III state, the Inca kingdom, etc.), in reality “were 
both heterarchical and hierarchical [homoarchical]” (Marcus and Feinman 
1998: 11; original emphasis).   

Herbert Barry III even suggested a “formula” of “optimal” 
interrelation between the homoarchic and heterarchic features: “… a 
combination of homoarchical stability with heterarchical freedom of choice” 
(2005: 3) or, another way round, “… the individual freedom and adaptability of 
heterarchical choices combined with the predictability and continuity of 
homoarchical structures” (2004: 9).  In particular, in the complex societies’ 
political systems, as Barry argues (2004: 9; 2005: 16), the optimum may be 
achieved by means of combining homoarchical subordination of the local units 
to a higher government with the heterarchical selected leadership at the local or 
better both the local and national, levels.  More so: sometimes it seems too 
difficult to designate a society as “homoarchic” or “heterarchic” even at the 
most general level of analysis, like in the cases of the late-ancient Germans 
(see, e.g., Gurevich 1999/1985: 45–57) and early-medieval “Barbarian 
kingdoms” in which one can observe the monarchy and quite rigid social 
hierarchy combined with (at least at the beginning) democratic institutions and 
procedures (like selection of the king), not less significant for the whole socio-
political system’s operation (see, e.g., Diesner 1966; Claude 1970; Dvoretskaja 
1982; Claessen 1985; Sannikov 2003).   

So, it does look like it is impossible to measure degrees of homoarchy 
and heterarchy in a society with mathematical exactness, for example, in per 
cent.  A purely quantitative approach is also inapplicable here: the presence of, 
say five hierarchies in a society as an entity does not make it more heterarchic 
and less homoarchic in comparison with a society with four hierarchies if in the 
former there is and in the latter there is no one dominant hierarchy.  The 
pathway to evaluation of a society as heterarchic or homoarchic (in either 
absolute or relative categories) goes through an analysis of it as a whole – as a 
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dynamic system of social hierarchies, and the aim of this analysis in the vein 

of systems theory (see, e.g., Hill 1977; Laszlo 1996: 95–126) should be not to 
count the hierarchies but to understand the way they are related to each other.   

Hence, the question which rises at studying a particular society is as 
follows: are the hierarchies that form the given social system ranked (more or 
less) rigidly or not?  Do, say, two individuals find themselves ranked toward 
each other the same way in any social context or not?  For instance, in the 
exemplary heterarchic society of the Pathans of the Swat valley as it was 
described by Fredrik Barth (1959), a man could occupy not identical positions 
in the hierarchies of three intersecting main frameworks of social organization: 
territorial divisions, casts, and patrilineal descent groups, supplemented by a 
significant number of free-choice associations based on neighborhood, 
marriage and affinity, political and economic clientship, etc.  So, a Swat Pathan 
X could be superior to his compatriot Y in one social context and inferior or 
equal in another.  On the other hand, before the abolishing of serfdom in 1861 a 
Russian serf by no means could be regarded as equal (and furthermore 
superior) to a nobleman, as a soldier cannot but be inferior to an officer1.  In 
the meantime, at the level of the theory we cannot but agree with Gary Feinman 
(1996: 189) that though “anthropologists have long discussed a range of social 
mechanisms that integrate people both through horizontal (more egalitarian) 
and vertical (more hierarchical) links”, only “ongoing comparative 
investigations should help place these diverse social arrangements in a broader 
diachronic context”. 

Probably, one day it will become possible to make a scale of socio-
political forms in accordance with the degree and way homoarchy and 
heterarchy are interrelated within their general frameworks.  I am sure this is a 
task worth fulfilling but also have to confess that at the moment I do not feel 
able to propose a proper criterion or a combination of criteria for such a scaling, 
though there is no doubt that they should be qualitative rather than formal – 
quantitative. 

 
2.  Principles of organization and systems of values 
Every hierarchy in a society is underpinned by a specific set of values.  A 
society may be considered as homoarchic when there is one value which is 
central to all the hierarchies and not only integrates but also arranges in a 
definite pyramidal order all the other, secondary to it, values and hierarchies 
they underpin.  Under such circumstances this value “encompasses” all the rest 
and makes the society “holistic” (Dumont 1980/1966; 1986/1983), that is 
homoarchic, when the whole unequivocally dominates parts as the supreme 
expression of that all-embracing and all-penetrable value.  Although Dumont’s 
vision of “purity” as the value (or idea) encompassing the holistic society in 
India, as well as in the wider Hindu world, is criticized nowadays (Mosko 
1994b: 24–50; Quigley 1999; 2002), his theoretical contribution’s validity is 
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nevertheless testified, for example, by the 20th century totalitarian societies in 
which, e.g., the idea of communism clearly did play precisely the role Dumont 
attributed to that of purity in the case of India.  Examples from so-called 
“traditional” societies may be provided as well: for instance, Benjamin Ray 
(1991: 206) argues that in clearly homoarchic precolonial Buganda (see, e.g., 
Godiner 1982; Wrigley 1996) the encompassing “… majesty of the Kabakaship 
(the institution of the supreme ruler – the “king.” – D. B.) was made, not born.  
The Kabakaship… was a cultural creation, not just a political product…”  As 
another Africanist, Jan Vansina (1992: 21, 24), generalizes, “Tropical African 
kingdoms… were products of an ideology more than of any other force… 
Tropical African kingdoms were truly built in the mind first, and were 
grounded in faith” (for an analysis from the same standpoint of the Ekie 
kingdom in the southern Democratic Republic of Congo see: Kopytoff 1987: 
91–99).  Even in simple cultures socio-political homoarchization could become 
the case by means of coming into the fore of ideologies based on the 
encompassing idea of all the society members’ fundamental division into those 
having and not having access to esoteric knowledge and the right to perform 
activities related to it (Artemova 1991; 1992; 1993; 2000a; 2000b; 2003; 2004; 
Artemova and Korotayev 2003;2 see also Bern 1979). 

However, the encompassment is not always immediately rooted in the 
realm of ideas as such; it may well arise from a religiously-ideologically biased 
conceptualization of preexisting social and political realities, as it happened 
with the idea of the “conical clan” – the ramage (that distance from the senior 
line of descent from the common ancestor is the criterion of stratification) in 
Polynesia (e.g., Sahlins 1958: XI–XII, 139–180; Firth 1963; Goldman 1970; 
Claessen 1996b; 2005b; Kirch 1997; Kirch and Green 2001).  It may also be 
noteworthy at this point that among theorists of the chiefdom – the most 
prominent and, in many concepts, the only possible type of the middle-range 
homoarchic society, the problem of initially (and even essentially) ideological 
or socio-political priority in encompassing all the respective cultures’ 
hierarchies is still very far from solution and remains a battlefield for 
anthropologists and archaeologists from different theoretical camps (vide 
stricto Earle 1997; Kelekna 1998; Beliaev et al. 2001; Carneiro 2002). 

In any case, contrary to “holistic” (homoarchic) cultures, when “there 
is a multiplicity of ‘hierarchical’ or asymmetrical oppositions, none of which 
are reducible to any of the others or to a single master opposition or value”, 
“the… case immediately departs from the Dumontian formulation” (Mosko 
1994a: 214) – the society does not fit the homoarchic (or hierarchic in the 
Dumontian sense) model.  In a (generally) heterarchic society one can expect to 
find positive evaluation of individualism in intellectual as well as social life 
(“ego-focused social systems” [White 1995]) related to the emphasis on 
personal honor and dignity, importance of public opinion, high degree of social 
mobility and at least numerical prevalence of achieved statuses over ascribed 
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ones.  Remarkably, according to Whiting and Childe (1953) the dependence 

training is associated precisely with extended families, whereas the respective 
socialization pattern tends to ensure the compliance in the performance of 
assigned tasks and dependence on the family, rather than reliance on oneself, 
which would tend to produce a personality type compatible with homoarchic 
rather than heterarchic sociopolitical systems (see also Bondarenko and 
Korotayev 2000b).  This is typical of not only such paradigmatic examples of 
heterarchic cultures as the ancient polis and civitas, some late-ancient and 
early-medieval European societies, or Western countries from the time of 
Renaissance on, but also of many other cultures, probably less prominent 
though not less significant for anthropological theorizing: egalitarian hunter-
gatherers (e.g., Gardner 2000), “acephalous complex societies” of mountainous 
areas like the Himalayas (e.g., Leach 1954; Fьrer-Haimendorf 1962; Berezkin 
1995a; 1995b; Shinkaryov 1997), the Caucasus (e.g., Khashaev 1961; Ikhilov 
1967; Magometov 1978; Aglarov 1988), etc., the most complex of which 
resemble the socio-political model of the Greek polis (Aglarov 1988; 
Korotayev 1995c; Kisriev 2004: 23), tribal societies of the Americas (e.g., 
Lowie 1935; Oberg 1953; Hoebel 1960; Hickerson 1962; Harner 1972), Eurasia 
(e.g., Barth 1959; Irons 1975; Tapper 1983; Korotayev 1998b), and Africa 
(e.g., Evans-Pritchard 1940; Tait 1961; Hart 2000; Bonte 2004), or the socio-
political organization of Iceland in the “Age of Democracy” (930 – 1267) (e.g., 
Tomasson 1980; Hastrup 1985; Byock 1988) unclassifiable in categories 
commonly accepted in anthropology, to mention just a few.   

Bruce Trigger (2003: 196–197, 661, 665–666) postulates that 
heterarchical relations played greater role in small city-states than in larger city-
states and territorial states.  Even if Trigger is correct with respect to what he 
defines as “early civilizations”, the regularity “the smaller territory, the more 
heterarchy” is clearly inapplicable to non-state and modern industrial societies.  
For example, a typical tribe, generally heterarchic (vide stricto Service 
1971/1962: 103, 142, 145–146; 1975: 63–70; 1978b: 4–6; Fried 1975; Haas and 
Creamer 1993: 1–9; Rogers 1995; Southall 1996; Bonte 2000), covers 
relatively vast territory while a typical chiefdom is both generally homoarchic 
(vide stricto Service 1971/1962: 133–169; 1975: 15–16; 1978b: 6–8; Feinman 
1996; Muller, J.-C. 2000; Beliaev et al. 2001) and territorially more compact 
than the tribe.  As for modern societies, the elaboration of principles of 
federalism and representative governmental bodies (local and national), joint 
with the development of means of communication eliminated the territory size 
as a significant predictor of societal type.  However, in light of the tendency 
noticed by Trigger, we may regard early civilizations as cultures in which a 
very important general feature leading to heterarchy or homoarchy found the 
most vivid and materially visible expression.  This feature is that normally 
more heterarchy can be observed in the societies in which interpersonal face-to-
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face relations are of primary (or at least great) importance compared to 
depersonalized and formalized ones. 
 
3.  Principles of organization and structures of society 
So, I hope that the idea of homoarchy may serve as a useful counterpart for that 
of heterarchy (Bondarenko and Crumley 2004; see also Barry 2004; Cook 
2004; Reicher 2004).  Besides, also very importantly, I believe it is legitimate 
and even necessary to apply both notions – of heterarchy and homoarchy – 
within a broad framework of social relations and societal structure in general, 
not to power relations only.  If we attempt at characterizing a society (or 
“culture” in the American cultural anthropologists’ thesaurus) as a whole, we 
must recognize what structuralists call “political system” as only one of its 
integral parts, in preindustrial cultures inseparably interpenetrable with all 
others (e.g., Skalnнk 1991), and hence should label the society according to its 
more general feature – the societal type, and this should be so not with respect 
to the state only but with respect to any society (see Bondarenko 1989; 1991d; 
1993b; 1996a; 2001: 244–250; see also below – chapter 4, section 2; and 
Jakobson 1997b).   

More so, in this I see a possible key to understanding of (at least 
immediate) condition for this or that complex society’s homoarchic or 
heterarchic nature.  As sociologists point out, “[e]ach subsystem of a society is 
characterized by its own form of stratification: earnings and wealth in the 
economic sphere; privilege and power in the political system; moral worth and 
personal trust in religious and family life; and prestige and esteem in the 
occupational world” (Laumann et al. 1970:589).  Hence, the more the 
subsystems are interpenetrable, the less the criteria for general social ranking 
are diversified and applied to particular spheres of social life only.  In other 
words, the more the subsystems are interpenetrable, the more probability that in 
any social context those being within it will be ranked the same way as in 
another one on the assumption of the value equally encompassing all the 
intertwined spheres of society.  In this case the establishment of the homoarchic 
social order can be detected and fixed.  It then looks logical that there were 
more homoarchic than heterarchic archaic (in the Jaspersian sense [Jaspers 
1953/1949]) complex societies: just there under the conditions of “mechanic 
solidarity” (Durkheim 1991/1893) a sufficiently clear separation between social 
spheres is observed less commonly. 

The excessive emphasis on the administrative system actually leads 
some scholars to, for example, confusing the absence of the “king” with the 
absence of any “hierarchical features” (McIntosh 1999b: 77) or heterarchy with 
lack of autocracy due to division of power between the sovereign and collective 
bodies like councils or secret societies (McIntosh 1999c: 9–16, 23) while, first, 
true autocracy in this sense is an exceptionally rear case in world history – even 
most authoritative leaders usually prefer to have some collective bodies, at least 
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as a cloak for their actions (the Roman Senate in the time of Princepses and 

so forth), second, the true degree of a political system’s democracy does not 
depend on the formal political system too heavily (compare, e.g., the USA and 
the USSR with de jure democratic systems of political institutions in both 
cases), and third, in many cases the real democracy or non-democracy of a 
political system may be a dependent variable with respect to democracy or non-
democracy of the basic social institutions; in preindustrial societies and many 
contemporary non-Western countries – the family and community3 first and 
foremost (Bondarenko and Korotayev 2000c; 2001; 2004; Korotayev and 
Bondarenko 2000a; Bondarenko 2004b; Barry 2003; 2004).   

Crumley herself clearly destines the notion of heterarchy exclusively 
to the study of the political sphere insisting just on “the addition of the term 
heterarchy to the vocabulary of power relations…” (1995: 3; emphasis added; 
see also, e.g., 2005: 36, 40–41) and sees the prerequisite for heterarchic socio-
political organization in the diversity of sources of power, as far as her concept 
is concentrated precisely on the society’s political subsystem.4 Discussing the 
“heterarchic state”, Crumley in this respect does not differ from the majority of 
contemporary more “traditionally” thinking theorists who “argue that the 
evolution of social complexity needs to be understood first and foremost as a 
political process” (Earle 1994: 940) and also tends to look at the state, more or 
less exclusively, as at a specific form of political organization.  Such a glance at 
the state leads Crumley and her followers to unreasonable identification of 
heterarchy with the democratic political regime (Crumley 1995: 3; 2005: 46–
47; Vliet 2003) what, in my opinion, lowers the euristic potential of her concept 
(see below).  In his review of one of Crumley’s recent articles on heterarchy 
Robert Carneiro (2004: 163) asks: “But by introducing this term into the study 
of political evolution does Crumley really enhance our understanding of the 
process?” The answer the patriarch of cultural evolutionist studies gives 
himself is strongly in the negative.  However, notwithstanding my own 
dissatisfaction with some aspects of Crumley’s approach, I would still dare 
disagree with Carneiro and say that in my opinion, the concept of heterarchy is 
a significant contribution to anthropological and archaeological theory (to what 
its growing popularity may testify [among others, see, e.g., Ehrenreich et al. 
1995; Stein 1998; Haggis et al. 2003; Scarborough et al. 2003; Alexeev et al. 
2004: 5–17]) even in its present, generally less process- than typology-shaped, 
form.  In the meantime I hope that its broadening, first, by supplementing with 
the concept of homoarchy, and second, by extending its inclusion up to the 
whole scope and variety of relations in society, could make the heterarchy 
concept’s validity even higher. 

 
4.  Some possible implications and prospects 
The fair dissatisfaction with the “classical” unilineal typological schemes like 
“from band to state” (Service 1971/1962) or “from egalitarian organization to 
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state society” (Fried 1967) growing especially rapidly from the second half 
of the 1980s (vide stricto Hallpike 1986; Mann 1986; Maisels 1987; 1993; 
Upham 1990; Yoffee 1993; Ehrenreich et al. 1995; Price and Feinman 1995; 
Arnold 1996; McIntosh 1999a; Bondarenko and Korotayev 2000a; Claessen 
2000c; Kradin et al. 2000; Guidi 2002; Trigger 2003; Grinin et al. 2004), has 
resulted not only in a new turn of rejection of the idea of evolution altogether 
(see Trigger 2003: 40–42) but also, within evolutionism, in thus much more fair 
and theoretically prospective shift of researchers’ emphasis from societies as 
isolated entities to them as elements of wider cultural networks, and in 
connection with it, from metaphysical evolutionary types-stages to dynamic 
transformation processes.  The respective (yet not the only) reason for general 
discontent with the recently dominant theoretical paradigm was 
comprehensively resumed by Wenke (1999: 344): “The important point here is 
that simple categories such as ‘bands’, ‘tribes’, ‘chiefdoms’, and ‘states’ are 
static descriptive types that are not of much use in analyzing the origins and 
functions of the phenomena these labels loosely describe”.  For the sake of 
verity, it should be noted that this accusation is not so just with respect to 
classics of neoevolutionist political anthropology – Service, Fried, and Carneiro 
with their famous integrative (Service 1971/1962; 1975; Cohen and Service 
1978), conflict (Fried 1970/1960; 1967), and circumscription (Carneiro 1970) 
theories of at least chiefdom and state origins, and with regards to some of the 
younger-generation scholars (e.g., Earle [1997]), as with respect to countless 
authors for whom simple labeling their statically approached research objects 
as “chiefdoms”, “states”, or otherwise did become the initial reason and 
ultimate end for writing.  In any case, I do believe that Carneiro (2000b; 2003: 
155–156) is essentially right when he argues that the dichotomy “process 
versus stages” is “false”: both are important5.  The key-point here is not that 
there are as if no social types or that in fact there are much more of them than 
four, but that they cannot be arranged on the “stairs” of one “ladder”, and that 
purely typological thinking, especially in the unilineal style prevents from 
giving full consideration to those changes which crucially transform a society 
but do not pull it up to the next stair of the notorious types ladder.   

In particular, the groundbreaking in my opinion the “dual-processual 
theory” elaborated in the last decade by Mesoamericanists (e.g., Blanton 1994; 
Feinman 1995; 2001; Blanton et al. 1996), is aimed at the same as the 
heterarchy – homoarchy idea: “… to account for variation among societies of 
similar complexity and scale” (Blanton et al. 1996: 1).  Note that the dichotomy 
of homoarchic and heterarchic societies is observable on all the levels of social 
complexity, so contrary to the Service’s, Fried’s and the like unilineal schemes, 
the degree of political centralization as an aspect of the overall socio-cultural 
hierarchization is an improper criterion for defining an overall developmental 
level (see Bondarenko 1997c: 10–15; 1998b; 1998d; 2000c; Bondarenko and 
Korotayev 2000d; Bondarenko et al. 2002; Korotayev et al. 2000; Korotayev 
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2003a: 45–91).6 Furthermore, in the course of history a society can not just 

change its internal organization from homoarchic to heterarchic or vice versa 
(Crumley 1987: 164–165; 1995: 4; Berezkin 2000; Beliaev et al. 2001: 380–
381; Bondarenko and Korotayev 2000d; Bondarenko 2001: 255–256; 2004b: 
47; Bondarenko et al. 2002: 57; 2003: 6–7), but not infrequently does it without 
a change of the overall level of complexity, e.g., at the transition from chiefdom 
to tribe (Korotayev 1995a; 1996; 1998b); for some of many other examples of 
that sort of transition taken from different parts of the world (Southeast, South, 
and East Asia, Western, Southern, and Northern Europe, Central and North 
America, etc.) and historical periods from antiquity to modernity, see Leach 
1954; Shkunaev 1988; Miscatti et al. 1991; Levy 1995; Lynsha 1998; Beliaev 
2000b; Chamblee 2000: 15–35; Kowalewski 2000; Kradin 2000c; Dozhdev 
2004/2000; for a general philosophic grounding of regularity of cardinal social 
transformations not accompanied by a change of the overall cultural complexity 
level, see Shemjakin 1992: 1819.7 

The division into homoarchic and heterarchic associations is 
observable among the non-human primates too (Vehrencamp 1983; Butovskaya 
and Fajnberg 1993; Butovskaya 1994; 2000; Butovskaya et al. 2000; Deryagina 
and Butovskaya 2004; Matsumura 1999), so it may well be rooted in deep 
prehistory of the humankind.  Among the simplest cultures known to 
anthropology – those of non-specialized hunter-gatherers, the homoarchy – 
heterarchy division is reflected in the notions of “non-egalitarian” (the 
Australian aborigines is the most vivid example, probably as the one best 
studied but hardly unique [compare, e.g., with the Tasmanians8 – Kabo 1975; 
1986: 21–34, the Ona of Terra del Fuego – Cooper 1946, the Athapaskans and 
Eyak of North Pacific Rim – Schweitzer 2000, or the Lower Amur Nanais – 
Bulgakova 2002]) and “egalitarian” (the Hadza, San, Pygmies, Shoshone, 
Paliyans, Yukaghir, etc.) societies respectively (e.g., Woodburn 1982; 
Artemova 1991).  Significantly, the archaeological and historical-
anthropological evidence confirms the deep antiquity of non-egalitarian simple 
human cultures: for example, the Tasmanians were “maybe the only society 
that had remained by the beginning of European colonization at the stage of 
development corresponding to Advanced Paleolithic” (Kabo 1986: 21), and the 
prehistoric Australian culture shares basic features with the culture of the 
Aborigines known to anthropologists (Clark, G. and Piggott 1970: 98–102), so 
it can be supposed reasonably that non-egalitarianism has been typical of them 
since the deep archaeological past.  At the level of simple agricultural village 
communities, one of the guiding examples is provided by Burton Pasternak’s 
(1972) study of two Chinese villages on Taiwan which shared common origin 
but in one of which (Chungshe) there eventually formed the homoarchic system 
of corporate patrilineages with one lineage permanently dominating politically, 
while in the other village (Tatieh) the development of lineages was early 
compromised by corporate cross-kin associations what resulted in the 
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heterarchic system of non-localized agnatic descent groups each of which 
could produce the village head. 

Though it would be completely wrong to argue that, for instance, “the 
network strategy” leads to heterarchy while “the corporate strategy” gives rise 
to (generally) homoarchic societies or vice versa, and though it is problematic 
to dichotomize the strategies to the degree the model creators propose (as, for 
example, the African evidence reveals [McIntosh 1999c: 17–19]; see also 
criticism on the model in this respect at the very moment of its presentation by 
several comment-makers [Cowgill 1996: 53; Demarest 1996: 56; Kolb 1996: 
59]9), I believe that the two approaches may be productively complementary 
within the general explanatory framework seeking to propose “a suitable 
behavioral theory” (Blanton et al. 1996: 1) of the socio-cultural types 
variability, particularly as both of them concentrate on the dialectics of the 
individual and the group, and centralization and decentralization, and attempt 
“… to move beyond a typology approach…” (White 1995: 119; emphasis in 
original) which from the 1980s has been more and more opposed to the 
strategies approach, with favoring the latter (Montmollin 1989: 2).  However, 
to my mind, in this case “to move beyond” must mean “to incorporate”, not “to 
reject” – I fully agree with one of the dual-processual theory advocates, Paul 
Wason (e.g., Wason and Baldia 2000), that “with due caution, a typological 
approach is still valid…” (Wason 1995: 25).   

Establishing a link between the two approaches, being beyond the 
purposes of the present, generally typological, work,10 is a task for the future.  
However, this future does not seem to be very distant but on the contrary, looks 
quite observable: recently Richard Pearson (2001) has already made an attempt 
to employ both of the approaches – the heterarchy (but of course not 
heterarchy–homoarchy) and network–corporate strategies ones for a case 
study – that of state formation on the Okinawa islands; Edward van der Vliet 
(2005: 142) has pointed out, though contrary to Pearson, without elaboration, 
that “… the political system of the [Greek] polis can be characterized as 
heterarchical…” while “[t]he formation of the polis… [is] the result of 
corporate strategies, and not of the network strategies…”  The compatibility of 
the heterarchy and dual-processual theories has also been recognized in general 
by some students of another area far from those basing on the evidence from 
which these theories were created (late-ancient and early-medieval Celts in the 
first case and pre-Columbian Mesoamerica in the second) – precolonial Africa 
south of the Sahara; for the first time, as to my knowledge, by Susan McIntosh 
(1999c: 14–19), although with some important and just reservations, on the one 
hand, and without deep elaboration on the point in general, on the other hand.  
So, I believe, my optimism is substantiated, at least to some extent. 

While a link between the heterarchy–homoarchy concept and the dual-
processual theory may be usefully established within the social sciences, a link 
between the former and the quite recently appeared complexity studies can be 
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set up only in a broader interdisciplinary vein and not without serious 

methodological difficulties.11  However, as Crumley (2005) has recently 
demonstrated, the two visions yet may well be complementary and hence 
theoretically informative for researchers from both spheres.   

The difficulties primarily rise from the fact that the very notion of 
complexity is understood differently in the social sciences (anthropology and 
archaeology) on the one hand, and complexity studies on the other hand.  In the 
social sciences complexity is routinely understood as structural: the more 
“levels of socio-political integration” the more complex a culture is, 
disregarding the way the levels (structural components of the whole) are 
interrelated, and this approach differs from the one employed in the complexity 
studies – as sustained non-equilibrium.  So, in the sense accepted in the social 
sciences it is wrong to postulate that either heterarchy or homoarchy as a 
principle of culture’s organization presupposes a higher level of complexity 
while within the complexity studies theoretical framework the conclusion must 
be different.  Summarizing her previous research into the comparison of 
heterarchies and what she calls “hierarchies” (loosely corresponding to 
homoarchies) from the standpoint of their “advantages” and “disadvantages”, 
Crumley (Ibid.: 43–44; see also 2001) argues, e.g., that under hierarchy there 
are “clear decision making chain”, “political interactions few and formalized”, 
“political maintenance of the system is low” while under heterarchy the 
opposite situation is observed.  This means that in terms of the complexity 
studies the heterarchic socio-political model is more complex than homoarchic: 
it is not less sustained but has a higher degree of non-equilibrium.  In fact, 
symptomatically, the social scientists (archaeologists) Timothy Pauketat and 
Thomas Emerson (2006) postulate that heterarchic societies are more complex 
than “hierarchic” (again, more or less equal to those called “homoarchic” in the 
present work) as far as “hierarchization” leads to simplification of many 
complexities of social life.   

Throughout this work the author, an anthropologist, departs from the 
definition of (cultural) complexity traditional for the social sciences.  In the 
meantime, he admits, and even believes, that in some time social scientists will 
be able to make more use of the complexity studies theories and modify their 
approach to cultural complexity.  From my viewpoint, in this case too, the 
rejection of the older (for the social sciences) formulation of complexity shall 
not be the question.  I suppose that borrowing of the formulation elaborated by 
the social complexity students can help diversifying the anthropological-
archaeological one by promoting the creation of a sort of an internal complexity 
scale within the wider scale of overall structural complexity levels.  After 
creating it, social scientists will maybe have reasons to argue that, for example, 
heterarchic middle-range societies are more complex than homoarchic middle-
range societies, yet being at the same level of overall structural complexity.  
However, the problem of, at least as it seems to me now, incomplete 
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compatibility of the social sciences (not inevitable but at the present state of 
the art) and complexity studies persists: for the former the global (comparative) 
aspect of the overall complexity level traditionally dominates the research, 
while for the complexity studies it turns out generally insignificant, the 
students’ attention concentrated on the internal organization as its components’ 
sustained non-equilibrium and the way it is provided. 

Indeed, the present chapter is generally typological and its main task is 
just introductory.  It is about the very fact of the phenomenon of homoarchy’s 
existence that demands a proper term for its designation rather than about the 
preconditions of, and pathways to and of homoarchy (or heterarchy), although 
the reader can find some ideas on the point in the chapter’s different sections as 
well as in the subsequent chapters.  The concept of homoarchy might be useful 
(and the respective term might be theoretically informative) for better 
understanding of the temporally and spatially universal basic principles of 
social organization that underlie the myriad of its specific forms throughout 
history, and I believe that the first step was to be just the one made in this 
chapter, notwithstanding the actual impossibility to make the examples given in 
it not only much more abundant but also less cryptic and linked to the 
theoretical points in a more forceful manner.  In case the very phenomenon is 
recognized and the term accepted by the interested part of the anthropological 
academic community, the problems of conditions for homoarchy’s appearance 
and historical transformations, of its measuring and scaling, of interrelations 
between the homoarchic and heterarchic principles of social organization and 
the network and corporate strategies, as well as many, many others, will 
definitely become worth putting on agenda.  The necessity of detailed case 
studies produced in respective theoretical light will also come to the fore, and 
the present book can be regarded as the first step in this direction (see also 
Bondarenko 2005a; 2006).  The Benin evidence will definitely shed light on the 
problems of preconditions for, and terms of the homoarchic societies’ nature, 
appearance, and dynamics, too. 
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II 
 

What Is Called the State?  
 
 
1.  Conceptualizing the state: inevitable Eurocentrism? 
Hundreds of definitions of the state have been proposed by now.  It turns out 
actually impossible to combine all (or even almost all) of them into one 
“generalized” definition (see Vliet 2005: 121–122) but it still may be argued 
quite safely that within the framework of the overwhelming majority of modern 
theories of the state this phenomenon is considered as a specialized and 
centralized institution for governing a society, to what its right to exercise 
coercive authority – legitimized violence is often added as the state’s critical 
characteristic feature12 (see, e.g., “summarizing” definitions in anthropological 
encyclopedias, text-books, and general publications of the recent years: Earle 
1994: 945; Claessen 1996c; Marcus and Feinman 1998: 4; Elwert 1999: 352; 
Ember and Ember 1999: 226–229, 242; Abйlиs 2000; Kradin 2004: 268).  This 
approach to the state, rooted in the European political, philosophic, legal, and 
anthropological thought from Antiquity on (Hodgen 1964: 354–515; Harris 
1968; Service 1975: 21–46; 1978a; Nersesjants 1985; 1986; Iljushechkin 1996: 
13–92; Abйlиs 2000: 239; Gomerov 2002: 14–68; Evans-Pritchard 2003/1981: 
15–79), in the 20th century became equally typical of Marxists, 
(neo)evolutionists, and structuralists notwithstanding significant differences 
between them (see below).   

The whole paradigm is sometimes heavily criticized and even rejected 
(especially often by the Third World, including African, scholars [e.g., Diop, C. 
A. 1960; Diagne 1970] but not only – see, e.g., Skalnнk 1983; 1987; Southall 
1991: 76; Gledhill 1994: 9–17; Oosten and Velde 1994a: 15–16; 1994b: 299–
300; Lielukhine 2002) on the grounds that claiming for universality, it 
historically reflects exclusively the Western approach to the phenomenon and 
even that it is based on Europe’s historical experience only (in the most radical 
version – exceptionally of modern, bourgeois Western Europe [Entrиves 1969; 
Vincent, A. 1987; Belkov 1993; 1995; Creveld 1999]).  In our opinion, the 
Eurocentrism of the theory of the state results from a much more inclusive 
fact – the fact that mature modern science as such was born in postmedieval 
Europe as an outcome of its development in the preceding periods – the 
Antiquity and Middle Ages.  The very contemporary scientific way of thinking 
(including anthropological thought [see Hodgen 1964; Hartog et al. 2000]) is 
deeply rooted in the European tradition.  The European intellectual legacy is 
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more evident in the social sciences but if there could have been culturally 
biased variations in natural sciences, definitely there would have been 
discussions about Eurocentrism in physics or chemistry.  Indeed, the modern 
science is originally, basically a European phenomenon (Jaspers 1953/1949).  
In this respect all modern sciences have initially been and will always remain 
Eurocentric to this or that degree, and social scientists ought to be especially 
sensitive to this fact.  For the first time in Anthropology it was conceptualized 
in generally reasonable terms by Franz Boas (1940) as the antithesis to 
unilinear evolutionism, then emphasized more rigorously by his numerous 
students, especially Melville Herskovits (1955), but unfortunately carried to an 
absurdity by postmodernists (e.g., Geertz 1973; 1983) with their actual 
rejection of possibility of any objective knowledge about cultures and their 
valid comparisons (for severe, but to my mind deserved, criticism on this 
approach vide stricto Carneiro 1995).  What has led postmodernism to this 
methodological and theoretical default, is precisely its adepts and adherents’ 
excessive radicalism in formulating of, and struggle for one of their main goals, 
which is legal, correct, and even may be achieved with valid outcomes for the 
science, but only being set in a more moderate and limited way: “… to avoid 
grounding itself in the theoretical and commonsense categories of… Western 
tradition” (Tyler 1986: 129).  However, in light of the aforesaid, this has to 
remain a task which one can fulfil better or worse but never completely if he or 
she wishes to remain in the realm of anthropological science; as Tim Ingold 
(1996: 5; see also Ibid.: 1–2) wrote with regards precisely to this very point, 
“Short of becoming poets, painters or novelists, there seems to be no way out.” 

Indeed, the general characteristic features most often attributed to the 
state per se one does can recognize without difficulties in many non-European 
societies, particularly Asian from ancient times on.  Not so rarely the Asian 
societies’ stately features tend to be even overemphasized and demonized what 
is most vividly expressed in the idea of “Oriental despotism” enshrined in a 
long list of concepts and theories opened in the time of Enlightenment, crowned 
by the famous Wittfogel’s book (1957), and still replenishing (for probably the 
most recent addition see Nepomnin 2004).  At this point, our ideas of 
“civilizational models of politogenesis” (Bondarenko and Korotayev 2000a), 
“types of civilizational development” (Bondarenko 1992a; 1995d; 1997c; 
1998d; 2000c), and even more so – the concept of “evolutionary streams” of 
Henri Claessen (2000b: 6–8; 2000c: 66, 171–174, 186–189, 194–195; see also 
Hallpike 1986) can be highly relevant: due to scantiness of the number of 
effective responses to similar problems of security, production, etc. arising in 
different evolutionary streams, basically similar (though not identical in every 
detail but civilizationally, i.e., regionally flavored and colored) institutions, 
including those characterizing the state, may well appear in many historically 
unrelated cases (see also Kradin and Lynsha 1995; Haas 2001).  In the 
meantime, it may also happen with high probability that two even neighboring 
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(and furthermore distant) cultures’ responses to the same essential problems 

turn out so different that the cultures eventually take essentially different 
evolutionary paths.   

On the other hand, hardly it is correct to talk about a certain 
homogeneous “European historical experience” in the socio-political sphere.  
To realize it, it is enough to compare the semantics of the words denoting 
political organization in different European languages.  For example, state in 
English or Йtat in French means not only the political system but also 
“condition.”  So, in such a context the state is a specific condition of society 
into which political power is inserted; the former is primary towards the latter.  
On the contrary, in Russian the respective word – gosudarstvo is derived from 
gosudar’ – “sovereign”, so power, not society is seen as the basic, dominant 
category: the state is not a society to which power serves but is a property of 
the sovereign to whom the society due services.  In any case, the state of the art 
in state studies by now is such that we may ascertain safely that the two 
characteristics – political centralization (either in the sense of “the 
‘concentration’ of power in the hands of a few” [Roscoe 1993: 113; see also, 
e.g., Morris 1998: 293], or “the degree of linkage between the various 
subsystems and the highest-order controls in society” [Flannery 1972: 409; see 
also, e.g., Cohen 1978b: 45–46], or both) and specialization of administration, 
still form the backbone of the theory of the state in general.  It is also 
recognized, hardly not as a common place, that “… the expansion of the 
administration, and more especially the trend towards bureaucratization in the 
early state were closely connected with centralization” (Skalnнk 1978: 600). If 
these characteristics are adequate and sufficient, is another point to which I will 
return and on which will elaborate below. 

 
2.  The state: “to be or not to be?” 
Allotting the state common universal characteristics does not a priori mean that 
any sufficiently complex society is “obliged” to acquire them.  This idea could 
have seemed very simple if it had not taken it so long to penetrate into 
anthropological theory, or better to say, into some of contemporary 
anthropological theories.  The initial step was made with the first attempts to 
escape from unilinear evolutionism13 that declared state formation as a 
teleological goal of the socio-political process marked by perpetual progressive 
move to greater overall socio-cultural complexity, most significantly expressed 
by, and concentrated in the growth of political centralization and social 
stratification.  Within evolutionism these attempts were made only in the mid-
20th century.  During the preceding period in Western Europe and North 
America evolutionism turned out so unattractive, mainly just due to its 
unilinearity, that even those classics of that time who by no means rejected the 
very idea of evolution (e.g., Boas [1940: 270–280], Lowie [1948: 32–53], 
Radcliffe-Brown [e.g., 1947; see also Carneiro 2003: 82–85]) were not 
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evolutionists themselves but preferred to study “structures” and “institutions” 
more or less statically on the grounds that, to their minds, any reconstruction of 
deep historical (evolutionary) sequences in non-literate cultures could not but 
be as speculative as it was in the writings of Tylor, Morgan, Spencer and other 
unilinear evolutionists (as far as, actually, there had been no evolutionists of 
any other sort by that time).   

The very fact of evolutionism’s return to the big stage of 
anthropological theory due to Leslie White did not set the problem of the state’s 
inevitability going as White’s way of thinking was not less unilinear and 
(probably because of the necessity to carry on severe struggle against “anti-
evolutionists”) even more rigid than that of the evolutionists of the 19th – early 
20th centuries.  In the Soviet Union evolutionism (in the form of dogmatic 
Marxism, in anthropology based on canonization of the ideas of Morgan in 
their Marx and Engels’s interpretation) had been the only officially allowed 
teaching since the early 1930s.  Curiously (and at the same time so tragically 
for many scholars soon subjected to repressions!), the ideas that contained a 
grain of non-unilinearity – those of the Asiatic mode of production (Marx) and 
of two distinctive pathways to the state: the Western, through privatization of 
the means of production, and the Eastern, through usurpation of political 
functions (Engels), were declared… non-Marxist, contradicting “true Marxism” 
(see, e.g., Lynsha 1995; Kradin 2004: 43–46).   

The impetus for a breakthrough was given by seminal works by Julian 
Steward (vide stricto 1955/1949).  As it is well known, he did not argue that the 
state could be not the only possible crown of socio-political evolution.  
However, he substantiated the idea of evolutionary pathways’ multiplicity – the 
very thought that cultures can evolve differently, at least on the way to state.  
This thought was not at all accepted for granted.  For such younger classics of 
American neoevolutionism as, for example, Morton Fried (1967; 1970/1960), 
Elman Service (1971/1962; 1975), Robert Carneiro (1970; 2003: 110–115), or 
even Marshall Sahlins (1960)14 the unilinear approach in general and to the 
universality of the state in particular has remained much closer.  Also at least 
till publication of Ideology and the Formation of Early States (Claessen and 
Oosten 1996a), unilinearity was characteristic of the Early State concept 
(Carneiro 1987: 757; Skalnнk 1996: 84–85; Bondarenko 1998c: 18–22; 
Bondarenko and Korotayev 2000d: 12–13; Kradin 1998: 10–12), one of the 
most deeply and thoroughly elaborated Europe-born theories of preindustrial 
societies’ socio-political evolution. 

The evident fact that a great many of societies have never transformed 
into states they still tended to see as the result of their devolution or, more 
often, of sticking on a lower, preliminary stair of the only evolutionary staircase 
leading up to the state (for example, due to “the law of evolutionary potential” 
[Service 1960]).  Nonetheless, by now world anthropology has produced a 
significant number of penetrating publications on the multiplicity of pathways 
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to essentially common socio-political organization forms; not only to state 

(see, e.g., Kubbel 1988; Kradin and Lynsha 1995; Claessen and Oosten 1996b; 
Claessen 2000c; Trigger 1993; 2003) but also to chiefdom (vide stricto Earle 
1997).  This understanding of evolution – as a diversity of pathways to 
common goal is generally dominant up to now, or at least was dominant until 
very recently. 

However, possibly unexpectedly enough, the unilinear concept of 
many societies’ sticking on stairs preceding that of statehood has been turned a 
specifically multilinear way round.  The idea that these societies were not 
situated on one staircase with the state on its upper stair but from the very start 
moved along basically different evolutionary pathways has become popular 
(see the review: Guidi 2002).  If such a vision is employed, no one of, for 
example, the band, tribe, chiefdom, and state is inferior or superior to another: 
they are just initially and essentially different (Yoffee 1993).  This standpoint 
seems to me useful as an important step toward non-linear evolutionism but too 
radical as such, especially with respect to the problem of alternatives to the 
state.  This view does presuppose non-inevitability of the state but treats the 
issue of alternatives to it in an excessively wide way.  If we employ the idea 
(reasonable, as to my mind) that socio-political complexity can be measured 
not only formally-structurally (by the number of political jurisdiction levels 
above the local community) but also by complexity of problems a given culture 
turns out able or unable to solve effectively (e.g., Claessen 1984), we will see 
that, for instance, foragers’ bands are generally incomparable to preindustrial 
states and other agricultural, especially complex, societies (recollect, for 
example, the history of the Pygmies’ and San’s displacing to unfavorable 
ecological milieu by the Bantu [see, e.g., Clark, J. D. 1977/1970: 202–205; 
Sutton 1982/1971: 111–114; Lvova 1984: 40–42; Noten 1988/1982: 95–98]).   

Indeed, it sounds very plausible that contemporary simple foragers 
represent a specific branch of human social evolution, and that from the 
historical perspective standpoint, the transition to social complexity is a chance, 
not a necessity (Tainter 1990: 38; Lozny 2000; Artemova 2004).  Actually, this 
conclusion was anticipated, though not arrived at due to unilinear conceptual 
backgrond, in Stone Age Economics – the book in which Marshall Sahlins  
(1972) demonstrated convincingly that under favorable ecological conditions 
foragers could well get the surplus product sufficient enough for launching the 
processes of deep social differentiation, rigid political centralization and all the 
rest what in long-run could eventually result in state formation but this 
economic possibility was suppressed effectively by cultural mechanisms (see 
also Hawkes et al. 1985; Gowdy 1998).  However, alternatives to the state as 
not an “evolutionary trajectory” but a form of socio-political organization may 
be sought only among complex societies.  Under some specific circumstances, 
for example, ecological, an alternative to early state, though a limited in its 
potential, could be represented by constellations of chiefdoms or tribal 
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confederations (Korotayev 1995a; 1996; 1998b; Bondarenko and Korotayev 
2000a: 157–227; Kradin et al. 2000: 213–224, 242–257; Grinin 2004b).  
However, such structures could fulfill the typically state functions at a 
respectively high level only partially or occasionally (Grinin 1997; 2000a; 
2004b; Claessen 2002).  Only supercomplex societies could become stable and 
effective in long-run alternatives to the state, only they can be (and I am sure 
should be) considered as realizations of “historical projects”, alternative to the 
statehood ones in the true sense of the word.  In my belief, Benin Kingdom of 
the 13th – 19th centuries discussed at some length in the subsequent chapters 
was just “a proper candidate” for this role, as well as the other presumably non-
state supercomplex societies mentioned in the last chapter. 

 
3.  Centralization and bureaucratization: the criteria’s relevance for the 

state theory 
Notwithstanding the historiographic tradition described sketchily in this 
chapter’s opening sections, and particularly contrary to the postulate of political 
anthropology’s Founding Fathers, Fortes and Evans-Pritchard (1987/1940b: 5), 
political centralization cannot be regarded as a specifically state’s feature as it 
is applicable more or less to all the forms of complex homoarchic (organized 
basically “vertically”) societies including chiefdoms first and foremost 
(Bondarenko 1997c: 10–15; 2000c; Bondarenko et al. 2002; Korotayev et al. 
2000; Korotayev 2003a: 45–91; Testart 2004: 10).  For example, see the 
following definitions (my emphases): “Chiefdoms are redistributional societies 
with a permanent central agency of coordination” (Service 1971/1962: 134); 
chiefdom is “a polity that organizes centrally a regional population in the 
thousands” (Earle 1991: 1); “… a chiefdom is an aggregate of villages under 
the centralized rule of a paramount political leader.  This is the basic structural 
nature of a chiefdom” (Carneiro 1998: 19); chiefdoms are “societies with 
centralized but not internally specialized authority” (Spencer 1998: 5; 
following [Wright 1977: 381]).  This is even more so in the case of complex 
chiefdom (e.g., Earle 1978: 173–185; Pauketat 1994; Johnson, A. W. and Earle 
2000: 301–303).  As Timothy Earle resumes in his prominent review article 
(1987: 289), “… centrality is the clearest indicator of chiefdoms” (see also in 
other review articles: Kradin 1995: 11, 16–17; Beliaev et al. 2001, the latter 
being a general discussion of chiefdoms as centralized polities).  Furthermore, 
even in simple societies power may be centralized by a “big man”, “great man” 
(Sahlins 1963; Godelier 1982; Godelier and Strathern 1991), or “chieftain” who 
thus establishes “… centralized political leadership that operates from time to 
time among autonomous village societies but that is generally short-lived”, so 
the term “chieftain” “… designates explicitly the form of centralized 
leadership…” (Redmond 1998: 3).  The variety of non-state centralized forms 
of societies and leadership types is by no means at all limited to those 
mentioned above. 
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On the other hand, significantly, in current research of the state-

level polities “… there is a clear movement away from a view of states as 
highly centralized, omnipotent entities toward a heterogeneous model that 
recognizes variability in state/urban organization and explores the limits of 
state power within the broader society” (Stein 1998: 10; see also McIntosh 
1999c: 17).  Good examples of such movement have recently been provided by 
Blanton (1998) and Kristiansen (1998).  However, it must be noted that, e.g., 
when Kristiansen postulates the opposition between “the decentralized archaic 
state” and “the centralized archaic state” (1998: 46–48)15, he de facto means 
that the former is less centralized than the latter but not that it is not centralized 
at all.  Is it really true lack of centralization (if it is not confused with one 
person’s omnipotence or lack of intermediary administrative levels) when 
“government is carried out (by “the warrior chiefs and king.” – D. B.) through 
regional and local vassal chiefs…” (1998: 46)?!16 It would be better to describe 
such a society as politically centralized but disintegrated (and what Kristiansen 
calls the centralized archaic state as politically [more] centralized integrated 
one). 

In the meantime, specialization resulting in professionalization is 
precisely the feature which is typical of the state only, although its incipient 
forms can be observed in some of the most complex homoarchic prestate 
societies, such as Shang China (Vassiliev 1983) or the Hausa polities of the 
15th – 18th centuries (Kiseljov 1981).  Not occasionally in specialization of the 
administrative apparatus scholars usually see the brink between the state and all 
the non-state forms of socio-political organization, again including homoarchic 
ones like the chiefdom and complex chiefdom (vide stricto Fried 1967; Wright 
1977: 381–385; Earle 1978: 1–7; Claessen 1987; Godiner 1991; Kochakova 
1991b; 1995: 158; Belkov 1995: 171–175; Kradin 1995: 44; Marcus and 
Feinman 1998: 4; Spencer 1998; Blanton et al. 1999: 112; Johnson, A. W. and 
Earle 2000: 245–329; Bondarenko 2001: 244–245), especially as far as 
impossibility to draw a clear line between the chiefdom and the early state in 
the spheres of economy and ideology is now generally recognized (Muller, J.-
C. 1981; Claessen and Oosten 1996b: 365; 1996c: 20; Oosten 1996; Muller J. 
1997; Kochakova 1999: 10, 22–29, 42; Claessen 2000c: 182–186; Earle 2002; 
Smith, Michael E. 2004: 80).  In the final analysis, Godiner (1991: 51) is 
generally right pointing out (though a bit too toughly) that any, even the most 
sophisticated, theory of the state reduces it to the “specialized institution of 
managing the society” (see also Belkov 1995: 171–175); at least, the theories 
tend to center round such an institution.  So, I shall agree with Charles 
Spencer’s (1998: 5) elegantly simple dictum (the first part of which I have 
already just quoted above and which is based on Henry Wright’s seminal 
publication of 1977): specifically chiefdoms are “societies with centralized but 
not internally specialized authority”, and states are “societies with centralized 
and also internally specialized authority” (see also Earle 1987: 289).  As 
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Eisenstatdt (1971: 74, 76) emphasizes, states and non-states differ not in 
presence or absence of political centralization but in “… the degree of 
structural differentiation with which they present themselves. … Primitive 
societies can therefore be said to have a decentralized centrality – if this 
expression is not too paradoxical.”  “A state administration, from this 
perspective, is inherently bureaucratic”, Spencer (2003: 11185) resumes (see 
also Flannery 1972: 403; Cohen 1978a; 1978b: 36; Britan and Cohen 1983; 
Spencer and Redmond 2004: 173). 

 
4.  The Weber’s legacy: bureaucracy, violence, legitimation, and political  

community 
Indeed, what makes the administrative apparatus specialized?  It becomes 
specialized when it is “filled” with professional (i.e., permanent and full-time) 
administrators thus forming bureaucracy.  As it is well known, that was Max 
Weber who elaborated the most authoritative concept of bureaucracy (see, e.g., 
Vitkin 1981) and his ideas form an implicit or explicit background for most of 
influential modern theories of the state (though implicitly the idea of 
professional administration as a distinctive feature of the state was singled out 
in anthropology rather long before him, particularly by Morgan [1877]: 
actually, this is what he meant writing about separation of power from the 
populace as the second of the state’s three distinctive features; as it is well 
known, also before Weber this idea was developed in Morgan’s vein and under 
his direct influence by Engels [1985/1884]).  While not all the famous Weber’s 
ten features of bureaucracy can be applied to preindustrial states (vide stricto 
Shifferd 1987: 48–49)17, mainly because his definition is based on executive 
and decision-making functions only (Morony 1987: 9–10), and although it is 
stressed sometimes (recently, e.g., by Claessen and Oosten [1996c: 5–6; 
Claessen 2003: 162], Kristiansen [1998: 45, 46], Johnson, A. W. and Earle 
[2000: 248], Chabal, Feinman, and Skalnнk [2004: 28], Christian [2004: 273–
274], and Kradin [2004: 179]) that bureaucracy can be poorly developed in 
early states, it must be admitted that it still has to present as such if a given 
society is attributed as a state.   

Recently Alain Testart (2004) has made an attempt to create a theory 
of the “prebureaucratic” state which, within the theory’s framework, 
historically preceded the “bureaucratic state” while sometimes the former 
actually never transformed into the latter due to these or those particular 
circumstances which varied from case to case.  The political system in non-
bureaucratic states is based, according to Testart, on personal fidelity to a 
monarch of his retinue, royal slaves and “brothers by blood” being the closest 
to him, followed by clients, mercenaries, refugees, and debtors.  With respect to 
this theory I shall note that it definitely captures an important mechanism of the 
process of state formation, before him most clearly represented in literature on 
state formation in medieval Europe with respect to political leaders’ military 
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retinue.  We must pay attention to the fact that all those whom Testart writes 

about, were people who this or that way fell out of the kin net (the same as 
“true” bureaucrats) and thus had to (or could) pay allegiance to the monarch 
only, depend exclusively on him, serve him, and thus strengthen the central, 
suprakin and supracommunity, authority.  However, some of the societies 
Testart discusses at the point (the Scythians, the medieval Mongols, a number 
of medieval and modern African kingdoms, etc.) were organized along kin lines 
not only politically but also socially, what, even leaving apart the fact, natural 
under such circumstances, that these societies lacked bureaucracy, does not 
allow us (following, e.g., Gutnov [2001], Kradin [2000b; 2003], Skrynnikova 
[2000; 2002], Vansina [1992], Skalník [2002], and some other contemporary 
specialists) to designate them as states (see below), while as for such a specific 
example as the Greek polis, I believe its principally non- and even 
antibureaucratic nature does not give right to consider it within the Testart 
theory’s framework at all.  The polis was not a case in which prebureaucratic 
state was not independently succeeded by bureaucratic owe to some purely 
historical circumstances, what can be admitted speculatively, with more or less 
degree of probability, for some other societies which Testart analyses; the polis 
clearly had no internal intention and potential for such transformation.   

I think the weak point of Testart’s generally high-quality work is his 
following the Weberian idea (Weber 1946/1918) (also picked up, in particular, 
by Wittfogel [1957: 239]; Service [see note 12], Claessen and Skalník [1978c: 
18; 1978d: 630; 1981b: 487, 492], and many others [see Vitkin 1981; Kradin 
1991: 272; 1995: 45, 46–47; Bondarenko 1993b: 192]) that the state begins 
with the appearance of “the monopoly of the legitimate use of physical force.”  
However, the monopoly of violence defined as loosely as it was done by Weber 
(even with Testart’s specification that “monopoly” is not a proper term for the 
situation when private persons and corporations also exercise coercive power 
as, for example, slave-owners over slaves [2005: 82–83; see also Vliet 2005]18) 
can be found in a great number of definitely stateless societies.  For instance, 
was physical force used by African and Melanesian secret societies or 
Polynesian chiefs illegal, and hence subjected to rightful resistance, within the 
respective cultures’ context, at least before the imposition of colonial and 
postcolonial political systems?  Clearly, facts just of this sort were taken into 
consideration by Radcliffe-Brown who in Foreword to African Political 
Systems (1987/1940: XXIII) extrapolated the Weberian definition to societies 
of all kinds, not states only: “The political organization of a society is that 
aspect of the total organization which is concerned with the control and 
regulation of the use of physical force” (see also Ibid.: XIV).  Many other 
(though not all [Schapera 1956: 208]) structuralists of the mid-20th century, 
being influenced by Radcliffe-Brown (1987/1940: XXIII), tended to discredit 
the right to exercise coercive authority as a feature typical of the state 
organization arguing that it characterizes any political system (Fortes and 
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Evans-Pritchard 1987/1940b: 6; Mair 1970/1962: 16–20; 1965: 101–102).  
Contrary to them, Marxists do not hesitate to assign coercion as an exclusive 
characteristic of the state, but their approach is more specific compared to 
Weber’s, in fact, the broadest possible definition: according to the Marxists, not 
any but only “ripe”, that is class-based, coercion distinguishes the state from 
prestate forms of socio-political organization.  Actually, this is the core of the 
Marxist “class approach” to the phenomenon of the state (though in 
anthropology in general this idea is rooted owe to other Max Weber’s 
[1947/1922; 1978] concepts – of “political community” and “legitimation of 
power” to a non less degree than due to the classics of Marxism’s writings).  
Meanwhile neoevolutionists disagree with each other whether already the 
origin of the state is rooted in coercion either or whether the prestate was 
entering the historical stage as an all-benefiting institution which became 
coercive just at the very moment of transformation into “true” state (the famous 
Fried – Service controversy). 

Yet another problem with the Weberian postulate arises from the fact 
that even in the states of the ancient East famous for firmly established 
monarchical regimes and codified written laws that explicitly proclaimed the 
authority’s monopoly of violence completely legal, it could be, and not so 
rarely was, considered dubious and arguable by various social and political 
forces including parts of the elite (Glassner 2004: 38–39).  Indeed, many early 
state rulers could not boast of being monopolists in the sphere of physical force 
use (Carneiro 1981a: 68; 1987: 768; Gellner 1991/1983: 28–29; Grinin 2004a: 
439–440).  The real legitimate right to coerce should not be made the central 
point of the state concept because it is a dependent variable itself: if it is 
reached by the powers that be, it happens as an outcome of the two-way 
legitimation process in which the common people’s aspirations must be 
understood and met by a state ideology in order to achieve their consent for the 
present power’s existence; no political regime can survive for a long time 
basing on coercion exclusively or even primarily (see, e.g., Trigger 1985; 
Beetham 1991; Claessen 1994; Claessen and Oosten 1996a).   

As for contemporainty, Clifford Geertz (2004: 579) has recently 
elaborated on the evident fact that the concept of the state as the expression of 
“the monopoly of the legitimate use of physical force” in a territory is too 
problematic when the focus is on the majority of the Third World states 
burdened by tribalism, regionalism, warlordism and other phenomena of the 
sort due to which the central authorities’ monopoly of violence is, openly or not 
but in any case constantly and largely successfully, discredited as citizens’ 
loyalties tend to remain with the non-state institutions.  The view that the 
Weberian formulation of the state’s most essential feature is inappropriate for 
the study of state-making in contemporary world is also shared by many 
political anthropologists on the other grounds – that the present-day states have 
very different histories reflected in peoples’ mentalities in different ways what 
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influences immediately the particular states’ nature.  Given this, those 

anthropologists argue, the coercive concept of contemporary state cannot claim 
for universal applicability; at best it may be relevant for cases from a limited 
part of the world (see Nustad 2002).  Thus, the crucial point is with whom the 
monopoly of the legitimate use of force rests and how it is legitimized.  In my 
opinion, the specifics of monopoly of the legitimate violence in a state society 
is precisely that it is exercised through and by bureaucrats who operate within 
bureaucratic institutions. 

So, as Jonathan Haas (1995: 18) writes, the presence of “institutional 
bureaucracies” is among “basic characteristics… standing at the heart of the 
state form of organization” which is shared by all societies eligible for being 
labeled as states, including the earliest, “prestine” ones (see also Johnson, A. 
W. and Earle 2000: 35).  In the meantime, even most complex among all 
complex chiefdoms, like the Olmecs (e.g., Earle 1990; Grove 1997), Cahokia 
(e.g., Pauketat 1994; Milner 1998), the Powhatan paramountcy (e.g., Potter, S. 
R. 1993; Rountree and Turner III 1998), or Hawai’i (e.g., Earle 1978; 1997; 
2000; Johnson, A. W. and Earle 2000: 281–294) notwithstanding their political 
sophistication,19 could not boast of having professional administrators at all.  
The existence of specialized administration was also improbable in Benin of the 
First (Ogisos) dynasty time – in the 10th – mid-12th centuries (see Bondarenko 
2001: 108–117), characterized by me in detail as a complex chiefdom 
elsewhere (Bondarenko 2000b: 102–103; 2001: 133–135; 2004a: 340). 
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III 
 

Was There Benin Bureaucracy?  
 
 
1.  Weber’s theory vs. Benin realities 
So, it looks reasonable to examine the list of the bureaucrats’ characteristic 
features Max Weber singled out.  Do they fit titled chiefs – administrators of 
the 13th – 19th centuries Benin Kingdom?20 (See also Bondarenko 2001: 212–
250; 2002; 2005b).  Weber (1947/1922: 333–334) wrote about bureaucrats:  

(1) They are personally free and subject to authority only 
with respect to their impersonal official obligations; 
(2) They are organized in a clearly defined hierarchy of 
offices; (3) Each office has a clearly defined sphere of 
competence in the legal sense; (4) The office is filled by a 
free contractual relationship.  Thus, in principle, there is 
free selection; (5) Candidates… are appointed, not 
elected; (6) They are remunerated by fixed salaries… 
(7) The office is treated as a sole, or at least the primary, 
occupation of the incumbent; (8) It constitutes a career... 
(9) The official works entirely separated from ownership 
of the means of administration and without appropriation 
of his position; (10) He is subject to strict and systematic 
discipline and control in the conduct of the office. 

Are there any grounds to regard Benin titled chiefs bureaucrats, i.e., 
professional administrators?21 

The administrative system of the Kingdom formed in its most 
important features during the 13th – mid-15th centuries and remained basically 
the same till the end of the country’s independence (introduction of the title of 
Queen Mother – Iyoba in the 16th century may be recognized as the only 
important innovation in this sphere of the subsequent period).  From the mid-
15th century on, mostly a redistribution of functions and amount of power 
between the supreme ruler and titled chiefs, on the one hand, and among 
different categories of the chiefs, on the other hand, was taking place.   

Every titled chief in Benin belonged to one of two broad categories: 
his title was either hereditary (what is impossible if he is really a bureaucrat – 
see Weber’s point 9) or not.  There were rather few hereditary titles in the 
Kingdom: those of the most aristocratic title-holders congregation members – 
the Uzama N’Ihinron (the “kingmakers”), ranked highest among all the chiefs 
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(initially there were six and from the middle of the 15th century seven of 

them), and of several other, less important dignitaries.  The Uzama N’Ihinron 
was established in the 13th century by the first ruler of the Second (Oba) 
Dynasty – Eweka I by means of reformation of the analogous First (Ogiso) 
Dynasty period council (see Bondarenko 2001: 112–117, 169–171, 213–216; 
2003a: 77–80), and the majority of other hereditary titles either also had their 
history rooted in the Ogisos period, or appeared mainly in the times of Obas 
Ewedo and Ewuare in the second half of the 13th and mid-15th centuries 
respectively (see Egharevba 1956: 6; 1974: 12; Palau Marti 1960: 81; 
Eweka, E. B. 1992: 29, 39–40, 41). 

Within the Uzama N’Ihinron titles passed from fathers to elder sons 
and were got officially during a special ceremony performed in eguae – the 
royal palace (Eweka, E. B. 1992: 145–147; Anonymous 1995: 5).  By the 20th 
century evidence, all the Uzama resided in settlements situated outside the 
Benin City inner wall, to the west of the city, and known as “belonging” to this 
or that kingmaker (Bradbury 1957: 35; Roese 1988: 53, Abb. 1; 1990: 32, 
Abb. 1; Eweka, E. B. 1992: 154–157; Roese et al. 2001: 557–558).  Evidently, 
they found themselves beyond the city between the second half of the 13th and 
mid-15th centuries: just during this period the Benin City walls were erected on 
the one hand, while on the other hand, in the first half of the 13th century the 
Obas themselves still lived in the palace situated in the Uzama’s district of the 
city.  By pressing the Uzama N’Ihinron members out of the administrative and 
ritual center, the sacral space which the capital was for the Binis – the founders 
of the Benin polity (Bondarenko 1995a: 34–35, 278–279; 1996d: 73–74; 
1997b: 98), the Obas tried to protect themselves and their power from the 
kingmakers’ encroachments. 

The Uzama members exercised great enough power over the 
inhabitants of the settlements in their possession pressing them through local 
chiefs.  All of them except the Oloton (Bradbury 1957: 35; Eweka, E. B. 1992: 
37) were free to endow titles in within their possessions’ realms.  Due to this 
each of the Uzama maintained a court “with palace associations organized on 
similar lines to those of the Oba, though on a smaller scale…” (Bradbury 1957: 
35).  Being the collectors of tribute for the Oba from their dependent territories, 
the Uzama N’Ihinron had the right either to leave a part of it for themselves or 
to surtax communalists in their favor. 

However, in the mid-13th century, after Oba Ewedo’s military victory 
over them followed by reforms, the political role of the Uzama, official 
kingmakers, decreased considerably.  Enthronization of a new supreme ruler 
was fixed as the main task of the Uzama N’Ihinron as a collective body because 
just they had initiated the advent of Oranmiyan from Ife (Bradbury 1957: 36; 
Roese 1988: 70; Bondarenko 2001: 169–171; 2003a: 77–80).  Meanwhile, from 
the Ewedo time the Uzama were deprived from their bygone key administrative 
functions and powers including the right to select a new Oba, not to crown him 



 33
only.  Contrary to a number of other precolonial African polities (for example, 
Bamum, Kuba, Swazi, Oyo) in which kingmakers councils really chose and in 
some cases could depose the supreme ruler (e.g., Palau Marti 1960: 190–192; 
Bradbury 1964: 154–155; Tardits 1988: 703), in Benin only the oral historical 
tradition and myths (see Butcher 1937: 349–352) kept the memory of the 
Uzama’s former role.  After Ewedo the man who was to become the next Oba 
was actually chosen by the royal kin members themselves or by palace chiefs, 
and the “kingmakers” only confirmed their decision what was not an act of 
political struggle but merely a ritual not dangerous for the dynasty.  As for the 
right to dispose the supreme ruler, it looks like the Uzamas have never had it at 
all. 

Besides their common obligation to enthrones a new supreme ruler, 
almost each of the Uzamas performed some individual duties: the Oliha was a 
priest (of the united cult of all the Uzama members’ ancestors in particular 
[Bradbury 1957: 36; Eweka, E. B. 1992: 38]), the Ezomo was a general, the Ero 
was the keeper of the main, north-western city gate and a priest (later he was 
also responsible for the Queen Mother and Crown Prince – Edaiken), Eholo 
N’Ire was a priest, the Oloton was in charge of one of the most important all-
Benin altars and together with the Edaiken, made important announcements and 
distributed the Uzamas’ income (Talbot 1926: II, 308; Bradbury 1957: 36; 
Palau Marti 1960: 82–83; Sidahome 1964: 127; Roese 1988: 52–55; 
Eweka, E. B. 1992: 37–38). 

Non-hereditary title-holders were considered as “appointed by the 
Oba” and fell into two major groups, besides some other, secondary by their 
significance in the administrative mechanism.  The first of those two categories 
was called Eghaevbo N’Ogbe (“palace chiefs”).  This institution was 
established by the fourth supreme ruler, Ewedo within the framework of his 
anti-Uzama actions in the mid-13th century characterized by Alan Ryder (1969: 
5) as “coup d’йtat”.  Initially the institution of palace chiefs was destined to 
counterbalance the kingmakers in the sovereign’s favor.  It was formed by 
heads of noble families (probably, of the city first settlers), but those families 
were not so noble as the clans of the Uzama members, all of which had already 
been involved into administrative activities by the accession of the Second 
dynasty.  However, among twenty-nine palace chiefs’ titles were not only 
newly established but also several ones that had already existed by that moment 
(Bradbury 1957: 36; Egharevba 1960: 11; Palau Marti 1964: 76–79).  The head 
of the palace chiefs was invested with the title of Uwangue. 

The Eghaevbo N’ogbe members were kept by their extensive 
agricultural households (Bradbury 1957: 36–37).  Besides, they received half of 
the tribute which they collected for the Oba from some villages, had a share in 
court fines, in collections from heads of craft unions on the occasions of their 
installation (Nyendael 1705: 452–453; Anonymous 1746: 103; Isichei 1983: 
188; Agbontaen 1995: 122–123). 
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The structure of the Eghaevbo N’Ogbe reproduced the Binis’ age-

grade system as it was divided into three groups (otu-eguae): Iwebo (elder), 
Iweguae (middle), and Ibiwe (younger) (for detail see: Bradbury 1957: 37–38; 
Picton 1997: 23–24).  Not by chance the names of the three groups and of the 
age-grades were similar: otu-eguae and otu respectively.  To be correct, palace 
chiefs formed the core of each of these groups as some other administrators 
were their members either (Roese 1988: 55–61, 68; 1993; Eweka, E. B. 1992: 
47–80, 214; Picton 1997: 22–23).  There also was internal gradation in each of 
the groups: into two more and three less highly ranked subgroups of palace 
chiefs (Bradbury 1957: 37–39).  

Members of each of the otu-eguae had a specific set of duties to 
perform for the supreme ruler.  Speaking generally, the Eghaevbo N’Ogbe were 
administrators, generals, priests, masters of ceremonies (Egharevba 1956: 28; 
Dike 1959: 13; Bradbury 1969: 22; Nevadomsky and Inneh 1984: 48–50).  
Besides membership in the royal council, they had another common duty: to 
control the activities of palace craft unions (Eweka, E. B. 1992: 53–57, 69–77, 
79–80; Agbontaen 1995: 119–123).  The Obas’ deputies in the annexed lands 
(the Onotueyevbo) were also responsible at them, first of all for regularity and 
totality of the tribute they had to pay to the Benin supreme ruler (Roese 1993: 
437). 

The kingmakers were really pushed to the background but eventually 
those were not the Obas but the palace chiefs who came to the fore.  No doubt, 
supreme rulers could find some possibilities for maneuvering among the palace 
chiefs’ associations trying to push them against each other.  However, the 
measure of the Eghaevbo N’Ogbe members’ corporativity was high enough and 
their common importance as of a titled chiefs category was great.  In particular, 
Agbontaen (1995: 119) writes about the palace chiefs: “On the political plane, 
these were the channels through which palace functions were differentiated.  
They were avenues for channeling competitions among the groups, and 
indirectly enabling the Oba to maintain stability and political balance between 
competing groups” of administrators.  The Eghaevbo N’Ogbe acquired their 
might due not only to their official titles and rights but also, maybe even first of 
all, owe to their physical proximity to the supreme ruler.  One of their main 
tasks was to serve mediators between the Oba and the people (Agbontaen 
1995), for the prohibition to communicate with his subjects freely seems to be 
among the supreme ruler’s taboos already at least in the beginning of the 17th 
century.  Hence, the palace chiefs could rather easily “regulate” the information 
flows to and from the palace in their own interests.  From the European written 
sources of the 17th – 19th centuries one can see that these chiefs really did it, and 
also see what a considerable might the Eghaevbo N’Ogbe under the leadership 
of Uwangue concentrated in their hands that time (Nyendael 1705: 435; 
Smith, W. 1744: 228–230; Roth 1968/1903: 92; Anonymous 1969/1652: 309; 
Ryder 1969: 103; Hнjar 1972/1654: 248–249; Dapper 1975/1668: 503; Dantzig 
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1978/1674–1742: 334).  Eventually, in the 17th century the palace chiefs, and 
not the royal lineage or the Uzama members furthermore, played the decisive 
part in selection of the descendent to the throne (Ryder 1969: 16–18). 

Although the supreme rulers’ power increased for some time after the 
Ewedo’s reforms, by the reign of Ewuare (mid-15th century) the palace chiefs 
had threatened it not less than the Uzamas did it earlier.  That is why the Oba 
had to make a new “coup” by establishing another major category of non-
hereditary title-holders, the Eghaevbo N’Ore (“town chiefs”).  They were 
destined to counterbalance palace chiefs, just like the latter once were to serve 
as counterbalance to the Uzama.  The similarity between the two historical 
collisions became even more striking as officially town chiefs were ranked 
lower than palace chiefs were, just as the latter were recognized inferior to 
kingmakers.   

The Eghaevbo N’Ore consisted of nineteen title holders (Bradbury 
1957: 37) who were heads of kin groups, less noble than those of the Uzamas 
and Eghaevbo N’Ogbes.  The Eghaevbo N’Ore members, like once the palace 
chiefs, got titles of generals, priests, judges and so forth (Nyendael 1705: 435; 
Egharevba 1960: 82).  They also participated in administrative supervision of 
some Bini villages and of annexed lands.  The head of the corporation was the 
Iyase whose own individual title was introduced much earlier, in the mid-13th 
century, by Oba Ewedo. 

The Eghaevbo N’Ore did struggle actively with the Eghaevbo N’Ogbe 
for opportunities to influence the Obas, but also immediately fought for power 
with the supreme rulers themselves.  All in all, the town chiefs were a success.  
For example, in the mid-18th century William Smith related (1744: 234–236) 
that the Oba had turned out unable to dispose several town chiefs hated by him 
but popular with the common folk.  The Eghaevbo N’Ore members became 
very powerful but they could surpass the community organization even to a less 
degree than the palace chiefs for while the latter were strong by their proximity 
to the Oba, just masses of Benin City communalists were the Eghaevbo 
N’Ore’s support.  That remained so even when the town chiefs found 
themselves among the wealthiest people in the country due to receiving 
remuneration for military, judicial, priestly, and other activities to what half of 
the tribute they collected for the supreme ruler added (Isichei 1983: 188). Only 
when they overcame the Obas’ resistance and the Iyase got the position of 
commander-in-chief (early 17th century), when they became at least as powerful 
as the palace chiefs, the Eghaevbo N’Ore members stopped being dependent on 
the common communalists’ support so crucially. 

The Iyase opposed himself to the Oba from the very beginning being 
both influential in the summit and popular with town-dwellers.  In the course of 
time this title’s holder became the most powerful and influential figure in the 
Benin administrative system and society.  Since the Eghaevbo N’Ore’s 
introduction the antagonism of the Iyases to the Obas, as Kochakova remarks 
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(1986: 244), “runs all through the whole space of the Benin history” (for 

detail see Egharevba 1947).  Obayemi (1976: 251) even arrives at the 
conclusion (which yet seems an exaggeration) that “[t]he subsequent role of the 
Iyase as the focal point of opposition to the Oba makes the creation of this (the 
Iyase’s. – D. B.) office… a turning point in Benin history”.  Igbafe (1975: 11) 
rightly points at the most important feature of the Iyase as the Oba’s rival: 
“… he was easily the chief opponent of the Oba recognised traditionally under 
the Benin political system.  He stood as the people’s champion against 
unpopular methods, measures and decisions”.  Even the supplanting of the 
British colonial administration could not cease their rivalry (vide stricto 
Omoregie, S. O. 1952: 4–5).  As a result, an our-days Bini author of An Edo-
English Dictionary22 unequivocally describes Iyase as “the title of the most 
important chief in Benin” (Agheyisi 1986: 77). 

After becoming the leader of the Eghaevbo N’Ore, the Iyase first got 
such key political positions as the head of the royal council and one of the 
Crown Prince’s keepers.  On the brink of the 16th and 17th centuries he was also 
declared commander-in-chief and got the right to invest chiefly titles on behalf 
of the Oba (Egharevba 1960: 11).  That was also the Iyase who announced a 
sovereign’s death and headed his burial ceremony (Dennett 1906: 177; Rumann 
1914–1915: 36; Egharevba 1949: 71; Nevadomsky 1984: 41; 1993: 70).  For the 
time between Oba’s death and Edaiken’s enthronization the Iyase was 
recognized as a temporary co-ruler of Benin (together with either the Ezomo or 
the Iwebo, Iweguae, and Ibiwe palace societies – the evidence on this point are 
contradictory [compare Read 1904: 52; Palau Marti 1964: 222 vs. Ajisafe 1945: 
24]).  The outstanding position of Iyases was stressed and strengthened by the 
tradition according to which Obas gave them in marriage their elder daughters 
(Egharevba 1949: 26; 1956: 31; 1962: 7).   

Just on the personal might of the Eghaevbo N’Ore’s head the 
competitiveness of the town chiefs as a corporation at the face of their palace 
vis-а-vis was based to no small degree.  The Iyase’s importance rose especially 
when the troops led by him started to make raids for slaves then sold to 
Europeans (Landolphe 1823: 334; Dantzig 1978: 298).  The only way for the 
Oba to get rid of a dissatisfying him Iyase was to send him to a military 
campaign in leading which all the other generals proved unsuccessful.  In the 
case of victory the Iyase had no right to return to Benin but became the life-long 
ruler (Ogie) of one of the towns conquered by him while a new Iyase was not 
appointed till his death (Ajisafe 1945: 81–82; Egharevba 1956: 34; 1960: 83; 
1966: 13; Roese 1992b: 366; Osadolor 2001: 21). 

So, the Eghaevbo N’Ogbe and Eghaevbo N’Ore, whose behavior was 
very far from that “ordered” to them by Weber (in point 10) were the principal 
associations of non-hereditary chiefs in the Benin Kingdom.  However, one 
should not think that the supreme ruler could command non-hereditary titles 
easily, by his own wish.  As well as hereditary, these titles were usually 
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inherited within definite extended families.  The matter is that a lineage 
which held a hereditary title could not lose it anyway, while the Obas in theory 
had the right to hand a non-hereditary title over to another family, though only 
after the death of its previous holder (with the remarkable exception of the 
Iyase title).  The Obas appointed chiefs just formally, for, first, to be distinct, 
the sovereign appointed only the lineage out of which its members (officially 
not involved into the administrative system) selected a concrete person for 
granting the title.  Second, due to the power of tradition and real might of the 
palace and town chiefs, titles were held within the same extended families 
(egbes) for hundreds of years (though officially every lawful Bini man could 
claim for a non-hereditary title [Bradbury 1957: 38; 1969: 22; Atmore and 
Stacey 1979: 47]).   

Thus in reality there was no free choice of administrators and their 
appointment by higher authorities.  In practice, administrators were not 
appointed at all as well as there was no free selection of them on the societal 
level; they were elected within definite lineages and extended families.  Only 
their more or less formal investiture was the Oba’s privilege and duty (compare 
with Weber’s points 5 and 4).  The sovereign’s power over rulers of distant 
chiefdoms integrated into the Benin polity could be rather weak (Bradbury 
1957: 33; 1973: 178) and it may be reasonable to suppose (especially if one 
trusts the folk-lore evidence [Sidahome 1964: 49–50, 163]) that during the last 
turbulent centuries of the Benin Kingdom’s existence the Obas only blindly 
confirmed the candidatures proposed to him and this procedure in its essence 
transformed into a mere pro forma, the performing of an ancient ritual (“anti-
point 9” of Weber). 

The chiefs were not simple officials at the supreme ruler’s service.  On 
the one hand, the Obas regularly established ties of relationship with them (what 
contradicts Weber’s point 1) marrying the titled chiefs’ daughters (Bradbury 
1957: 41) and giving their own daughters in marriage to the chiefs (Egharevba 
1956: 31; 1962).  On the other hand, the chiefs constantly preserved close 
connections with the kinship organization and fulfilled different non-
administrative functions ascribed to them as kin units members (hence, the 
Benin realities did not fit point 7 of Weber).  In the central bodies’ activities they 
also participated as representatives of their titled lineages, not as individuals 
(except the Uzama whose titles passed by the rule of primogeniture, at least in 
the ethnographically observable time [Bradbury 1964: 156]).  Titled chiefs 
exercised control over communities through local leaders.  It was unreal to dig 
titled chiefs up from their native social units and to send them to govern “alien” 
communities (iyas).  Under the conditions when all the levels of socio-political 
complexity were penetrated by essentially community ties and relations which 
dominated at all of them, the division of the country into merely administrative 
units (including by means of transforming into administrative units communities 
and chiefdoms) was impossible. 
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The supreme chiefs always were first and foremost not post- but 

title-holders.  A chief could be deprived from his post by the Oba’s command, 
but the title, once given rested with the chief till the end of his life.  The native 
historian, ethnographer, and courtier Jacob Egharevba openly argued (1949: 24) 
that the supreme ruler “…could… suspend any titled chief from his post, but the 
chief must still hold his title for life” (see also Egharevba 1956: 6; Igbafe 1979: 
4).  The chiefs received all their privileges in accordance with titles and were not 
rewarded just for posts they held.  The post was an unavoidable enclosure to the 
title.  For example, in reality the post could demand from the “Oba’s wardrobe 
keeper” not cleaning and airing of his robes at all, but attending to certain duties 
by no means connected with such a kind of activities.  These duties were not 
clearly defined and separated from those of other chiefs as well as all the 
categories of titled chiefs comprised officials of all kinds – priests, war leaders, 
etc. (compare with what Weber wrote in point 3).   

Henri Claessen (1978: 576) distinguishes two major types of 
functionaries in early states: “(a) general functionaries, whose activities embrace 
a number of types of governmental function; (b) special functionaries, whose 
governmental activities are restricted to only one aspect of government 
administration.”  Claessen and Skalnнk sample’s analysis allowed the former of 
them to formulate the regularities as follows: “In early states general 
functionaries are found mostly on the regional level…” and “In early states 
specialist functionaries are usually found at the top level of the administrative 
apparatus” (Claessen 1978: 579, 580).  Basing on the aforesaid we can argue 
without hesitation that in Benin general functionaries the top administrative level 
was dominated by general functionaries absolutely.  There was a dim notion of 
higher and lower titles and more or less important duties among the Binis and 
for some functionaries these or those of their numerous and diverse duties were 
regarded as principal or primary.  For example, in the Uzama N’Ihinron the 
Ezomo title holders’ main role was that of a general, and Eholo N’Ire’s cardinal 
task was priestly.  However, even many other members of this most aristocratic 
chiefs grade had no one dominant function besides the function which was 
common for all the Uzama members: in earlier times to select and later only to 
inaugurate every new Oba.  There was no fixed hierarchy neither within the 
supreme chiefs’ congregations (most often, only their heads were definitely 
known) nor within these or those spheres of activities – administrative, priestly 
and so on (compare with point 2 of Weber).   

The material well-being of titled chiefs (at least prior to the period of 
active trade with Europeans [Ryder 1969; Bondarenko 1995a: 153–157; Roese 
and Bondarenko 2003: 79–286]) was based on receiving of a share of what had 
been produced in their communities.  It was not dependent crucially either on 
their share in tribute once or twice a year collected by them for the Oba or on 
the sovereign’s “presents” chiefs used to get from time to time (Dennett 1910: 
199; Talbot 1926: III, 434–435, 833; Egharevba 1949: 105; Bradbury 1957: 46; 
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Sidahome 1964: 143; Anonymous 1969/1652: 313; Kochakova 1981: 208; 
Eweka, E. B. 1992: 153).  In fact, those undefined share in tribute and 
occasional monarch’s gifts stood for fixed salaries which have never been due 
to them at all (nothing in common with Weber’s point 6). 

As titles belonged to the same lineages for centuries, there was no free 
competition for titles in the society.  Then, there were no opportunities for 
making a career, for chiefs held first and foremost titles, and titles besides lack 
of their well-defined hierarchy, were not subjected to their changing by a 
person.  Having once got a title, he could not only lose it by the Oba’s 
command but also receive another one, in addition to, or exchange for the 
previous one (compare to Weber’s point 8). 

As has been remarked at the outset, the administrative apparatus in 
Benin was not confined to the Oba with his relatives and the three major 
corporations of titled chiefs.  Among other administrators (who could also act 
as priests or generals) the persons of non-Bini origins who enjoyed the status of 
royal, or sometimes a nobleman’s, slaves are worth special noting if point 1 of 
Weber is recollected (see Roth 1968/1903: 104; Egharevba 1947: 9; 1960: 17, 
29; Igbafe 1979: 2627; Kochakova 1981: 214; 1986: 122, 151; Bondarenko 
1990: 40–41; 1995a: 248250; 2001: 225–226).  At sunset of the Kingdom’s 
history possibly freedmen could be found among administrators, too (see 
Sidahome 1964: 181). 

So, our attempt to apply the Weber’s features of bureaucracy to the 
Benin Kingdom of the 13th – 19th centuries reveals that none of them, including 
the most significant – independence of the kin organization, was characteristic 
of her titled chiefs.  In fact, even the sovereign did not completely desert the 
community organization (Bondarenko 1995a: 203–231; 2001: 193–211) while 
the internal structure of, and relations in the royal and titled chiefs’ families 
remained traditional, too (Ibid.: 194–203).  The “communal spirit” revealed 
itself in his support (including economic) by the populace, and his subjects not 
at all perceived the supreme ruler as a power alien for the community.  “He 
who owns you / Is among you here” are the lines of a medieval verse devoted 
to a new Oba’s enthronization (Elimimian 1986: 105).  Just the fact that the 
Oba’s power was considered as continuation and strengthening of the 
legitimate community heads’ authority at a new level,23 guaranteed the 
continuity of fundamental features of political organization at a change of rulers 
on the throne or of the general apportionment of forces in the upper strata.  In 
its turn, the community provided the society with socio-economic firmness.   
 
2.  The sovereign as supreme administrator 
Indeed, though it is evident that the Oba shared many non-bureaucratic features 
of titled chiefs, the present analysis will not be complete if some more attention 
to the sovereign as supreme administrator is not paid.   

In the situation when the basic unit in society was not the individual 
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but the collectivity, and kinship relations were the background of the whole 

system of government up to its uppermost level (Bradbury 1957: 31), a new 
Oba, the same way as chiefs, came to power as a representative of his kin group 
first and foremost.  Rather extensive (Ibid.: 27–30) royal clan though 
privileged, had typical for the Bini extended families structure and mechanisms 
of functioning, including ancestor cult (see Rumann 1914–1915; Hall 1922) 
what revealed itself especially vividly in the rules of succession and their 
changes in the course of history (see Bondarenko 1995a: 194–203; 2001: 194–
197).  Due to this the Oba (typically not the senior in kin at the moment of 
accession to the throne) if he was a weak ruler, could even “become the 
prisoner of his own hierarchic, ambitious household” (Ryder 1969: 6).  In the 
course of time the political role of the royal kin was not diminishing but, quite 
the opposite, increasing due to the necessity to attract Obas’ sons and brothers 
to governing annexed territories and to introduction of the Iyoba (Queen 
Mother) title.  So, what Lloyd (1962: 47) wrote about the supreme rulers of the 
Yoruba is applicable to their Benin “colleague” in full measure: “We must 
distinguish clearly therefore the rights of the Oba as a member of the royal 
descent group and as the head of the government…” As another Africanist, 
Kubbel (1987: 9–10) rightly argues, “the very promotion of a personal leader in 
society in which kinship ties… played the determinant part had to be a result of 
rise of the kin group to which this leader belonged in the same measure as a 
prerequisite for such a rise”. 

Theoretically, the title of the Oba was inherited from father to senior 
son.  But till the time of Ewuare all the sons who belonged to the same age-
grade were considered as people of the same (social) age and hence as legitimate 
claimants for the throne.  Thus, the whole royal lineage (egbe umogun) and not 
an Oba’s immediate, nuclear (small), family was in legitimate possession of the 
title.  As a result, “[i]n Benin the dispute is always between the two oldest sons 
of the late Oba, each claimed by his faction to be true legitimate first son.  In 
retrospect the successful claimant is always said to have been the rightful one, a 
view which follows from the dictum that ‘kings are made in heaven’” (Bradbury 
1964: 154).  However, in practice prior to Ewuare’s reforms the throne was 
often inherited by brothers of deceased supreme rulers, and reproduction of the 
collision, typical of the extended family (which, though privileged, the royal 
family in fact was) thus took place.  Ewuare made an attempt actually to abolish 
for the egbe umogun its members’ division by age-grades and to legalize the 
right of biological primogeniture at the inheritance of power (with what the 
introduction of the Crown Prince – Edaiken title and including of its bearer into 
Uzama N’Ihinron as its last, seventh, member was connected [Egharevba 1960: 
18; see also: Bondarenko 2001: 182–183, 220–221]).  This way, for the sake of 
avoiding conflicts at passing of the throne, Ewuare tried to prevent its passage to 
a new Oba by the extended family model: according to the age-grades norms 
and within lineage, not nuclear family.  But the Ewuare’s attempt was not 
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crowned with success.  Only in the 16th – very beginning of the 17th century 
by Egharevba (1960: 27–34) or only during the first seven decades of the 16th 
century if we believe Talbot (1926: I, 166–167; III, 563), in most cases Obas’ 
sons (and not always really first-borns) became Obas themselves.  Notably, just 
this was the period of Benin’s peak, and the necessity to ensure the effectiveness 
of her expansion dictated strengthening of central power.  After that late Obas’ 
brothers ascended the throne more and more frequently again.  Not accidentally 
in the early 18th century Oba Ewuakpe had to repeat the attempt of Ewuare; 
however, great success skirted him either (Egharevba 1960: 44; Ikime 1980: 
120).  Members of the same age-grade, disregarding their exact biological 
sequence by birth, were regarded as being of the same age, thus equally 
proximate to ancestors (erha) and hence having basically equal rights to claim 
for an office, in a community or in the kingdom.  The principle of socio-
generational statuses’ change remained the key one for the whole system of 
governing the Benin society (Bradbury 1973: 165).  Possibly, the popular with 
the Binis myth that tells how the high god Osanobua divided the world among 
his three sons (McClelland 1971: 11; Ben-Amos 1980: 45; Gallagher 1983: 23; 
Rosen 1989: 45–46) could both reflect the social fact of one age-grade 
members’ equality in rights and promote further substantiation of this idea in 
their minds.  Thus, the sovereigns were defeated in the struggle for autocracy as 
they turned out incapable to destroy or essentially transform the age-grade 
system which prevents the change of the basic line of social interaction from that 
between collectivities to interpersonal relations and hence establishment of 
autocracy. 

The claims of the royal clan for supreme power, besides “proofs” by 
different myths (see Talbot 1926: III, 961–962; Beier 1980: 19–20), were 
substantiated in the idea of its members’ dual – both divine and human 
pedigree.  They claimed descent from the father of the semilegendary Second 
dynasty’s founder Oranmiyan – Oduduwa, a deity, the first supreme ruler (Oni) 
of the sacred Yoruba town of Ife (called Uhe by the Binis), and his wife, a Bini 
woman.  Already this myth could invest the dynasty with an infinite mandate 
for the rule.  However, beside it, there was another source of the dynasty’s 
legitimacy: “As the descendant of a deified Yoruba king, the Oba rules by 
divine right.  Yet he is also an Edo, ruling with the permission of a council of 
‘kingmaker’ chiefs whose authority predates his own” (Gallagher 1983: 21).  
Both in official ideology and common people’s consciousness the two sources 
of the dynasty’s legitimacy were equally important and mutually 
complementary: “The tradition indicates that neither of these loci of legitimacy 
is alone sufficient.  Although the dual mandate was a source of continuing 
political conflict for the Oba, it was also the ultimate source of his power” 
(Ibid.). 

The Oba was invariably officially recognized as omnipotent and the 
possessor of all (land, people, etc.) in his realm (e.g., Dapper 1975/1668: 168; 
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1671: 491; Thomas, N. W. 1910a: I, 91; Ajisafe 1945: 25, 75, 95; Bradbury 

1957: 44; Akenzua, S. I. A. 1974: 3; Jones 1983: 40) what was confirmed by 
many of his titles, like enonyagbon (“master of the land”) or obayagbon (“the 
Oba holds the world”).  However, neither all the land nor all the people in the 
realm belonged to the sovereign in reality (as some keen European visitors 
understood clearly [Nyendael 1705: 430; Smith, W. 1744: 228; Gallwey 1893: 
129]).  Particularly, the Binis did not know private property in the politico-
economic sense, land in their country was held by communities being regarded 
as belonging to the ancestors.  The Binis were sure in their specific, but not 
proprietary, relations with the land: the people and the land were perceived as 
in essence non-alienable from each other (Talbot 1926: II, 164, 308; III, 713, 
737; Egharevba 1949: 84; for detail, see Bondarenko 1995a: 98, 149–152).  
According to Kalous’s (1970: 83–84) correct remark, in Benin the very idea of 
private land ownership could have looked “absurd”.  It did not appear even 
under the Europeans’ influence, including the colonial period (Rцmer 1769: 94; 
Thomas, N. W. 1910a: I, 91; Ajisafe 1945: 42; Rowling 1948; Bradbury 1957: 
44–45; Sidahome 1964: 102–103, 128; Ogbobine 1974: 13–15; Nwankwo 
1987: 47–49, 50).  The Oba was not a real landholder or furthermore proprietor 
even of the plots a part of harvest from which went for his support (Dennett 
1910: 199; Egharevba 1949: 77; Ogbobine 1974: 17; Nwankwo 1987: 48).  
When an external threat to the country appeared, the Binis used to say: “Truly 
this is my father’s land and it does not belong to the Oba alone; then I must do 
my utmost to defend my father’s land” (Egharevba 1959: 34).  Only war 
captives and criminals could be slaves in the proper sociological sense (e.g., 
Ajisafe 1945: 75–76; Egharevba 1949: 65–66).   

The title that reflected the part the Binis assigned to their sovereign 
most exactly, was obarehiagbon – “Oba is the guard of the world” (Omoruyi 
1981: 14).  The phrases like “all the land in Benin belongs to the Oba and all 
her inhabitants are his slaves” served for expressing the attitude to him as to the 
guarantee of the country and populace’s prosperity.  This formula also served to 
express the idea of all the Benin citizens’ supracommunal unity symbolized and 
personalized by the sovereign.  Not by chance the notions of “subject” and 
“slave” are expressed in the Bini language by one and the same word – ovie 
(Bradbury 1973: 181).  The name of “the Oba’s slave”, that is to be considered 
as his subject, was honorary and only men could have the right to be called so 
(Nyendael 1705: 430, 444).  As for the idea of the Oba’s omnipotence, it did 
not prevent the commoners from recognition as necessary of the separation of 
powers between him and titled chiefs, as this idea was rooted in the perception 
as completely legal of the division of duties in many local communities 
between the sacral “master of the land” (odionwere) and the “profane” ruler 
titled onogie that appeared in the early 2nd millennium (see Bondarenko 1995a: 
183–194; 1995c; 2001: 55–63 and below, section 4 of this chapter) and thus 
preexisted the political system of the Kingdom, as well as the Kingdom as such. 
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In any case, the Bini mass consciousness did not treat material 

values as an exceptionally important criterion of anyone’s dignity.  As Fortes 
and Evans-Pritchard (1987/1940b: 8) wrote, in Africa “[d]istinctions of rank, 
status, or occupation operate independently of differences of wealth”.24 Indeed, 
in Benin much greater, really tremendous, importance was vested in social 
values – status, prestige, the kin net’s width (see Bondarenko 1995a: 31, 52, 59 
et al.).  This made the Oba (as well as titled chiefs) to give out a certain amount 
of material values to his subjects at festivals (Barbot 1746: 365; Roth 
1968/1903: 74) and practise other kinds of charity; for example, to support a 
number of paupers at the court (Nyendael 1705: 438–439).  “The ruler, who is 
in the eyes of the population embodies the state, is expected to be open-handed.  
He must give in order to legitimize his position.  The mere fact of his 
presenting a gift compensates the recipient for everything he has done for him”, 
Claessen (1984: 367) generalizes with respect to the societies he labels as early 
states.25 

Nevertheless, by no means the supreme ruler was a poor and unselfish 
obligor for the Benin folk.  “To maintain the elaborate political system, the 
Oba’s support and the maintenance of his palace was accepted as a basic 
economic responsibility of the people” (Igbafe 1975: 12).  It goes without 
saying that he had opportunities for accumulation of, and profiting by riches.  
Among such opportunities there were regular tribute collected from the whole 
populace twice a year, additional and extraordinary requisitions (for example 
for repairs in the palace), tolls for entering a city gate, trade tolls, court fines, 
payments for chiefs’ investiture, inheritance of parts of subjects’ property after 
their deaths, and so on and so forth (see Svanidze1968: 108–110; Igbafe 1975: 
12; 1980: 21–23; Kochakova 1986: 262; Bondarenko 1993a: 152–155). 

With respect to the Oba’s nature as political figure and his true role in 
government (with what I am concerned now), it must be noted that power was 
divided between him on the one hand, and titled chiefs of all the categories on 
the other.  The supreme ruler was always considered as a member of all the 
ruling bodies (Dapper 1975/1668: 167–169; Talbot 1926: III, 581–590; 
Egharevba 1949: 29–33; 1960: 78–82; Bradbury 1957: 35–39) including the 
royal chiefs council participated by members of twenty-one grade of 
administrators (Ajisafe 1945: 18; Egharevba 1949: 29; 1960: 78–80; Bradbury 
1957: 43–44; Igbafe 1979: 10–11).  Notwithstanding this, the distribution of 
power between the sovereign and the chiefs was historically dynamic and had 
dialectics of its own.  The dialectics of the relations between profane functions 
and sacral duties was crucial at this point (for detail see: Bondarenko 1995a: 
203–257; 2001: 193–229; 2003c; 2005d). 

The institution of the Oba appeared as a combination of profane 
functions and sacral duties in one person.  It would have also been wrong to 
look at Benin titled chiefs as completely secular figures: in Africa any political 
responsibilities implicitly if not explicitly had a political dimension as “religion 
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and power are perceived as indissolubly related” (Vincent, J.-F. 1993: 48; 

besides numerous case studies proving this [Kuper 1947; Evans-Pritchard 1956; 
Turner 1967; etc., etc.], see general considerations on the point, e.g.: Gluckman 
1962; 1965; Mair 1965: 206–232; Balandier 1967: Ch. 5; Lvova 1984: 163–
167; 1996: 155–165; Bocharov 1994; Pirzio-Biroli 2001/1978: 223–229)26.  
However, the sacral aspect was not so important for substantiation of the Benin 
chiefs’ power as it was for the supreme ruler, it could not prevent them from 
effective exercising of the administrative duties and pursuing policy favorable 
for their corporate and individual rational, practical goals.   

As for the Oba, his power rested on the idea of his sacredness, its real 
amount was determined by it in the decisive measure either.  Sacrality restricted 
the supreme ruler inevitably.  It was considered that just strict observation of all 
the inscribed taboos (see, e.g., Adams 1823: 111–113; Talbot 1926: III, 736–
737) made him almighty both in the profane and “irrational” respects (the latter 
meant the abilities to communicate with spirits, call the rain, etc.).  However, in 
reality numerous taboos up to the prohibition to communicate with the subjects 
freely, had been more and more depriving the Oba from the opportunity to 
govern the country in the course of time.  The necessity to observe all the ritual 
bans left the supreme ruler practically isolated and defenseless at the face of 
corporations of his relatives and chiefs who hardly took his sacrality into 
account.  By Natalia Kochakova’s (1986: 201) calculation, according to the oral 
historical tradition as it was held down by Jacob Egharevba, “nineteen out of 
thirty-five rulers of the precolonial period, that is more than every second, 
either conquered the throne by force, or suppressed mutinies during their 
reigns, or were killed, or dethroned.” 

On the other hand, sacrality presupposed automatically that the 
sovereign possessed a set of dignities (might, justice, wisdom, physical and 
spiritual strength, etc., etc.) in absolute completeness of each of them.  The 
supreme ruler’s image had no defects; it remained the same at changes of 
people on the throne and naturally could have very little to do with their real 
personalities.  The Bini ideal of the ruler and the human being in general – this 
is what was embodied in the sovereign’s image.  What was sacralized was not a 
concrete supreme title holder but the very institution of supreme ruler.  His cult 
was the cult of him only due to his possession of the Oba title but not the cult 
of his personality.  In fact, every Oba served merely as a temporal container of 
what was really worshipped – the eternal sacral force vested in the supreme 
authority.  In the supreme ruler or to be correct, in his image the Bini’s 
consciousness united sides of different binary oppositions (see Bradbury 1973: 
250) without any care of possibility or impossibility to combine incompatible.  
The sovereign was perceived by his subjects as at one time “for and against, 
right and left, a human being and deity; he unites oppositions in himself, he 
exists for the sake of this unification” (Palau Marti 1964: 218).  The Oba was 
not a “deity among people” (Mercier 1962: 103–127) (though from early time 
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 for all. 

he was regarded as the one who had specifically close relations with several 
deities of the Bini pantheon [e.g., Dennett 1906: 181; Sharevskaja 1947; 
Egharevba 1949: 84; 1951b: 37, 52; Bradbury 1957: 54; Pasztory 1970: 301; 
Nevadomsky 1988: 77–78]): in reality, for the Bini their ruler was situated on 
the brink of the two worlds and bound them with each other.   

In the sphere of administrative building proper, when Ewuare 
established the Eghaevbo N’Ore composed of non-aristocratic kin units heads, 
the opportunities for further development of the administrative apparatus by the 
initial “extensive” model, that is by means of creating new all-Benin 
institutions and “filling” them with communities leaders, were practically 
exhausted.  Thus, at the very moment of Benin’s transformation into 
“empire”27 during the reign of Ewuare thus called Ogidigan – “the Great”, the 
limit of evolution and simultaneously peak of expediency of the Second 
dynasty’s administrative system were reached.  Due to this Benin’s active 
expansion became possible not to a small degree.  However, the common 
victory of Ewuare and all his predecessors was Pyrrhic: after the most plebeian 
by origin category of titled chiefs, the town chiefs, went to opposition to the 
supreme rulers either, the Obas left without any serious support in the summit 
and lost the profane power once and

So, the struggle between the sovereign and the chiefs – the typical 
prime-mover of political processes in precolonial African kingdoms (Lloyd 
1968: 322) – took the form of introduction of new titled chiefs categories to 
counterbalance those introduced for the same purpose earlier by Obas, on the 
one hand, and of constant and gradually successful chiefs’ attempts to limit the 
sovereign’s profane power by means of inflicting on him new binding taboos28 
and hence volens nolens increasing his sacrality inversely proportional, on the 
other hand.  The final act ran high in the early 17th century when the chiefs 
succeeded in depriving the Oba of “the last argument of kings” – the right to 
command the army in person (Egharevba 1960: 32–33, 34; for the whole story 
see Bondarenko 2000e).  Till that moment this position had given the Obas a 
possibility though in severe struggle, but to defeat rebellious chiefs in the 
majority of cases.  But the degree of the supreme ruler’s sacrality was 
increasing and the volume of his profane power was correspondingly 
diminishing.  As a result, in the beginning of the 17th century the Oba lost the 
military power and turned into an honorable prisoner in his palace once and for 
all.  Relations of the Europeans who visited the Benin court in the late 16th – 
19th centuries are full of vivid stories and surprised or contemptuous remarks 
testifying to the “king”’s complete impotence at the face of his “noblemen” and 
relatives (Ingram 1904/1588: 298; Nyendael 1705: 449; Gallwey 1969/1892: 
345, 346; 1893: 129; Boisragon 1898: 165; Leonard 1906: 372; Egharevba 
1952: 14;29 Bindloss 1968/1898: 205).  In view of the question of who in 
reality possessed the profane power in those times, it is remarkable that from 
the late 16th century titled chiefs in fact usurped profitable trade (and also 
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 1964: 154). 

diplomatic and missionary) relations with the Europeans despite the Obas’ 
formal absolute monopoly on them (see, e.g., Ryder 1969; Salvadorini 1972; 
Roese and Bondarenko 2003: 79–314).  In the 19th century even ritual regicides 
of supreme rulers used to happen (Rowlands 1993) though in Benin a 
legitimate (institutionalized) procedure of getting rid of an objectionable 
sovereign has never been introduced (Bradbury

Thus sacralization of the supreme ruler’s institution first consolidated 
the Obas’ achievements in the struggle for profane power with the chiefs but 
finally turned to the sovereigns the opposite side.  Sacralization of the Oba 
which had been increasing gradually since the Second dynasty’s consolidation 
and reached the “peak of expediency” (from the supreme rulers interests’ 
viewpoint) under Ewuare, then revealed itself as the main mechanism of the 
Obas’ deprivation from the levers of profane control by titled chiefs.  So, the 
period of true though always relative independence of the Obas from titled 
chiefs lasted for about 350 years, i.e., half of seven centuries of the Second 
dynasty history in the precolonial time.  These three and a half centuries began 
with the victory of Ewedo over the Uzama N’Ihinron in the mid-13th century 
and came to their end with the sovereign’s loss of the commander-in-chief 
position on the brink of the 16th and 17th centuries. 

This became possible due to the specifics of the Bini consciousness in 
general and political consciousness in particular (see also the next section).  In 
their minds, the true ruler was not the one who holds real (in our rational 
modern view) control levers but the one who was endowed with sacral power.  
Benin commoners definitely saw sacral duties as most important and believed 
that the Oba’s profane power was also increasing in the course of his further 
sacralization, in the result of it (for detail see Bondarenko 2000e).  Actually, 
Obas, beginning with the first one, Eweka I, themselves did a lot to increase the 
level of their sacralization, especially Oba Ewuare of the mid-15th century.  The 
great contribution of this sovereign is remarkable: no doubt it was connected 
with the increase during his reign of centripetal tendencies in Benin society, 
consolidation of the royal power, coming to its end in general outline of the all-
Benin political institutions system formation, and sharp activization of 
territorial expansion.  These profound transformational processes needed an 
ideological setting and further stimulation.  Sacralization of the all-Benin power 
in general and the institution of supreme ruler in particular could and did 
become such an ideological pillar. 

By no means did Obas become powerless after the profane power’s 
passing to the chiefs: in the Benin society and culture context, sacral power was 
a specific kind of real power which allowed to limit effectively behavioral 
alternatives of the subjects (Bondarenko 1995a: 227–230).  Although what was 
sacralized was not a concrete Oba’s personality but the very power and 
institution of the supreme ruler (Nkanta and Arinze n.d.: 5),30 not only in the 
Binis’ minds but objectively as well, by the vary fact of his presence on the 
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throne the Oba went on playing the exceptionally important and “practical” 
role of the all-Benin unity’s symbol, the focus and guard of the people’s 
cultural tradition and identity, and thus did promote significantly integration of 
socio-political segments into a whole – centralization in its socio-territorial 
aspect.  This is the real socio-political significance of the essentially irrational 
supreme ruler’s sacral power.  Characteristically, the notions of “reign”, 
“kingdom”, and “government are expressed in the Edo (Bini) language by one 
and the same word – arioba, and as a “barbarian”, “foreigner” (ete) in Benin 
was considered not any ethnically non-Bini but only the one “who does not 
know the law (of the country. – D. B.) and does not recognize the Oba (as his 
or her sovereign. – D. B.)” (Melzian 1937: 10, 43).  Especially significant part 
in Obas’ effective fulfillment of the integrative role was played by their status 
of the realm’s high (supreme) priest.  Sovereigns played the central part in 
performing rites of most important all-Benin cults including those of the 
agrarian cycle and immediately connected with royalty: of the Oba’s 
ancestors – ugie erha oba (the main holiday in the country from the mid-15th 
century on), his good luck and hand (see Sidahome 1964: 1; Kochakova 1984; 
1986: 225–233; Bondarenko 1995: 203–231; 2001: 193–211; 2003c; 2005d; 
Roese and Bondarenko 2003: 26–32).  As Marc Abйlиs (1981: 3) underlines, 
“[t]he rites of sacred kingship are centered on the social drama in which all 
members of the society take part.”   

To sum up, although it may seem paradoxical, the role of the supreme 
ruler in Benin history was becoming as greater as less his profane power (the 
only true one in the modern people’s minds) was turning out.  The folk “... was 
bound together by the reverence felt for... the Oba of Benin...” (Talbot 1926: 
III, 563; see also Eweka, E. B. 1992: 82, 83).  The critical role of the Oba 
became especially clear in the colonial times when after an attempt to abolish 
the institution immediately after the fall of Benin in 1897, the British had to 
restore it in 1914 as far as it had become evident that “if they were to secure 
even the grudging co-operation of the Bini they must restore the monarchy” 
(Igbafe 1974: 175; see also Zotova 1979: 105–114; Nevadomsky 1993: 66–67). 

 
3.  The rulers and the ruled: political culture as a manifestation of  

worldview 
Naturally (and the history of controversies between sovereigns and titled chiefs 
is the best possible testimony to this) the mechanisms and tendencies of socio-
political transformations did not depend on the role ascribed to power and 
authorities by the people completely.  Even more so, the further the more power 
was distancing from the Binis’ ideal understanding of its nature and tasks.  
Nevertheless, the influence of political ideas on actual institutions and 
processes always remained direct and essentially important.   

In general, the relations between the rulers (all-Benin authorities) and 
the ruled (communalists), between the political “whole” embodied in the center 
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and its “parts” – communities and chiefdoms, were those of mutual necessity 

and complementary (see section 3 of chapter 4).  Sargent (1986) has defined the 
relations between the supreme authorities and the community as exploitative 
(and called the former “bureaucracy”) but in reality in Benin there were no 
conditions for such relations’ appearance (Bondarenko 1995a: 257–264, 273–
274; criticism at Sargent’s inadequate attempt to use the Weberian and Marxist 
categories at the analysis of Benin socio-political system, see in: Manning 
1986; Wilks 1986).  Belief in myths telling about the supernatural origin of 
power and its holders, in legality and natural character of inequality and social 
hierarchy played an important part in determination of communalists’ attitude 
to power and authority.  The “intimate” character of the relations between the 
people and authority led to the situation when central power, embodied in the 
respective institutions, though towered above the society and established its 
dominance over it, was not separated from the people in the Morgan – Engels’s 
sense (see Morgan 1877: 7; Engels 1985/1884: 197–198 vs. Bradbury 1969: 21; 
Bondarenko 1993a: 165) what above all signifies that the all-Benin political 
institutions formation, recruitment of administrators into them, and the way 
they exercised power were taking place in accordance with the community-
kinship traditions, by means of the mechanisms determined by them.  Not only 
heads of communities and chiefdoms through which titled chiefs coordinated 
relations between the Kingdom’s parts and the whole, but also titled chiefs 
themselves did not become bureaucrats, as it was shown above.  They remained 
chiefs with all the mechanisms of coming to, and exercising of power, rights, 
privileges, duties, etc. typical of them.   

Massive ideological pillars for this objective situation were also 
provided (see Bondarenko 2000a; 2000e; 2001: 186–188).  It is significant to 
note at this point that it would be unreasonable to speak about initial imposition 
of ideology by socio-political summit or self-deceiving of those at the social 
bottom: at least until the start of active trade with Europeans in the late 15th 
century Benin was characterized by mental continuity – principal identity of all 
the social groups’ Weltanschauung (Bondarenko 1995a: 90–91, 165, 254–255) 
what also witnesses to lack of unbridgeable gulf between the rulers and the 
ruled.  The ideas of reciprocal exchange of services as the basis of social 
relations went on dominating among communalists.  People felt their 
complicity to power, its institutions and holders.  As a result, “a passion for 
legality and order” as a typical feature of African kingdoms (Armstrong 1960: 
38) characterized Benin among others.  Owe to this Benin history of the Obas 
period did not see revolts of the masses against central power and its supreme 
holder except uprisings in subjugated lands (and possibly just one episode in 
Benin City in the 14th or 15th century – that of Oba Ohen’s deposition [see 
Bondarenko 2001: 176–177; Roese and Bondarenko 2003: 76–77]).  

Such a trend of the Bini political culture kept easily within their 
general culture framework, including its mental and behavioral paradigm.31  
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This paradigm sprang from their typical of communal consciousness 
orientation at stability of life, preference of already known to yet unknown, and 
concurring (as a rule) of reality with the due.  But this so much desirable 
stability was not a static situation given once and for all.  It was perceived as 
constantly threatened with the prospects of grave internal crisis and irreversible 
cosmic catastrophe due to the possibility of people’s improper behavior, and 
thus only the ways and acts of behavior that had already proved their fitness for 
this or that situation were thought to be acceptable, that is allowing to avoid the 
cosmic catastrophe.  Hence, each and every was responsible for realization of 
the Binis’ “national idea”: indefatigable vigil about permanent reestablishment 
of status quo as a fragile dynamic equilibrium in all spheres including political; 
first of all, by proper social behavior aimed at supporting proper relations 
between the living and the ancestors, as it was firmly believed that upon the 
former’s satisfaction with their offspring the very existence of Benin and the 
whole universe depended crucially (see Bondarenko 1995a: 73–89, 258–261; 
1997b: 111, 119–122).   

In this respect, indeed in Benin “everyone is the priest for himself” 
(Nyendael 1705: 448).  Actually, just due to this in the situation when ancestor 
cult was the basic form of religion in Benin at all levels of complexity from the 
local to uppermost, priesthood was never organized in a distinct, economically 
and politically influential corporation (Roth 1968/1903: 50; Sharevskaja 1957: 
205; Dike 1959: 13; Kochakova 1986: 145–146, 151; Bondarenko 1995a: 270; 
see also Bondarenko 1993b: 194).32 

However, heads of social and political units from the extended family 
level up to the “national” one bore higher responsibility than commoners did, as 
their deeds unavoidably were not individual acts but those in their units’ names.  
In view of the Binis’ general mental-behavioral paradigm, exercising power 
was seen as not an intervention into, and forced change of the course of events 
but rather a filigree exact “entering”, “inclusion” into the general rhythm of 
cosmic being.  The widest, all-embracing unit (and actually cult group) was 
Benin society as a whole.  The Oba, perceived as the father of all Binis, was the 
supreme mediator in the living – ancestors’ relations.  Performing rites of a 
collectivity ancestor cult (erha) was regarded as the most important of any 
leader’s tasks.  Hence, those valuable people caring of bien public deserved just 
gratitude and help, not preventing from fulfilling their duty.  As has been 
stressed above, encroachment on the authority (ase) was thus practically 
incredible (see Bondarenko 1994: 6–9; 1995a: 182, 260, 276–277).  In efficient 
functioning of the political system people saw the principal guarantee of cosmic 
stability’s preservation and hence, of their personal further well-being.  
Characteristically, one of the most praising estimations of an Oba’s rule in the 
oral tradition is that in his time people enjoyed “peace and concord” even if this 
argument contradicts sharply the same tradition’s relations about those 
sovereigns’ deeds (e.g., Egharevba 1960: 1, 4, 10, 38 et al.).  The idea of 
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power’s value and necessity deserving a corresponding attitude to its holders 

was perceived as something going without saying and vitally important for 
every Bini.  Not occasionally the Second dynasty supreme ruler’s title, the Oba, 
may etymologically derive from the word ooba that can be translated as “it is 
difficult.” 

The student of the Andean Moche culture Bawden has defined as 
“structural paradox” the collision between social order “embedded in a 
structural tradition defined by kinship principles” and “elite power, by 
definition exclusive in nature” that “must be constructed within a context that 
innately resists it” (1995: 258).  As well as in the Moche culture (and many 
others – vide stricto Claessen and Oosten 1996a; Bondarenko and Korotayev 
2000a), in Benin what provided the means for overcoming the contradiction 
was ideology.  As has been emphasized above, the core of this ideology was the 
ancestor cult.  It was the core of not ideology as a political construct only, but 
of religion and, in the final analysis, the Binis’ world outlook first and 
foremost.  Predominantly just its “philosophy” and morality formed the 
foundations of the socio-economic and political relations (Bradbury 1965; 
1973: 229–250; Willett and Picton 1967; Dean 1983; Aghahowa 1988; 
Bondarenko 1992b; 1995a: 24–31 et al.; 1996b; 1997a; 1997b; 2000a).  
Precisely due to this the ancestor cult could be so effectively employed in 
ideology of a polity of the Benin type.   

The outstanding early student of Nigerian peoples, including the Binis, 
Percy Amaury Talbot (1926: II, 298) emphasized basing on his many-year 
experience of life and work in the country that “[n]o one can hope to appreciate 
the thoughts and feelings of the black man who does not realise that to him the 
dead are not dead but living, in full command of all their faculties, including 
memory, and endowed with greater abilities and powers than when on earth”.  
In its most fundamental spiritual features and their reflections in rituals the 
ancestor cult of the Binis had very much in common with the same cult of other 
African and non-African peoples but, as Parrinder (1978: 124–125) pointed out, 
in the vast ethno-cultural area of the coastal tropical forest extending from 
Ghana to Eastern Nigeria just among the Binis it was especially profoundly 
elaborated and played a more important part in private and socio-political life 
than anywhere else.  In our time for the Binis ancestors still “… are never left 
out in the scheme of things in the society” (Aghahowa 1988: 63).  Ancestors 
were attributed with the ability to influence social life even more actively and 
crucially than the living.33 Naturally, the spirits demanded constant care: they 
were believed to be able to punish their improperly behaving offspring by any 
calamity one could imagine, including even death (Emowon 1984: 8; 
Aghahowa 1988: 64–65).   

Like fear of the Hell was a “great social fact” in medieval Europe 
(Bloch 1961/1939–1940), lack of this fear in Benin influenced directly her 
socio-economic order and especially political culture and system.  An early 
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European visitor remarked that the Binis were not afraid of death at all 
(Nyendael 1705: 447).  Indeed, for them death did not exist neither in the 
materialistic and atheistic sense – as the definite and final end of life, nor in the 
Christian one – as transition to completely different afterlife and separation 
from all what was dear in earthly life.  For the Binis, there was no afterworld 
and afterlife in this sense: death meant continuation of life in, in the nutshell, 
the same world, among the same people and spirits and with the prospect of 
rebirth in the aspect of an offspring to the human-being life which yet was 
regarded as the best (Talbot 1926: II, 268). 

All this sounded axiomatically for the Binis because in their world 
outlook the universe embraced the domains of people, on the one hand, and 
ancestors’ spirits and deities, on the other, as mutually necessary and 
interpenetrable.  The picture of the universe turned out socio-, i.e., 
Beninocentric.  It departed from ideas about the place of their own country and 
society in it based on the premise that Benin was the universe’s vitally 
important focal point, its center because it was held that just there precisely the 
Binis’ deities and ancestors had created the universe, the Earth, and the life 
(see, e.g., Ebohon 1972: 5; Eweka, E. B. 1992: 2–4; Isaacs, D, and E. Isaacs 
1994: 7–9; Ugowe 1997: 1).  And the whole universe concentrated in one point.  
That point was eguae – the sovereign’s palace, the biggest building (or more 
precisely, architectural complex) in Benin City situated in her very center (see 
Roese et al. 2001).  The erection of the palace on the present, central, spot was 
initiated by Oba Ewedo in the mid-13th century and symbolized the supreme 
rulers’ eventual gaining independence of the Uzama in whose district of the 
city the first royal palace had been built (Melzian 1937: 43; Egharevba 1952: 
23; 1956: 39; 1960: 10, 92; 1965: 19; Akenzua, E. 1965: 248; Beier 1966: 57; 
McClelland 1971: 11; Connah 1972: 35; 1975: 89–97; Obayemi 1976: 248; 
Roese 1984: 204; 1988: 68; Sargent 1986: 408; Eweka, E. B. 1989: IV; 1992: 
28; Omoregie, O. S. B. 1992–1994: VI; Nevadomsky 1993: 72; Bondarenko 
2001: 171–172). 

In popular mass consciousness, sacrality of the Oba and the city as, in 
the final analysis, the center of the universe were interrelated directly (see, e.g. 
Sidahome 1964: 192–194).  It is highly remarkable that in the society in which 
each and every animated and inanimate object was declared belonging to the 
sovereign, the only what was regarded as common property was his palace.  
From the time of Oba Ewuare, i.e., from the mid-15th century (Ben-Amos 1980: 
20), as the focal point of the whole universe’s focal point (Benin City), the 
palace was seen as the hub of the whole cosmos in which communication 
between the living and the spirits, deities was to be performed most actively 
and effectively.  Just for integrating the two parts of the society as it was seen 
by the Binis –visible and invisible but yet not at all less real and even more 
important, the main inhabitant of the palace, the Oba, existed in the Binis’ 
minds first and foremost.  Without this task’s successful fulfilling by the Oba 
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the well-being of his subjects seemed impossible (see Bondarenko 1994a: 6–

9; 1995a: 182–183, 203–231).  Quite naturally in the view of the aforesaid, the 
main shrines of the majority of all-Benin cults, many of which introduced by 
Obas Ewedo and Ewuare (see Melzian 1937: 57, 172; Meyerowitz 1940: 131; 
Ajisafe 1945: 43; Egharevba 1951b: 45; 1960: 11, 17, 20; 1969: 37; 1974: 10; 
Tong 1958: 108; Ayeni 1975: 42; Ben-Amos 1980: 20; Eweka, E. B. 1989: 21; 
1992: 162–164; Curnow 1997: 47; Millar 1997: 23–26, 37), were situated in the 
eguae courtyard (see Roese and Bondarenko 2003: 23–32).  The rites 
performed there were aimed directly at destination of that supergoal.34 The 
explanation to why such cults must not but be observed given by a courtier of 
the sovereign of Dahomey to a European in the early 18th century, is completely 
applicable to Benin political culture: “Our kings cannot but make sacrifices to 
deities… Otherwise they would have been threatened by different calamities.  
The deities grant them victories for exact performance of the sacred… rite” 
(Prйvost 1783: 82–83). 

In fact, the Oba himself was a “common property” of his subjects sui 
generis; he “belonged” to them as much as they “belonged” to him.  Like the 
palace “situated” neither on the Earth nor in the heaven but on the critical spot 
of the universe’s spheres’ contiguity,35 the sovereign, an offspring of a deity 
and an earthly woman, integrated human and superhuman in his person.  
Though people were sure that Obas could turn into, for example, a bird or a 
leopard (Talbot 1926: II, 234; Rowlands 1993: 295–296), and the most 
outstanding of them were believed to be magicians (Talbot 1926: I, 154, II, 93, 
96, 268, III, 962; Egharevba 1960: 14, 18, 32 et al.; Ben-Amos 1980: 23; 
Novikov 1990: 127; Owles 1991: 34; Akenzua, C. A. 1994–1997: I, 20–21; 
Eweka, I. 1998: 65–77), the sovereign was not a deity for the Binis but was 
seen by them as at one time “for and against, right and left, a human being and 
a deity; he integrates oppositions in himself, he exists for their integration” 
(Palau Marti 1964: 218).  In the Oba, or to be sure, in his image, the Binis 
pacified the opposite sides of typical of archaic consciousness binary 
oppositions still detectable in their minds even in the mid-20th century, “… such 
as ‘day’ and ‘night’, ‘bush’ and ‘village’, ‘growth’ and ‘control’, under which a 
wider range of human experience can be ordered” (Bradbury 1973: 250; see 
also Bondarenko 1995a: 74–76).   

The noted above recognition of both the sovereign’s omnipotence and 
his obligation to share power with chiefs was a manifestation just of this feature 
in the political sphere.  The Bini political culture rejected true autocracy at any 
level of socio-political hierarchy including the uppermost one.  Keeping the 
balance of power in the political system was a categorical imperative for the 
precolonial African complex societies (Fortes and Evans-Pritchard 1987/1940b: 
11–14; Diagne 1981: 40–55; Kochakova 1991b: 59–62).  In Benin, 
notwithstanding the total recognition of the Oba’s omnipotence, the idea of 
principal political powers’ balance was expressed in the formula as follows: 
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“No council (of titled chiefs.  D. B.) and its decision is valid and 
authoritative without the knowledge and approval of the Oba and the Oba may 
not enact or authorise any law and order in spite of the chiefs” (Ajisafe 1945: 
17). The Binis’ perception of, and attitude to their supreme ruler were typical of 
archaic cultures as well: as Braginskaya (1982: 614) generalizes, in such 
cultures “the king is conceived as the center of the universe, the axe of the 
world; the cosmic and the social are fused in him indiscernibly.  In the general 
mythological concept of cyclic change of death and rebirth the king personifies 
the pole of life and victory over destruction of both the cosmos and human 
collectivity”. 

Indeed, those were not two different worlds like Christian Paradise 
and Hell36 – this was one world fastened by power, its institutions and holders; 
each on the respective level.  In fact, for the Binis they existed precisely for the 
sake of integrating the universe (see Bondarenko 1995a: 24–89, 182–183; 
1997b; 2000a: 192).  This is why power, both the substance and its 
manifestation in political institutions including that of the supreme ruler first 
and foremost, was surrounded with a halo of sacrality.  As Skalnнk (1991: 145) 
resumes, “[s]acralization of the ruler … simplifies significantly the process of 
different social segments’ integration into one system with central 
administration.  The king is the symbol of such integrity”.  As has been argued 
above, precisely for the sake of its realization, that is of setting and maintaining 
of relations between the living and the ancestors, deities on the highest level for 
the benefit of subject, the very institution of the supreme ruler just existed in 
the Binis’ outlook.  Sociocentrism of world outlook is a fundamental 
precondition and term sine qua non of true sacralization of power: 
autonomization of human personality and general anthropocentrization of 
Weltanschauung put an end to it (Weinberg 1990: 95–96). 

Weber (1990/1920: 317–318) was definitely wrong postulating that in 
polytheistic cultures people are indifferent to their societies’ political order: in 
Benin after the end of the turbulent period of political experiments ended by 
consolidation of the Second dynasty the monarchy was firmly perceived as the 
only acceptable form of political regime.  This institution, the Obas dynasty, 
lineage became an integral part of the Binis’ system of values just because of 
correspondence to the ideas of necessity to maintain the universe’s stability and 
of the ways this could be achieved.  It is not by chance that after interregnums 
the same dynasty, though sometimes another branch of it, remained in power.  
The royal ancestors (from the time of the first Oba, Eweka I [Eweka, E. B. 
1992: 163]), the ruling Oba, and (from the 16th century) the Queen Mother were 
among the major all-Benin objects of worship, the cults of the royal ancestors 
being most important (Melzian 1955: 89).  In particular, from the time of 
Ewuare, ugie erha oba, the festival dedicated to the royal ancestors had become 
the main holiday in the country.  The Oba’s ancestors were conceived as those 
of all the Bini in the same way as ancestors of the heads of the extended 
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families, communities, and chiefdoms were at the respective socio-political 

levels.  Characteristically, the altars dedicated to the royal ancestors reproduced 
the village altars being of course, much richer decorated and more impressive 
(Talbot 1926: III, 887; Akpata, A. 1938: 7; Fagg 1970: 16–17) as it was evident 
for the Binis that might and sacrality an Oba’s altar contained was greater than, 
and supreme in relation to the common altars. In the meantime, the procedure 
of a deceased’s elevation to the rank of an ancestor was the same both for an 
Oba and a commoner (Akpata, A. 1938: 7).  

These cults formed the core of what today is called “official ideology” 
and, as well as stressing of the Oba’s close relations to many important deities 
and other supernatural forces in numerous sovereign’s titles (Palau Marti 1964: 
92), in myths, arts and so on (see Bondarenko 2001: 199–200), served as hardly 
not the main channel for penetration into, and consolidation of the idea of all-
Benin unity and integrity in the common Binis’ minds.  The dynasty was 
attributed with not only world-preserving but also world-arranging role: just 
due to its activities after the epoch of social chaos (struggle of multiple 
chiefdoms and protocity centers with each other) the social being was brought 
to conformity with the due by setting effective all-Benin authority (Egharevba 
1956: 2–3, 38–39; 1960: 1–6; 1965: 12–18; 1970; see further Bondarenko 
2001: 139–167; 2003a; Bondarenko and Roese 2004).  The merit in setting of, 
as well as the responsibility for maintenance of the balance in society and hence 
in the Beninocentric universe at the most general and important uppermost 
level was entrusted to Obas.  The main rituals of the Oba and his ancestors’ 
cults were performed by the sovereign himself.  He also played the central part 
in some other important rites (particularly, of the agrarian cycle) the aim of 
which was to provide the people’s well-being by means of supporting the 
integrity of the worlds of humans and deities, spirits on the highest level.  So, 
the sacral ruler naturally was the supreme priest, too. 

Rooted and actively exercised in the community but also elevated to 
the rank of all-Benin ideology, the essentially kin ancestor worship could be 
only a thin pillar for the rise of bureaucracy.  In this respect, an instructive 
example is provided by ancient China.  Bureaucracy did not form there until 
ancestor worship was overshadowed in official ideology by other religious cults 
and practices (rituals associated with the “Mandate of Heaven” and some 
others) in the Warring States era of the 5th – 3rd centuries BC (Baum 2004).  
Characteristically, this transition also resulted in separation of power from the 
populace with respect to the world-view system, as at the family and 
community levels the ancestor cult continued to determine and regulate life of 
the Chinese as late as in the first decades of the 20th century (Hsu 1948). 

 
 

4.  Benin reality: homoarchic supercomplexity without bureaucracy 
Resuming the analysis provided in the present chapter, I feel quite safe to argue 
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that Benin was politically centralized (in any of the senses accepted in the 
literature – see chapter 2, section 1) but her administrative system was not 
specialized.  By the end of the Ogiso period the further prolongation of the 
situation when chiefdoms (and autonomous communities) bore the 
suprachiefdom authority while Ogisos governed by practically the chiefdom 
methods became impossible.  The interregnum of the second half of the 12th 
century resulted not only in the Second (Obas) dynasty’s coming to power but 
also in significant “reconfiguration” of the Binis’ socio-political order.  That 
reconfiguration was determined by the fact that contrary to the First dynasty, 
under the Second dynasty of the 13th – 19th centuries true supremacy of the 
central political institutions over the society and its socio-political componenets 
was established, i.e., the domination of the former over the latter eventually 
became effective.  Supplemented by economic growth, the socio-political (and 
accompanying ideological) reconfiguration made possible the small Benin 
Kingdom’s transformation into an empire, a regional superpower which heydays 
were the late 15th – 16th centuries while decay lasted for the next three centuries.  
The socio-political whole personified in the central authority, the Benin society, 
from the 13th century on was also, figuratively speaking, not equal to a simple 
sum of its parts (chiefdoms and autonomous communities) but now had a higher 
quality of its own.  This new quality ensured lack of a real threat of 
disintegration of Benin as a socio-political unit or of another change of dynasty, 
at least due to internal reasons.  Allegiance to the supreme ruler became more 
important than that to the native chiefdom or community.  Heads of chiefdoms 
and autonomous communities were now really subordinated to the supreme 
authority and had to occupy a “fitting” place within the governmental hierarchy.  
The all-Benin administrative apparatus created under the new dynasty was not 
an amorphous conglomeration of leaders of socio-political units of the complex 
society as it was under Ogisos.  In fact, due to that socio-political 
reconfiguration (pillared ideologically) the truly integrated Benin appeared, both 
as society and polity.  With the establishment of effective supracommunity and 
suprachiefdom authority the historical search of the most appropriate for the 
Binis forms of social and political organization on all the levels of their being 
was finally over.  Benin found the sociopolitical “frames” in which all the 
changes of subsequent centuries prior to the violent interruption of her 
independent existence by the British in 1897 took place; the frames that 
promoted a small kingdom’s transformation into “Great Benin”, as the country 
used to be called by Europeans.37  

However, in the essentially communal Benin society even those who 
governed it on the top level were not professional administrators – 
“bureaucrats”.  Thus, in accordance with the almost generally accepted idea of 
intimate connection between the state and bureaucracy, Benin cannot and 
should not be considered as a state.  In the meantime, by the 13th century Benin 
had historically passed and culturally no doubt superseded the complex 
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chiefdom at the level of which it was in the 10th – 12th centuries though such 

traits of the preceding period as, e.g., ethnic heterogeneity and non-
participation of the suprasimple-chiefdom elite in subsistence production, social 
stratification were inherited and strengthened further (see Bondarenko 1993a; 
1995a: 90–275; 2000b: 106–112; 2001: 232–243; 2004a: 344–348).  At the 
same number of complexity levels (two above the local community), socio-
economic background (extended-family-based community and slash-and-burn 
hoe agriculture), and till the mid-15th century approximately the same size of 
territory – about 4,500 – 5,000 sq km (Bondarenko 2001: 123–124, 241), Benin 
of the Obas demonstrated incomparably higher degree of integration, unity, and 
centralization.  From this standpoint Benin can be characterized as not just 
complex but as a supercomplex society.  In her social complexity level, 
economic parameters, governmental apparatus’ hierarchization, and the 
spiritual sphere the Benin Kingdom was an equivalent of early states.  
Nevertheless, the society was still based on the homoarchic “matrix” of the Bini 
community that consisted of extended families (see below, section 4 of 
chapter 4).   

In complex and supercomplex societies communities are not internally 
homogeneous but rather comprise a number of factions that co-operate and 
compete with each other in the socio-political sphere and whose role increases 
with the formalization of the supracommunity levels of complexity (Hays 1993; 
Brumfiel and Fox 1994; Stone 2005).  The Benin community was characterized 
by a tangle of kin and neighbor ties dominated by kinship (see chapter 4, 
section 4) and by explicit social and administrative homoarchy expressed 
particularly in unreserved superiority of the seniors over the juniors in any 
social interaction in the family and (as an outcome of this [Sidahome 1964: 
128]) the community and chiefdom (Egharevba 1949: 67–70; Bradbury 1957: 
16, 23–25; 1973: 149–209; Roese and Rees 1994: 543–545; Bondarenko 2001: 
39–55).  Margaret Mead (1970) argued logically that a “postfigurative” 
(stability-oriented) culture depends crucially on the real presence in society of 
three generations’ representatives.  In Biniland the three male age-grade 
system – otu (see Thomas, N. W. 1910a: I, 11–12; Talbot 1926: III, 545–549; 
Bradbury 1957: 15, 32, 34, 49–50; 1969; 1973: 170–175; Igbafe 1979: 13–15; 
Agheyisi 1986: 22, 39–40, 66, 67, 74; Bondarenko 1995a: 144–149; 2001: 48–
51), was a proper means for permanent reproduction of the homoarchic status 
quo, at one time equally effectively promoting the senior men’s privileges and 
preventing autocracy in the community (as a whole well-defined group of 
persons – senior male age-grade members had the equal right and duty to 
participate in its government).  Even in the second half of the 20th century the 
age-grade system, though partially corrupted in the colonial time (see 
Bondarenko 1995a: 292, note 19), was of greater importance for the Binis than 
for any of their neighbors (Kochakova et al. 1974: 79).  Not occasionally 
Robert Bradbury (1957: 15; see also 1969) put the system of three age-grades 
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on the list of “major characteristic features of the Edo-speaking peoples.”  
Through the age-grade system the intergenerational transmission of culture in 
the broadest meaning of the notion was carried out; the traditional social norms 
reflected in myths and legends first and foremost (Uwechue 1970: 146).  Lack 
of doubt in fairness of the sanctified by tradition socio-political norms and 
relations, and of consciousness in observing them is the most fundamental 
pledge of the archaic cultures’ vitality (Mead 1970). 

The male dominance in the Bini community was related to the fact 
that men had the age-grade system whereas women did not have it (Bradbury 
1957: 32, note 14; 1973: 182).  Clearly, this was an outcome of the situation 
typical of patrilineal cultures when “women have their hearth as the rear 
[while] men have the community hearth… Her own home, the hearth as a part 
of the community… is the background of the woman’s social functioning… 
[whereas] [t]he community as a whole is the background of the man’s social 
functioning…” (Girenko 1991: 154; see also Ksenofontova 1990: 51).  In life 
of the family the Bini women played a well noticeable part but at the 
community level they were overshadowed by men almost completely and the 
degree of their involvement in the all-community affairs was generally 
insignificant (Mercier 1962: 289–292). 

Hence, in practice only men operated at the level of the suprafamily 
level of the collectivity’s being – just the one at which the age-grade system 
existed.  Only those incorporated into it could become possessors of the 
esoteric knowledge: the community’s myths, history of the ancestors, rules of 
communication with them and deities for the whole collectivity’s benefit.  
However, men also got this knowledge not at once but in the course of their 
lifes, as they were approaching the ancestors.  The whole amount of such 
information became accessible to them only with transition to the senior age-
grade what was underlined particularly by the co-incidence of that grade’s and 
ancestors’ names: in the Edo language edion means both ancestors and 
elders.38 Thus, the age-grades institution sanctioned the system of government 
in the community based on typical of it perceiving of any social relations as 
those between not individuals but collectivities, in this case – on the idea of 
proximity of a group of men to a group of male ancestors.  The immense 
prestige of old men in general was based on the same premise (Dennett 1910: 
82; Uwechue 1970: 145; Bradbury 1973: 157, 172, 243–244, 249–250; 
Eweka, I. 1998: 157). 

So, the three age grades – “[e]roghae, eghele and edion represent, for 
the Edo, the three natural stages of life through which every man, as a useful 
member of the community, should pass” (Bradbury 1973: 172).  Each age-
grade carried out definite tasks, its members shared common duties, distinctive 
from those of the other two grades.  The senior age-grade members, just called 
edion – “the elders” were released from physical work, and their main 
obligation was to exercise power and support proper relations with the 
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ancestors’ spirits.  Thus, the principle of gerontocracy dominated in 

administration at the community and, even more so, the extended-family levels 
(Bradbury 1969; Sargent 1986; Kochakova 1991a).  The ancestor cult fixed the 
position of every person in the universe and in the Benin society as its most 
important part, so the seniors’ power was rooted in, and rested upon the natural 
(under such circumstances) idea of their maximal proximity to the group’s 
ancestors who were thought of as true collective landowners (Talbot 1926: II, 
37–38, 308; III, 737; Nwankwo 1987: 47, 50) and on whose will people’s well-
being was believed to depend crucially.   

In fact, the seniors were the guarantors of traditions’ (realized as the 
ancestors’ behests) punctual observance (Uwechue 1970: 145; Bradbury 1973: 
171–172), what was considered the most fundamental condition of proper 
managing resulting in prosperity of the whole collectivity (Bondarenko 1995a: 
81–89).  Natural contradictions between the age-grades were sublimated in the 
ritual sphere (Bradbury 1973: 184–185, 244).  Absolute legitimacy for the Binis 
of the institutions based on the division by age and sex played an exceptionally 
significant part in support of peace and tranquility, generally typical of the 
community (for detail, see Bondarenko 1995a: 176–180).  “Observance of the 
principle of seniority guarantees obeying to the power, ensures respect to the 
custom and tradition.  In a traditional society respect to the seniors’ power and, 
wider, the knack of obeying are implanted from early childhood by the system 
of upbringing and norms of behavior” (Kochakova 1991a: 19). 

The edion only,39 including heads and representatives without fail of 
all the extended families the given community comprised (Egharevba 1949: 
13–14; Bradbury 1957: 29, 1973: 156)40, formed the community (village) 
council (Bradbury 1957: 16, 56; 1973: 243–244; Eweka, E. B. 1992: 83), thus 
having legal power over all the community members.  That well-organized 
council of elders appointed and invested the head of the senior age-grade, a 
first-settlers’ male offspring with proved qualities of charismatic leader, to be 
odionwere – the council “chairman” and the whole community’s leader who 
had the right of decisive voice in the council at discussion of any matter and 
represented his community in relations with the supracommunity administrative 
bodies and other communities (Bradbury 1957: 32–34; 1973: 172, 176–180, 
243; Dapper 1671: 492; Egharevba 1949: 11; Sidahome 1964: 127; Uwechue 
1970: 145).  From the start the head of a Bini community was not merely the 
ritual leader.  As on the whole intracommunity relations were similar to the 
intrafamily ones but they were realized at a higher level, the duties which the 
head of a community performed were naturally the same as those of an 
extended family head.  As well as the latter but on his own level, the head of a 
community distributed land, adopted strangers into the community, guarded 
and, if necessary interpreted traditions, administered justice, etc. (Bradbury 
1957: 32-33; 1973: 176-179).  

However, the major reason for the very existence of the institution of 
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odionwere in people’s minds reflected in the principles of his appointment, 
defined the ritual function of supreme mediator between the living and the 
ancestors as the most important among the odionwere’s duties.  Besides this, 
the worship of deities and ancestors on behalf of the populace strengthened 
further the position of this dignitary.  The odionwere received gifts from those 
governed by him but those gifts were actually completely of the prestigious and 
ritual sort (Talbot 1926: III, 914): economically he depended on his own family 
whose plot was not bigger than that of any other family.  As any of all the 
eligible community’s male members was to take the odionwere office, he could 
represent easily not the family of his predecessor: there were no privileged 
families in the primordial Bini community – all the families were reputed to be 
founded by first-settlers on the community’s land were treated as equal to each 
other. 

The oral tradition offers its own version of the odionwere title’s 
appearance.  According to it, in the predynastic time “… the Government of the 
country was directed by different leaders in each quarter by turns or 
rotationally” (Egharevba 1965: 12).  Among them there as if were Odion and 
Owere who united their authority under the common title of odionwere.   

Each of the two leaders Odion and Owere lived for many 
years and attained a great age.  Their times and 
administration were very good and peaceful and 
successful throughout.   

They were equally loved, admired, honoured and 
respected by all to the end of their days.  Thus the names 
Odion and Owere became the hereditary official rank 
Odion-Owere or Odionwere  “head” in our Land ever 
since to the present day.  Hence the Odionwere was being 
made by old age in every quarter of the City and villages 
in the Benin Division in those days (Ibid.; see also Idem 
1952: 26). 

It seems that the oral tradition’s relation reflects the collectivistic nature of the 
Bini ancient system of government but by no means the real, historical, course 
of events.  It cannot reflect it already because there was no Benin as an 
integrated socio-political unit in those days at all: local communities were 
independent of each other and each of them was in fact a separate society.  In 
reality the authority and the very title of odionwere definitely grew out of the 
age-grade institution (for detail see Bondarenko and Roese 1998: 369; 
Bondarenko 2001: 51–55). 

The community council met on the initiative of either the head of the 
community or the council of an extended family (Sidahome 1964: 114) and 
took a real and active part in the management, discussing and solving the whole 
range of community’s typical problems: those connected with land distribution 
and use, legal proceedings and so on and so forth (Egharevba 1949: 11; 
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Bradbury 1957: 33–34; 1973: 171–172, 179–180, 243; Sidahome 1964: 127; 

Uwechue 1970: 145).  The intracommunity relations were similar to intrafamily 
ones but were realized on a higher level.  Particularly, analogous extended-
family councils operated at the lower level of complexity (Egharevba 1949: 11; 
Sidahome 1964: 100, 158, 164; see below).   

As for the people’s assembly, it had already no doubt lost any 
significance and degraded as an institution at least by the time of the first 
contacts between the Binis and the Europeans in late 15th – 16th centuries, if not 
much earlier – by the first Oba’s time (Bondarenko 1995a: 170; Bondarenko 
and Roese 1998: 369).  Some reminiscences of its former existence might be 
seen in the council members’ right to apply to wide circles of communalists for 
consultations and maybe in rare “deaf” hints of the oral tradition (Egharevba 
1965: 15).  The existence of the public assembly is ethnographically fixed 
among socio-politically less developed ethnic groups of Southern Nigeria 
including some Bini and kindred to them (Talbot 1926: III, 565), what can also 
be considered as an indirect proof of its presence in early Benin. 

Although the primordial Bini community did not know inequality 
among its constituent families in access to power, though the same person – 
odionwere was responsible for the performance of both profane and ritual 
duties at the community level, and these features have remained characteristic 
of many local communities up to now, communities of another type, with 
privileged families and two heads, have existed either from the mid-1st 
millennium AD, i.e., from the predynastic time (Bondarenko 2001: 56–60).  
Under the Benin conditions, privileges of a family could consist only in the 
right to nominate its member to the office of the community head every time it 
was vacant (in particular, such a family was not distinguished significantly out 
of common families by its living standard [Bradbury 1973: 177–178]41).  Thus, 
the problem of intracommunity relations along the line “individual (the 
community head) – collectivity (the community)” turned out identical to the 
“collectivity (the privileged extended family) – collectivity (the other families 
of the community)” line.  By no means did the onogie and his family lose touch 
with their community fellows: “The common interest and sympathy expected 
of all members of the community in respect of the misfortune of one of its 
members finds its fullest expression in their attitude to the onogie” (Ibid.: 183). 

Every Bini village had an odionwere but far from all of them had 
another head titled onogie (Idem. 1957: 33; 1973: 176).  When separation of 
powers in a community between the two heads was the case, the odionwere 
acted predominantly as the sacral “master of land”, the performer of rituals of 
the ancestor cult while almost all the profane duties rested with the onogie.  The 
definition of the odionwere and the onogie offices as ritual and profane 
respectively is to some extend conditional for the former could preserve some 
non-ritual duties.  However, such duties could not be the most important, 
essential for him, contrary to the onogie who was concentrated primarily on 
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profane responsibilities.  Not by chance “[i]n villages without enigie (pl. of 
onogie. – D. B.) meetings of the village council take place either at the house of 
the odionwere or in a special meeting-house, ogwedio, which (what is 
remarkable in view of the odionwere’s principal predestination. – D. B.) 
contains the shrine of the collective dead (edio) of the village,” whereas “[i]n 
villages with a hereditary headman meetings are convened at his house” 
(Bradbury 1957: 34).  Thus sometimes the odionwere’s and onogie’s spheres of 
activities could overlap and the actual division of authority in a concrete village 
partially depended on relative strength of its two rulers (Bradbury 1957: 33, 65, 
73–74). 

It must be pointed out that the mental aims of the Binis by no means 
blocked social differentiation in a community and the whole society hindering 
only from their disintegration, that is violation of social and cosmic stability.  In 
a sense, the Bini mentality even demanded the community’s internal 
differentiation on these or those foundations because any integrity was seen by 
the Binis as not homogeneous but structured (Bondarenko 1995a: 24–89; 
1997b); for example, this reflected in the division of ancestors into the ranks of 
“fathers”, “elders”, and “chiefs” (Bradbury 1973: 231–233).   

Two heads existed only in the communities composed of a privileged 
and all the rest, unprivileged extended families (Thomas, N. W 1910a: 12; 
Egharevba 1956: 6).  The onogie has always been a representative of the 
privileged family (thus his office was hereditary) whereas the odionwere, an 
edion member, could originate from any first-settlers’ family.  Within the 
privileged extended family the principles of succession to the office of the 
profane community head were identical to those basically applied at the family 
level.  As a rule the eldest son of the deceased onogie inherited the office.  If a 
community head died without leaving sons after him, his place was taken by his 
eldest brother.  If the son of the deceased community head was still a child, the 
brother became the regent (edayi).  Finally, in the case when neither sons nor 
brothers left, another male relative inherited the office; at this point legal 
traditions differed from one community to another (Bradbury 1973: 164–165).  
The appearance of communities with separation of powers between the onogie 
and odionwere was tightly related to the process of chiefdom formation in 
Biniland in the mid- – late 1st millennium AD (Obayemi 1976: 256; 
Bondarenko and Roese 1998; Bondarenko 1999; 2001: 55–71; see also 
section 3 of the next chapter). 

At the same time, the absence of autocracy and clear presence of some 
heterarchic features should not be confused with democracy and presuppose 
improbability of homoarchy.  For example, when Pirzio-Biroli (2001/1978: 52) 
argues that “[c]ontrary to the ancient Roman family, the African family is a 
democratic unit: in many respects the patriarch acts as a representative of the 
family council basing on a certain consensus achieved at its session”, he 
actually means just lack of autocracy.  However, the extended family (which in 
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Benin served as the matrix for the upper levels of social complexity) was not 

democratic, at least as far as the members of its council – all the nuclear 
families heads were not elected or, most often, even selected from a number of 
candidates but were recognized “in a natural way”, just the same as they 
became the heads of their small families.   

At the inheritance of the office of the extended family head (odafen 
noyanwa or odionmwan) a certain division of power between the eldest brother 
and the eldest son of a deceased took place.  This controversy could arise out of 
ambivalence of the brothers’ position: they were not only brothers of the new 
ancestor but, like he, also sons of another ancestor – their common father.  In 
the result, a brother acquired power over the deceased’s siblings (though more 
correctly, he was to get it, as in reality that did not go without saying [Bradbury 
1973: 278–279]) while a son started exercising power over his descendants.42 
But in any case, the major determinant of the high status, the right and 
obligation to perform the rites of the new ancestors’ worship, remained with the 
deceased’s eldest son who either had already been promoted to the odion age-
grade or actually joined it due to his new position in the family (Sharevskaja 
1957: 204; Bradbury 1957: 54–55; 1973: 233–238; Forman, W. et al. 1960: 
14).  Thus, he became the principal person responsible for guaranteeing the 
internal integrity of the lineage, as far as just the ancestor cult made a lineage 
such and sanctioned its existence.  The new status, rights, and duties were being 
acquired by the son gradually, in the course of his thorough and diligent 
performance of a long-lasting series of burial, funeral, and mourning rites 
(Thomas, N. W. 1920; Ajisafe 1945: 49; Bradbury 1965: 99; Uwaifo 1965; 
Roese 1992a).  So, in general, in Benin the rule of inheritance by son did not 
stabilize (remind at this point the controversies in the royal family – see above, 
in section 2 of this chapter).  As a matter of fact, the question was in 
recognition of a junior in age (a son) as the one closer to the family’s ancestors 
than a senior in age person – a deceased’s brother.  In social respect this would 
have led to strengthening of nuclear-family ties at the expense of the ties in the 
extended family what would have been at variance with the general socio-
cultural atmosphere in the Bini society. 

The head of the extended family (odafen noianwa), and hence its 
council “chairman” and “spokesman” was recognized as the closest to the 
family’s patrilineal ancestors and thus potentially the best mediator between 
them and their living offspring (Egharevba 1949: 13–14; Bradbury 1957: 29, 
54–56; 1973: 155–157, 160–164, 230–250; Sidahome 1964: 114).  The odafen 
noianwa was considered and respected as the father of all the members of his 
extended family (Bradbury 1957: 54–56; 1973: 156, 157, 160–164, 230–250).  
He performed all the duties, including punitive (Thomas, N. W. 1910a: I, 121), 
the performance of which was necessary for the preservation of the collective 
stable being under the conditions of the ideology of gifts-and-services-
exchange dominance.  First of all, the odafen noianwa was responsible for the 
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continuous establishing and maintaining of good relations with ancestors – 
donators of the crop (just that is why he was the chief performer of their cult 
rituals), and for managing the agricultural works in the scale of the extended 
family as a whole.  He also was the judge and considered cases that did not 
overstep the limits of his extended family by their significance and the range of 
persons involved into them.  Nobody else but the odafen noianwa, as the 
community council member represented the family on the community level in 
any case, even when a matter concerned only one of its nuclear families 
(Egharevba 1949: 13–14; Bradbury 1957: 29; 1973: 156; Forman, W. et al. 
1960: 14).  Thus, notwithstanding the existence of the family council, evidently 
formed automatically of nuclear families heads (Sidahome 1964: 114), on the 
extended family level the supreme duties of both the profane and sacral kind 
were always performed by the same person.  In return for all the household 
people’s service to him, he bore “the moral obligation of taking care of their 
material and spiritual well-being” (Bradbury 1973: 155).   

In the extended family of the Binis a clear trend toward junior (socially 
and in age) members’ oppression could well be observed.  Wives were 
considered and often treated as their husbands’ servants,43 children – as those of 
fathers, younger brothers – of elder brothers, younger women – as servants of 
senior women above all, and so on (Ajisafe 1945: 10; Egharevba 1949: 11–15, 
101, 110; Bradbury 1957: 29; 1973: 155; Sidahome 1964: 143; Kalous 1970: 
87–88; Loth 1988: 228–229; Omorodion and Myers 1989).  However, true 
autocracy is basically impossible when all social relations are built up primarily 
as those among collectivities, not individuals and when collectivism is typical of 
the given culture’s “modal personality” (see Bondarenko 1995a).  The 
homoarchic principle by which the old are always superior to the young (and 
men are superior to women within the same age category) remained 
unchangeable at the societal level, though an individual could raise his status in 
the family and community in the course of life by growing older and proving 
personal good nature, intellectual abilities and so forth (see, e.g., Ajisafe 1945: 
10; Egharevba 1949: 11–15, 101, 110; Bradbury 1957: 29; 1973: 155; Sidahome 
1964: 143; Kalous 1970: 87–88; Loth 1988: 228–229; Omorodion and Myers 
1989; Eweka, I. 1998: 14, 162).  The status of a senior relative could not be 
granted by birth or honoris causa whereas that of junior was not ascribed 
forever.  (On age and sex as basically social not to a smaller degree than 
physiological categories in Benin, and on this fact’s vivid manifestations in the 
Benin society, politics, economy, spiritual culture, see in detail Bondarenko 
2001: 39–54, 238). 

At absence of bureaucracy with its encompassing pressure, the 
community remained the socio-cultural focus of the Benin society, and the fact 
that it consisted of polygamous extended families was of fundamental 
importance (see chapter 4, section 4 and chapter 5, section 1).  The community 
relations were an extension of family (see Bondarenko 1995a: 134–138; 2001: 
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44–45), and owe to this the essentially homoarchic social structure and non-

democratic value system, determined by the dominance of kinship ties with the 
division into the elder as superior to the younger, men as superior to women as 
the primary and most crucial, were characteristic in Biniland of the community 
as well as of the family. 
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IV 
 

Was Benin a Suprakin Based Society?  
 
 
1.  Anthropological theory: kin vs. territory, biological vs. social  
By mentioning with respect to Benin the community matrix, the kin character 
of central for the society religious beliefs (and at the same time ideology) – the 
ancestor cult, etc. we come to one more aspect of the problem of the state 
which is, consciously or not, often evicted from many contemporary definitions 
due to the wide-spread approach to the state as merely a specific set of political 
institutions44 (as well as to cultures in comparison with which the state is 
defined; e.g., Timothy Earle [1991: 14] postulates unequivocally that 
“… chiefdoms must be understood as political systems”).  This aspect, 
intrinsically interdependent with the problem of bureaucracy, is coming to the 
fore of the non-kin, territorial relations in the state society.   

It is important even more so because of its high relevance for this 
work’s most general theoretical scope: I presume that homoarchic and 
heterarchic societies (at least preindustrial) typically differ in the correlation of 
kin and territorial lines in their organization (e.g., Bondarenko 2000c: 215; 
2001: 256–257; 2004b: 47–48).  It can further be suggested that this distinction 
is in its turn connected with the type of the community, the universal 
substratum social institution, which is dominant.  The extended-family 
community in which dominant vertical social ties are vividly expressed, being 
given the shape of kinship relations with the division of relatives into elder and 
younger as most important, is more peculiar to homoarchic societies.  And 
generally characteristic of heterarchic societies is the territorial community in 
which dominant social ties are horizontal and apprehended in the first place as 
neighborhood ties among those equal in rights.  I will elaborate on this point in 
some detail in the closing chapter. 

The “kin vs. territory” problem is intrinsically related to that of 
correlation of biological and social in the phenomenon of kinship.  Morgan 
(1877) contrasted the kin-based society (societas) to territory-based (civitas) as 
the one underpinned by primordial “natural” ties to the one formed by, in this 
sense, artificial ties.  Thus, he recognized kinship as a direct projection of real 
biological relations on the social sphere.  However, in the 20th century several 
generations of anthropologists, contrary to Morgan, recognized kinship as 
having social substance independent of biological and, even more so, as a 
social phenomenon par excellance (see, e.g., Lowie 1948; Lйvi-Strauss 1949; 
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Murdock 1949; Bohannan and Middleton 1968; Needham 1971; Goody 

1973; Keesing 1975).  As it was formulated by Robert Lowie (1948: 57), 
“… biological relationships merely serve as a starting point for the 
development of sociological conceptions of kinship”.  After the period of the 
late 1960s – early 1970s when many leading anthropologists declared that there 
really was no such thing as kinship at all (see Barnes 2006), the wave of 
theoretical thought in cultural anthropology seems to have been rolling 
backwards, in the direction of recognition of the phenomenon of kinship 
accompanied by “rehabilitation” of its biological background, slowly from the 
mid-1980s (Schneider 1984) and more and more rapidly nowadays (vide stricto 
Carsten 2004).  In this respect the contribution to the theory made by 
evolutionary biology (sociobiology) from the first steps of the discipline in the 
mid-1960s (Hamilton 1964) on can hardly be overestimated.  In particular, the 
scientists working within this paradigm have shown the primordially biological 
nature of kin altruism and favoring, as well as of many other events related to 
the problem of kinship and its nature (e.g., Chagnon and Irons 1979: 79–249).  
The general view of sociobiologists on this problem may be represented 
correctly by the conclusion drawn by Birgit Stцbich (2002: 51): “The stronger 
theory is the kin altruism, cultural influence cannot be that strong.”  That is, in 
the phenomenon of kinship biologically (genetically) predetermined features of 
individual behavior dominate socially imposed norms. 

Nevertheless, manifestations of kin altruism, favoring and so forth are 
important social facts, too.  As everyone lives in a society, all the personal 
relations are objectified in it and by it.  Actually, in this sense in a society 
nothing properly completely individual, personal can ever be found.  The same 
way no relation between people can be purely biological: when relatives live 
together, each of them commits social acts every moment – the acts that if not 
involve or touch the rest of the association members directly, in any case give 
them reasons to add something to their evaluation of that person while the latter 
has to take their expectations of his behavior into account.  One might say that 
biological kinship preexisted the human society, as far as without biological 
relations between individuals the very appearance of Homo sapiens of course 
could not become possible.  However, as it is stressed by sociobiologists, the 
ties, truly social by nature, integrate non-human primate associations 
(Butovskaya and Fajnberg 1993: 129–148), and hence there are no reasons to 
discredit the arguments that biological and social in the phenomenon of kinship 
went hand in hand in associations of the humans’ direct ancestors either and 
that social objectification of biological relations is also older than the human 
species.   

What is especially significant with respect to the human society, is that 
kinship relations in it are not just objectified but also categorized and 
transformed what results in lack of convergence between biological and social 
kinship.  In archaic societies social categorization as such takes the shape of all-
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embracing kinship terminology (and the remnants of it can be observed in 
modern cultures, for instance, when one says about a close friend that they are 
“like brothers” or “like sisters”) as a means of social relations’ comprehension 
and legitimization.  In particular, a society can recognize biologically non-
relatives as such (for example, in cases of fictive parenthood or brotherhood), 
the biological degree of a relative’s proximity to an ego can be “corrupted” due 
to social norms (in cultures with classificatory systems of kinship within which, 
for instance, no distinction between siblings and cousins, parents and aunts, 
uncles can be made), or biological kinship can be socially ignored (in 
particular, matrilineal relatives in patrilineal cultures and patrilineal relatives in 
matrilineal).   

All in all, I regard the aforesaid as vivid and clear indications of the 
fact that, although biological ties never lose their importance, in society this 
importance acquires social essence; even the function of population 
reproduction is not an exception.  In the final analysis, kinship is a biology-
related social event, like absolutely all the phenomena that exist in social milieu 
and hence are inevitably objectified, categorized, and transformed by it.  In 
fact, one can feel it even in our own society with its Eskimo (Murdock 1949) 
terminology of kinship which seems to bring biological kinship to conformity 
with social: for example, do not we recognize as parents and expect fulfillment 
of all the respective duties from a couple that has adopted an “other’s” child 
from an orphanage? 

In situations when the decrease in kinship relations’ role of social 
bandage becomes the case, people have to rely mainly on their personal 
abilities and opportunities, on the one hand, and, on the other hand, to broaden 
the sphere of social ties treating other people of the same social status within 
the wider society as their equals.  All this leads to individualization and 
rationalization of not social relations only, but of the human mentality, culture 
as well (Bondarenko and Korotayev 2000b: 307–308).  Besides, this also leads 
to the appearance of legal systems which presuppose equal justice under law 
for all the citizens (Dozhdev 1990; 1993: 170–179).  For example, it does not 
seem to be a mere coincidence that in ancient Rome the development of the 
democratic civitas was accompanied by loosening of kinship ties (Dozhdev 
2004/2000), or that egalitarization of the North-East Yemeni communities in 
the Middle Ages went hand in hand with disintegration of the kin mutual 
assistance and transition from the clan to individual landholding (Korotayev 
2000).  The latter case acquires especial instructiveness in comparison with, 
e.g., the highlanders of North Africa – the Berbers who live in rather similar 
environment but are characterized by much stronger kinship ties and much less 
egalitarian socio-political organization (Bobrovnikov 2000).45 

At dawn of the 20th century Heinrich Schurtz (1902) and ultimately as 
far back as in the middle of the last century British structuralists and American 
Boasians demonstrated that Morgan (as well as Maine [1861; 1875] before and 
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Engels [1985/1884]46 after him) had postulated the opposition between 

kinship and territoriality too rigidly, even if the social dimension of the former 
phenomenon is acknowledged (Evans-Pritchard 1940: 198 ff.; 1951; Fortes and 
Evans-Pritchard 1987/1940a: XIV–XX, 6–7, 10–11; Lowie 1927; 1948: 10–12, 
317–318; Brown 1951; Schapera 1956; Kaberry 1957; Middleton and Tait 
1958: 5; Mair 1970/1962: 11–16; 1965: 99–100; see also Balandier 1967: Ch. 
3; McGlynn and Tuden 1991b: 5–10; Bargatzky 1993: 267–269).  These mid-
20th century anthropologists provided conclusive arguments for importance of 
territorial ties in primitive (non-state) cultures.  As a result, already in 1965 
Lewis (1965: 96) had good reasons to argue that “The fundamentally territorial 
character of social and political association in general is indeed usually taken 
for granted, and has been assumed to apply as much to the segmentary lineage 
societies as to other types of society”.  The fact of the territorial ties’ 
importance in stateless societies had become so evident that even Soviet 
scholars raised in the lap of ideologically biased dogmatic Morgan – Engels’s 
teaching, could not but acknowledge it in the mid-1970s and 80s (Kudryavtsev 
1977: 121; Popov 1982: 71; Pershits 1986b: 179; Kubbel 1988: 114–123).  
Recent criticisms on contemporary evolutionists – neoevolutionists’ attempts to 
look at the growth of complexity (including state formation) process in light of 
an unflinching move from kinship to territory, see in McIntosh 1999c; Vansina 
1999.   

On the other hand, historians and anthropologists have also shown that 
typologically non- and originally prestate institutions of kinship could remain 
important in state societies including medieval European (e.g., Bloch 
1961/1939–1940: 141 ff.; Lewis 1965: 99–101; 1999: 47–48; Genicot 1968; 
Duby 1970; Claessen 1978: 589; Claessen and Skalnнk 1978b: 641; 1978c: 22; 
Korotayev and Obolonkov 1989; Tainter 1990: 29–30).  Susan Reynolds even 
complained in 1990 of that though “all that we know of medieval [Western 
European] society leaves no doubt of the importance of kinship … we 
(medievalists. – D. B.) have in the past tended to stress kinship at the expense 
of other bonds” (1990: 4).  In fact, it has eventually turned out that the kin vs. 
territory problem is that of measure and not of almost complete presence or 
absence although the general socio-historical tendency is really to gradual 
substitution of kin-based institutions by territory-based ones at supralocal levels 
of socio-cultural and political complexity.  In fact, Morton Fried (1970/1960: 
692–693) was very accurate indeed postulating that the state is organized on 
not a non-kin but “suprakin” basis.   

 
2.  Kinship, territoriality, and the phenomenon of the state 
Taking the aforesaid into account, I nevertheless believe that the “kinship – 
territoriality” criterion as such still deserves attention.  It may be especially 
significant for Africanists as far as interaction between the two phenomena on 
the continent was (and actually still is) intricate: it is generally recognized that 
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territorial ties turned out hardly able to overcome decisively “the resistance 
of kinship” in the majority of even most complex precolonial societies (Mair 
1970/1962: 234–247; Balandier 1967: 61–65, 95, 99; Kubbel 1970: 10; 1987: 
6; Pirzio-Biroli 2001/1978: 237–238, 249–253, 261).   

The problem of appearance of the state as a territory-based unit is 
complicated crucially by an important circumstance: on the one hand, the early 
state is invariably homoarchic (Claessen and Skalnнk 1978b: 640; also see 
below – chapter 5, section 4) while, on the other hand, non-state homoarchic 
societies are characterized just by a greater role of kinship ties in comparison 
with the role these ties play in heterarchic societies of the same overall 
complexity levels (see Bondarenko and Korotayev 2000b: 306–308).  This 
regularity is observable already among non-human primates whose associations 
“with more despotic dominant style of relations are more kin-oriented” 
(Butovskaya 2000: 48).  A comparison of heterarchic and homoarchic societies 
of primitive hunter-gatherers (e.g., the San and the Australian Aborigines) 
demonstrates the same (Artemova 2000a).  This pattern persists in much more 
complex cultures as well (see Bondarenko 1997c: 13–14; 1998b: 98; 1998d: 
198–199; 2000c; 2004b; Bondarenko and Korotayev 1998; 1999; 2000c), 
including many contemporary Second and Third World cultures (Bondarenko 
and Korotayev 2004).  Within them the connection between kin orientation and 
homoarchic socio-political organization is much more sophisticated, the kin 
orientation being normally institutionalized and sanctioned by conspicuous 
bodies of cultural norms, myths, beliefs and traditions, which in their turn 
influence significantly the processes of socio-political transformation.  So, 
strong kin orientation serves as a precondition for socio-cultural and political 
homoarchization necessary for early state formation, and as an obstacle on the 
way to state as a predominantly non-kin based unit, at one and the same time. 

I consider it reasonable to distinguish the state in two respects: as a 
system of political institutions and as a type of society to which this political 
form is adequate (on the discussion on the interrelation between the phenomena 
of state and society, see Vliet 2005: 122–123).  The society is normally a 
broader notion, for on the one hand, it supplements political characteristics by, 
and combines them with social (and through them economic) while on the other 
hand, most frequently, although not always,47 the political system of the state 
kind ripens out earlier than the respective social system based on the territorial 
division of the citizens and composition of the polity.  As Allen Johnson and 
Timothy Earle (2000: 304) put it,  

Whereas chiefdoms vest leadership in generalized 
regional institutions, in states the increased scope of 
integration requires specialized regional institutions to 
perform the tasks of control and management.  …  Along 
with this increasing elaboration of the ruling apparatus 
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comes increasing stratification.  Elites are now unrelated by 

kinship to the populations they govern… 
As it was argued in chapter 1, section 3, at analyzing a society as a whole we 
look at the political system as at only one of its integral parts, in preindustrial 
cultures inseparable from all others (in the precolonial African context see on 
this point: Eisenstadt et al. 1988; Bondarenko 1995a), and hence should label 
the society according to its general societal type.  It ought to be noted that on 
understanding of societal forms, including the state, which involves both 
political and socio-economic characteristics, such significant for the 
development of anthropological thought and still influential theories as those of 
evolutionists (from Maine to Engels), of the French sociological (Durkheim, 
Mauss) and British structuralist (Evans-Pritchard, Fortes, Mair and others) 
schools, of substantivists in economic anthropology beginning with Polanyi, are 
based (see Earle 1994: 947), though, as to my mind, the most brilliant example 
of sociological, in the broad sense, approach to the state in anthropology is 
given by Robert Lowie in The Origin of the State (1927; see also the chapter on 
the state in his Social Organization [Lowie 1948: 317–346]).  Famous 
neoevolutionist concepts (Sahlins 1960; Service 1971/1962; 1975; Fried 
1970/1960; 1967; Carneiro 1970; 2000a: 186; Haas 1982) also derive, more or 
less openly and this or that way, from this premise though, indeed, in the final 
analysis “the whole progression (from band to state. – D. B.) … is defined in 
terms of political organization” (Vansina 1999: 166).  

I believe that scholars can use whatever definitions of the state they 
choose if it is appropriate for the purposes of their concrete research and if the 
definitions remain consistent throughout a single piece of it, but within the 
general theory framework the notion of the state must not be reduced to its 
political component.  In the meantime, for instance, the Archaic State concept 
elaborated recently by a group of archaeologists headed by Gary Feinman and 
Joyce Marcus does limit the notion of the state to a specific kind of political 
organization, as the state is seen by them merely “… as a political or 
governmental unit…” (Marcus and Feinman 1998: 4).  The anthropologist 
Alain Testart in one of his recent monographs (2004) does proclaim the 
necessity of approach to the state as to “a specific social form” too, but, 
curiously enough, really analyzing the process of state formation from this 
viewpoint, he fully accepts purely political Weberian definition of the already 
formed state as of society in which “the monopoly of the legitimate use of 
physical force” can be observed.48 

All in all, the aforesaid is also true with the Early State concept 
(Claessen and Skalnнk 1978a).  Having eventually been developed into a 
reasonably organic combination of evolutionist and structuralist postulates 
(Claessen 2000c), it, in a contradictory way – taking into serious account social 
parameters (see Bondarenko and Korotayev 2003: 111–113), nevertheless also 
reduces the notion of the state to its political aspect (see Kradin 1991: 283; 
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Bondarenko 1993b: 193–194; 1998c: 19; 2001: 243–244; Bondarenko and 
Korotayev 2000d: 14–15; Oosten and Velde 1994a: 10; 1994b: 294).  In 
particular, this could give reason to some of its adherents to designate Benin as 
an early state (e.g., Kochakova 1986; 1996b; Shifferd 1987) precisely due to 
the fact that this concept not only reduces the state to a specific system of 
political institutions but also rightly recognizes that as a rule the political 
subsystem develops toward the state more rapidly than the socio-economic one.  
However, characterization of Benin as belonging to the highest type of the early 
state – “transitional” is improper in any case (see chapter 5, section 4).  
Besides, it must not but be noted that though the Early State concept is still 
most well-known and best developed in its initial modification, its main 
proponent, Henri Claessen, in his recent publications (2002: 102; 2003: 161) 
declares openly that the state “… is a specific kind of social organization, 
expressing a specific type of social order in a society” (my emphasis).  
Precisely this vision (which also naturally presupposes embracing of the 
political aspect of social system) co-insides completely with that of the present 
author’s and testifies to what in fact the whole history of the Early State 
concept does: that this valuable theoretical construct possesses a considerable 
potential for further elaboration and correction, what its adherents with 
Claessen in the head are doing quite successfully for already over a quarter of a 
century (on the concept’s history, transformations, and prospects see Oosten 
and Velde 1994a; 1994b; Kochakova 1996a; 1999; Bondarenko 1998c; 
Bondarenko and Korotayev 2000d: 12–16; Kradin 1998).   

I shall not argue either (following Maine [1861; 1875], Morgan 
[1877], and Engels [1985/1884]), that the state in full sense begins when 
division by territory supplants that by kin practically completely, or in 
accordance with Claessen, that the “inchoate” but nevertheless state may be 
“… associated with dominant kinship, family and community ties in the field of 
politics…” (1978: 589).49 I will rather take an intermediate position.  Bearing 
in mind the older idea that in the state “territory” dominates over “kinship” on 
the one hand, and taking into account the mentioned above achievements of the 
20th century anthropologists and historians, I shall say that the state in its full 
sense may be fixed in the situation when territorial ties clearly (though not 
overwhelmingly) dominate over those of kinship on the supralocal levels of 
society’s complexity.  This threshold is lower than that established particularly 
by Morgan but higher than the one sufficient for Claessen and other The Early 
State school adherents (besides Claessen 1978, vide stricto Claessen and 
Skalnнk 1978c; Claessen 1984; 2005a: 151–154; Claessen and Velde 1987: 4–
5; Bargatzky 1987).  In fact, in my view, “the completed state” corresponds 
only to “the transitional early state” in the latter scholars’ scheme “… in which 
the administrative apparatus was dominated by appointed officials, where 
kinship affected only certain marginal aspects of government…” (Ibid.).50  As 
for the state in the narrower, merely political, sense – “the limited state”, I 
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would regard as such the societies which have at least reached the level of 

“the typical early state” of Claessen and Skalník (Ibid.) – “… the kind of state 
in which ties of kinship were [still only] counterbalanced by those of locality, 
... [but] where non-kin officials and title-holders [already] played a leading role 
in government administration…”51 Indeed, the categories like “clear but not 
overwhelming dominance” sound not well-definable enough and probably even 
leaving too much room for a researcher’s voluntarism, not for example like in 
case when the state is defined through the category of “the kinship ties 
absence”, but such “milder” categorization does reflect and capture the 
evolutionist, gradual nature of the state formation process. 

Even highly developed prestate cultures, like complex chiefdoms, are 
normally characterized as essentially kin-based societies (see Earle 1997: 5; 
Milner 1998: 2), and it is symptomatic that in his recent critical reevaluation of 
the Early State concept Peter Skalnнk, its author together with Henri Claessen, 
recognizes explicitly that “the early state in a number of concrete cases but also 
by its theory of inchoate (incipient) state, ‘swallowed’ chiefdom as an 
independent category” (Skalnнk 2002: 6).  Actually, long before that this fact 
was noted by the reviewer of the Early State project first two volumes 
(Claessen and Skalnнk 1978a; 1981a) Malcolm Webb (1984: 274–275).  For 
“the inchoate early state” which I cannot regard as state in any sense at all, 
Claessen and Skalnнk postulated not only kinship ties domination but also “a 
limited existence of full-time specialists…” (Claessen 1978: 589), thus “rare” 
in such societies (Claessen and Skalnнk 1978c: 23), i.e., such administrators do 
not form an objectively absolutely necessary and hence non-removable core of 
the government.52 At this point, it is also worth noting Aidan Southall’s (2000: 
150) remark: “Claessen and Skalnнk (1978a) distinguished inchoate, typical 
and transitional early states… The segmentary state conforms most nearly to 
the inchoate state, but Claessen considered the segmentary state as I defined it 
not a state at all.”  Hence, in my turn, I would not label Southall’s “segmentary 
states” (1956; 1988; 1991; 1999) as states even more so.  The same I shall say 
about Lawrence Krader’s “tribe-states” or “consanguinal states” (1968: 4) the 
rulers of which exercise cohesive control but kinship still remains the basic 
principle of social organization, and which Bruce Trigger (1985: 48) rightly 
equated with Claessen and Skalnнk’s inchoate early state.   

In the meantime, what I see as a true and reliably verifiable criterion of 
territorial (i.e., the state in its broader – full sense) organization, is the right and 
practical possibility for the government to carve up arbitrarily traditional, 
determined by kin grouping, division of the country’s territory into parts.  
Provided it is possible (for instance, if the central authority can unite them with 
others or cut into parts), one can argue that even if those social entities 
preserved their initial structure and the right to manage their purely internal 
affairs, they were nothing more than administrative (and taxpaying) units in the 
wider context of the whole state polity administered by functionaries either 
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appointed or confirmed outside the community – in the political center.  
Characteristically, with transition to the state the internal structure of 
communities tends to become simpler (Korotayev 1991: 183–184; Bondarenko 
and Korotayev 1999: 134), communalists are not only burdened by different 
obligations but also given the right to sell community’s land what would have 
undoubtedly undermined the society’s background if it had really been 
community-based.   

The 3rd – 2nd millennia BC Near East gives especially vivid examples 
of the aforesaid (besides many publications on particular societies, see in 
general and comparative works, e.g., Childe 1942: 122–123; Butinov 1967; Zak 
1975: 242–265; Maisels 1987: 345–346; Iljushechkin 1990: 160–162; Jakobson 
1997a: 51, 60, 102, 105, 107; Diakonoff and Jakobson 1998; Baines and Yoffee 
1998: 225–227; Kuzishchin 1999: 5–7).  This is vitally important for an early 
state: if it fails to adapt the community to its needs, stagnation and decline of 
the political system follow (as, for example, in cases of the 19th century West 
African Samori’s state and Kenedugu [Tymowski 1985; 1987: 65–66]).  On the 
other hand, the community’s adaptation to the needs of the state does not 
obligatorily mean the end of its development: the examples of the community 
and state structures’ co-evolution are given, for instance, by medieval and early 
modern Northern India and Russia (Alaev 2000).  In modern and contemporary 
polities structural discrepancies between the community and the state, the 
dependent position of the former with regard to the latter, are completely 
apparent (see, e.g., McGlynn and Tuden 1991a: 181–272).  Generally speaking, 
in a successful state supreme power does not develop the community matrix 
further on but rather “on the contrary begins to restructure society” in its own 
image (Beliaev 2000a: 194).  Indeed, as Kurtz (1991/1984: 162) rightly points 
out, “… the reduction of the influence of local level organization upon the 
citizens” is “a major goal” of a state’s legitimation strategies.  If it is a success, 
“the encompassment of the local sphere by the state” (Tanabe 1996: 154) becomes 
the case.   
 
3.  Socio-political composition of Benin: interaction of the part and the 

whole 
Nothing of the kind can be traced in Benin.  As all other complex non-state 
societies, instead of enjoying one-way encompassment of the part 
(communities and chiefdoms) by the whole (concentrated in, and symbolized 
by the supreme power), Benin even after the change of dynasties still had to 
look for a pathway to their mutual adaptation.  The result of this historical 
search was far from the establishment of “harmony of the whole and the part” 
typical of generally heterarchic societies, like ancient Greek (Andreev 2002: 
791–800).  The transition from complex chiefdom to the polity of a new sort 
with the Second dynasty’s consolidation led to significant strengthening of 
centripetal tendencies but nevertheless about seven centuries of its reign till the 
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establishment of the colonial rule had not resulted in socio-political 

homogenization: autonomous communities and chiefdoms with political 
institutions of their own continued to exist within the kingdom.  Benin 
remained a “multipolity”, that is a polity within which structural elements of 
different socio-political types and complexity levels coexisted and interacted 
(see Korotayev 1995b: 72–73; 1998b: 125–127; 2000: 195; Korotayev et al. 
2000: 23–24).  Undoubtedly, this situation’s lasting for all the many – probably 
seven, centuries of the Obas Benin history testifies to the fact that such 
polystratumness was the society’s essential feature and not a manifestation of 
its as if “transitional character”.  

Just this status of the society provided, above all, the presence of 
elements of heterarchy in the generally homoarchic socio-political order of the 
Benin Kingdom. In order to understand the nature of the relations between the 
socio-political whole and its components in the 13th – 19th centuries Benin, we 
must first look at the way they had co-existed in the preceding period of the 
First (Ogiso) dynasty, approximately in the 10th – 12th centuries. 

The scarce evidence on these “Dark Age” of Benin history prompts 
that in those days the country was an agglomeration of chiefdoms.  Chiefdoms 
had started to form in Biniland in the mid-1st millennium AD (Es’Andah 1976: 
12–13; Obayemi 1976: 256; Bondarenko and Roese 1998; 1999: 545–546; 
Bondarenko 1999: 23–30; 2001: 55–65).  A chiefdom could appear only under 
the leadership of an onogie (Bradbury 1957: 33; Egharevba 1960: 4), i.e. round 
a village with two heads of the local community as its center.  For being able to 
place himself at the head of a chiefdom, the odionwere was too strongly 
connected with his native local community, was associated with it only, and 
was regarded to be the legitimate head of this community only as a descendant 
of its members’ ancestors.  His profane endeavoring was restrained by his 
sacral, ritual duties that were his most fundamental obligation, irrespective of 
whether the odionwere was the only head of the given community or shared his 
power with the onogie (see Bondarenko and Roese 1998: 369-371).  The duties 
of the head of the chiefdom were similar to those performed by heads of 
extended families and communities at lower levels (Bradbury 1957: 33).  There 
also was the chiefdom council that was similar to corresponding family and 
community institutions.  Besides the heads of the whole chiefdom and 
constituent communities the council was formed by the chiefdom edio 
(Egharevba 1949: 11; Sidahome 1964: 100, 158, 164).  Thus the senior age-
grade played the leading part in managing the chiefdom, as it played it at the 
family and community levels (Bradbury 1957: 16).  The onogie’s community 
was as privileged within the chiefdom as the family of the community head 
within the latter.  On the other hand, the ancestors’ cult of the chiefdom head 
was similar to those of the family and community heads but was performed at a 
higher level.  At the same time it resembled the royal ancestors’ cult but was 
performed at the lower level (Bradbury 1973: 232).   
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In the beginning of the 2nd millennium there were not less than 130 

chiefdoms in Biniland (Obayemi 1976: 242).  The linear earthworks – walls 
and ditches discovered all over the country, are signs of the chiefdoms’ 
existence in the past and of their flourishing just immediately before and during 
the Ogisos reign (Connah 1975: 237–242; Obayemi 1976: 242; Isichei 1983: 
135–136, 265–266; Darling 1981: 115; 1984: I, 119–124, 130–142; II, 307; 
1988: 127–131; Keys 1994: 13; Omoregie, O. S. B. s.d.) that gave an additional 
impetus to chiefdoms’ further appearance and growth.  The country’s capital and 
unique symbol of its unity since the Ogiso time, Benin City, had also grown out 
of a chiefdom (see Onokerhoraye 1975: 296–298; Darling 1988: 127–129; 
Aisien 1995: 5860; Bondarenko 1999) by the early 9th century (Roese 1990: 8; 
Aisien 1995: 58, 65; Bondarenko 2001: 65–66).53  According to a version of the 
oral tradition, sixteen non-hereditary local rulers titled owere, no doubt 
identical with the village oidionwere, governed Benin before the First Dynasty 
was established (Omoregie, O. S. B. 1992–1994: II; Akenzua, C. A. 1994–
1997: II, 1–3; Aisien 1995: 65).54 If we may admit that there is a grain of truth 
in this relation,55 we should suppose that the village around which Benin City 
later grew, had appeared somewhere in the middle of the 8th century.  It is 
difficult to estimate when that village had integrated neighboring villages into 
the chiefdom of which Benin City later grew ripe but possibly it really 
happened in the late 8th – early 9th centuries.   

The origins and nature of about a dozen other Bini protocities of the 
time (and so typical of complex chiefdoms [see Kradin 1995: 24]) was the 
same, but that was Benin City that gained victory and continued to grow due to 
obtaining of the exclusive political function and position while the other 
protocities went down to the level of big villages (Talbot 1926: I, 153, 156–
157; Egharevba 1949: 90; 1960: 11–12, 85; Connah 1966: 23; 1969: 55; 1975: 
242–243; Jungwirth 1968: 140, 166; Ryder 1969: 3; Igbafe 1975: 2–3; 
Onokerhoraye 1975: 296–298; Olaniyan 1985: 46; Darling 1988: 127–129, 
133; Aisien 1995: 58–60; Bondarenko 2001: 65–71, 87–88, 90–95).  So, the 
rise of chiefdoms was both a precondition and an aspect of the city formation 
process being an outcome of partly the same factors in particular, demographic 
growth and integration of agricultural communities (Obayemi 1976: 242; Shaw 
1976: 59; 1984: 155; Clark 1977: 206; Connah 1987: 144–145). 

The Bini chiefdoms were integrated, rather loosely, by the first Ogiso 
(the oral tradition holds down his name: Igodo) who according to some 
relations of the oral tradition that find archaeological and ethnographic proofs, 
came and hence brought the very institution of monarchy as a form of 
suprachiefdom political organization to Biniland from the Yoruba town of Ife 
(see Bondarenko 2001: 72–81, 86–96, 125–130; Bondarenko and Roese 2001; 
Roese and Bondarenko 2003: 40–50).  The situation when a group of local 
socio-political units is integrated not by one of the respective units’ leaders but 
by completely alien newcomers, was not very infrequent in the course of 
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African simple chiefdoms (see, e.g., Mair 1970/1962: 109, 119–121; Oliver 

1984/1970: 317–318; Anthone 2000) and states formation (see, e.g., Mair 
1970/1962: 125–137; Steinhart 1978; Oberg 1987/1940) but as for complex 
chiefdoms, it seems a rare case.  The first Ogisos hence were not heads of any 
local, Bini chiefdom.  The very institution of the supreme ruler appeared in 
Benin not as institutionalization of the complex chiefdom ruler’s authority but 
rather it was imposed on the Bini multiple independent communities and 
chiefdoms without any genetic, organic connection with them, their social 
structures and political institutions, well elaborated and acceptable enough for 
the existence just on these levels of social being..  But once the institution of 
the suprachiefdom supreme ruler was introduced, it was to be “filled” with 
concrete people, holders of the title and the authority on this level changing 
each other on the throne.   

This ambivalence of the initial situation crucially determined the 
course of further events.  The third Ogiso probably had become the last in the 
originally Ife line of rulers and after that about twenty Ogisos in fact did not 
form a dynasty or dynasties56 but initially were the heads of different Bini 
chiefdoms, strongest by the moment of the supreme ruler’s change on the 
throne: when the Ife line of the Ogisos left the stage of history, there remained 
nobody else but Bini simple chiefdoms’ leaders to ascend the throne while all 
of them had basically equal rights for claiming to it what led to permanent 
struggle between the chiefdoms’ heads for the Ogiso title and to frequent 
change of the dominant simple chiefdom in the political system of the Benin 
complex chiefdom.  Only for the last eight reigns or so a true, and originally 
local, dynasty was established.  It is evident that the dynastic principle’s 
restoration can be estimated as a sign of consolidation processes’ growth (in 
resistance to centrifugal) at the suprachiefdom level.  Mainly just during this 
period the conditions for stable suprachiefdom institutions’ existence in Benin 
grew ripe once and for all.  The fall of the non-monarchical political 
experiment in the brief interregnum period and the subsequent consolidation of 
the Second dynasty confirm the aforesaid (for an historical reconstruction and 
historico-anthropological interpretation of the events mentioned in the 
paragraphs above, see: Bondarenko 2001: 72–107, 137–167; 2003a; 
Bondarenko and Roese 2001; 2004; Roese and Bondarenko 2003: 40–66).  

In the course of the first attempt to establish a suprachiefdom authority 
and to integrate the society, apart of other measures taken (economic, 
ideological, political, military, etc. [see Bondarenko 2001: 86–105]), a number 
of all-Benin titles, some of which were later incorporated into the system of 
political institutions of the Second dynasty time, was introduced (for detail see 
Eweka 1992; Roese 1993; Bondarenko 2001: 108–117).  However, holders of 
the all-Benin titles did not form an integral political apparatus.  It can be 
regarded as “central” only quite conditionally. Originally, the majority of such 
titles belonged to the heads of chiefdoms and autonomous communities who 
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recognized the Ogisos’ supremacy but treated the Ogisos “almost as primus 
inter pares” (Eweka, E.B. 1992: 7).  It is reasonable to suppose that the titles 
(and corresponding duties) were introduced and established by local (simple-
chiefdom) rulers as a result of a series of political compromises both among 
themselves and among them and the Ogisos in the process of struggle for 
power.  The situation with the earliest title-holders also demonstrates that 
strictly speaking, for long periods of time there was no permanent, stable 
“center of force” at all.  Instead at different moments various “parts of the 
whole” played this part: chiefdoms changed each other on the top of the 
political hierarchy. 

So, in the Ogiso period chiefdoms and autonomous (i.e., not forming 
parts of any chiefdom within the kingdom) communities co-existed within the 
complex chiefdom (though strictly speaking, the theory presupposes that a 
complex chiefdom consists of simple chiefdoms only, the historical realities of 
Benin do not contradict but specify it).  The suprachiefdom authority was rather 
weak, and struggle between simple chiefdoms for supremacy in the Benin 
complex chiefdom was a normal course of events, and the whole socio-political 
system, though it clearly tended to be framed as homoarchic, was rather weak 
and friable.  Nevertheless, although in the final analysis the Ogisos turned out 
incapable to establish a really effective central authority, just  

[t]he Ogiso era established a common social sense of 
belonging to the same authority and hence the sharing of a 
common goal, purpose or destiny.  The rise of the Ogisos 
implanted monarchical traditions into the Benin political 
system.  This monarchical idea survived in spite of 
stresses, temporary aberration in the kingship, the failure 
of the system and its substitution with republicanism.  
This was to give the Benin structure its basic social and 
political pattern which was crystallised under the Obas 
(Igbafe 1975: 7). 

In this, anthropological, respect the process of the institution of kingship’s 
consolidation was evolutionary, not revolutionary (see Ibid.).  “... [I]n Benin 
there was no sudden transformation of the political structure coinciding with 
the advent of the dynasty” of the Obas (Ryder 1967: 31), though historically, 
the eventual downfall of the Ogisos was provoked by a severe all-sided crisis 
during several last reigns while the start of the first Oba’s reign was preceded 
by a period of interregnum. 

Eventually, presumably in the 13th century, the Second dynasty came to 
power in Benin.  Its founder, Prince Oranmiyan, originated from Ife: for the 
Benin people only a man from that town could be a legitimate new dynasty 
founder, as Ife was the foremotherland of the institution of suprachiefdom 
authority in Benin as such – from there the First dynasty founder Igodo had 
arrived in Biniland.  So, the authority of Oranmiyan and his descendants was to 
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be perceived as the legal “continuation” of that of the rulers of the First 

dynasty.  Owe to this the feeling of the changes gravity was to deaden in 
people’s hearts and minds.  However in reality the evolution of political and 
social institutions during the Oba period has resulted in a meaningful 
transformation of the Benin society.  In the time of the Obas the same socio-
political components – chiefdoms and autonomous communities (as before, 
equal to each other in terms of rights and obligations towards the supreme 
authorities of the time [Egharevba 1949: 79; Bradbury 1973: 177]) formed parts 
of a multipolity of another type.  Communities (including autonomous) and 
chiefdoms preserved all the initial characteristics of their internal organization 
and went on obeying the all-Benin authorities, now much more strictly: the 
homoarchic trend in the socio-political organization became much stronger and 
more visible than in the Ogiso time.  The all-Benin power center and political 
institutions (the dynasty first and foremost) became stable and did not depend 
on the relative might of the local chiefdoms any longer, now surmounting them 
unreservedly.  The head of a socio-political unit represented its population in 
higher instances, but leaders of families, communities, and chiefdoms had 
direct access only to one, immediately next to theirs, level of political 
hierarchy.  Heads of families and non-autonomous communities could reach the 
highest instances only through those who occupied intermediate stairs.  The 
more powerful all-Benin political institutions were becoming the more effective 
their control over chiefdoms and communities, as well as over the relations 
between them, was (Bradbury 1973: 149, 171).  In particular, the increase of 
the society’s integrity under the Second dynasty resulted in the fact that the 
interunit relations basically did not develop by the principle “our – alien” any 
longer, as the all-Benin level of realizing their unity by the population of the 
country formed.   

Nonetheless, as has been stated above, the elements of heterarchy were 
neither a decoration nor a kind of Tylorian “survival” within the framework of 
the Oba-time socio-political system.  Quite the opposite: they were an essential 
part of the system.  In the way typical of African kingdoms (Vansina 1992: 21), 
the all-Benin authority did not intervene in the communities and chiefdoms’ 
internal affairs and reminded of itself only when the interests of the whole 
country (associated with those of the political center) were infringed, like in the 
cases of dependencies’ attempts to break away in the imperial period of Benin 
history (mid-15th – 19th centuries).  What is especially noteworthy is that there 
is no evidence that those units’ internal composition could be changed under 
any circumstances (Bondarenko 1995a: 183–193; 2001: 257–264).  Thus, in the 
time of the Obas the political center still had substantially limited possibilities 
for exercising coercive authority because violence from its side could not be 
considered as legitimate if it were aimed directly at the society’s component 
units.  The real power of a chiefdom or autonomous community head (onogie 
or odionwere respectively) still was as greater as farther his chiefdom or 



 79
community was situated from the capital (Bradbury 1973: 178, f. 10), though 
officially the new head of a chiefdom, in the ideal, the senior son of his 
predecessor (Bradbury 1957: 33), was to be recognized by the Oba after 
consulting local seniors (Sidahome 1964: 49–50, 163).  Sometimes especially 
mighty and rich enigie who even tried to imitate the Oba and his court in their 
way of life, entrusted themselves on their local level with some functions of the 
central authorities, such as endowing their subjects with titles (Bradbury 1957: 
33; 1973: 178).  Anyway, they did not forget to send “presents” for the Oba as 
signs of their obedience from time to time; not only to get them from heads of 
their dependent communities (Sidahome 1964: 60; Bradbury 1973: 177, 180).  
The heads of chiefdoms and autonomous communities were also responsible 
for collecting tribute for the supreme ruler, organization of corvйe labor upon 
the center’s demands and so on.  They also represented all their subjects at the 
Oba and central authorities in general. 

The opinion of Dike (1959: 14) who argued that “the basis of Benin 
economy was heavy taxes that Oba collected from his subjects”, that is 
common communalists by local and titled chiefs, seems wrong.  In reality these 
were not taxes at all.  Requisitions from commoners in favor of the supreme 
authority were a tribute which communities paid in kind (food, species of 
handicrafts, building materials for broadening and repairing of the palace 
complex).  It is also important to point out that the size of the tribute did not 
depend on the quantity and quality of the land elaborated by this or that 
communalist.  The tribute was collected from him as not from a land holder 
(which he was not in any case) but as from a subject of the Oba. There are also 
no grounds for arguing the communalist’s personal attaching to land as well: as 
Sharevskaja (1957: 176) has emphasized, “there is no evidence of free 
communalists’ attaching to land neither in early sources nor in the ethnographic 
materials.  Vice versa, it is related not once that a peasant could clear a new 
plot for himself”.  Communalists laid roads, built bridges and so on (e.g., 
Ajisafe 1945: 24, 34; Egharevba 1949: 42–43) but such corvйe works, though 
conducted on the initiative of the supreme authority and under the supervision 
of chiefs, were really public in some sense.  They were fulfilled for the benefit 
of the whole people as all the Bini had the right to use those roads and bridges 
while the tolls collected for that enriched the all-Benin treasury.  Besides, the 
authorities paid off for such a work, for example, in new wives (Talbot 1926: 
III, 434–435).  In fact, contrary to the opinion once expressed by Sargent 
(1986), the Bini community was not exploited by the all-Benin institutions; 
there were no antagonistic social classes, clearly defined noble and mean 
estates or castes, as far as the community organization was all-embracing 
(Bondarenko 1995a: 257–264). 

Members of the second age-grade, the ighele formed the basis of the 
Benin army.  After military campaigns which became more often in the time of 
creation of the empire in the mid-15th – 16th centuries but still did not last long 
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(within several months), ighele returned to their native villages – into the 

habitual social milieu, to their usual tasks (Bradbury 1957: 32; 1973: 171; about 
the Benin army see Talbot 1926: III, 832–835; Roth 1968/1903: 125–130; 
Roese 1992b; Osadolor 2001). 

The men’s secret society Okerison was another important channel for 
the communalists’ involving into the activities of all-Benin socio-political 
institutions.  Though this was a supracommunity organization, it originated 
within the community and preserved tight connection with it.  In the time of the 
Second dynasty the all-Benin Okerison co-existed in villages with local secret 
societies (Egharevba 1949: 87, 95; Sharevskaja 1957: 206; Roth 1968/1903: 65; 
Anonymous 1969/1652: 314; Hнjar 1972/1654: 250–251).  In a certain 
situation interests of a person as of a member of the all-Benin secret society 
could come into conflict with local interests of his kin group or the secret 
society of the village.  The Oba was recognized as the head of Okerison, and 
the political role of the all-Benin secret society consisted not in exercising 
punitive functions and intimidating of people for the sake of the public order’s 
observation only (Palisot de Beauvois 1801).  Okerison participated actively in 
communicating shine to the supreme ruler’s sacral halo, in suggesting people 
belief in his omnipotence, omniscience, and absolute justice.  In particular, 
Okerison members took part in many rituals and ceremonies of the supreme 
ruler and his ancestors’ cults (Sharevskaja 1957: 205–206).  It also lobbied 
actively this or that claimant for the throne and as a rule could influence the 
sovereign during the whole period of his reign (Dennett 1906: 199; Egharevba 
1951a: 5–8; Roth 1968/1903: 65).  Besides, Okerison controlled some distant 
from the capital parts of the empire (Dennett 1906: 199–201; Talbot 1926: III, 
764).  The social role of Okerison in the communal Benin society was 
significant as well.  Its social function got entangled with the political one: the 
secret society was to promote consolidation of not only the supreme ruler’s 
power but also the socio-cultural basement to which that power was so 
adequate.  It is not by chance that Okerison acted on behalf of the ancestors. 

Chiefdoms and autonomous communities preserved a grain of former 
being in opposition to the central authority, concentrated in Benin City.  In the 
conditions of considerable strengthening of the latter, it was sublimated in the 
ritual sphere.  Cults, rites, festivals rooted in the pre-Oba times existed in many 
villages.  They reflected the opposition of the local and central (symbolized by 
the Oba first and foremost) authorities in the past.  Of course, the capital did 
not greet their observation.  The aforesaid is well illustrated by the example of 
the annual Ekpo festival which is popular to the south and east of Benin City 
(for its description and analysis see Lopasic 1965; Ben-Amos and Omoregie 
1969).  Ben-Amos and Omoregie (1969: 10) write that  

… the Ekpo cult can be seen as a representative of 
alternative values within Bini culture.  In a society which 
focuses on the centralized power of a divine king, the 
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heroes and location of Ekpo represent a traditional source of 
opposition.  Where all paths to prestige and political 
power converge in the capital, Ekpo emphasizes the ritual 
importance of the village. 

In the meantime, although only the cases of those accused in doing 
harm to the whole country and especially to the Oba and his relatives were 
investigated at the central, all-Benin court, the Oba was recognized as not 
merely the supreme judge but also the only legitimate lawgiver.  This was so 
not only due to his recognition by the subjects as their master in the sense 
described in section 3 of chapter 3, but first and foremost because the Binis saw 
the laws as not really “given” by the Oba but rather as his authoritative 
translations to them of the ancestors’ behests, uncorrupted even slightly due to 
the sovereign’s maximal spiritual proximity to the true lawgivers in the Binis’ 
minds – the ancestors.  However, though for the Binis the ancestors were the 
ultimate source of laws, in reality the regulations were rooted in community 
norms and traditions.  Due to this new laws met no insurmountable barriers on 
their way from the Oba’s palace to communalists’ houses. 

In the period under immediate consideration in this work the country 
consisted not only of chiefdoms, autonomous local communities and – 
seldom – equal in rights unions of communities (Egharevba 1952: 26; 1965: 
12) as before but also of the units of a new type, in which both the 
strengthening of the central authority compared to the Ogiso time and its still 
ambiguous position in the Benin multipolity revealed themselves.  This new 
institution was a group of communities under the leadership of a paramount 
chief, like chiefdoms, but the genesis of that socio-political unit was completely 
different.  Such units started to appear from the reign of the first Oba in the 
result of the supreme ruler’s grants of communities to all-Benin chiefs and 
royal relatives (Egharevba 1956: 31; Bradbury 1957: 33; 1973: 177).  The 
territorial expansion and titled chiefs’ involvement in politically and financially 
profitable relations with Europeans contributed much to the “pseudochiefdoms” 
appearance in later historical periods (Ryder 1969).  The titled chiefs were 
those who exercised the supreme power over communities and chiefdoms 
through the community and chiefdom heads in the name of the Oba.  While 
chiefdom heads were more powerful farther from the capital their estates were 
due to their personal enterprise, the Oba himself granted pseudochiefdom heads 
more prerogatives more distant from Benin City the territory lay (Bradbury 
1973: 150; Imoagene 1990: 28).  The pseudochiefdom heads were to 
compensate, “voluntarily” or “in the performance of the duty”, the central 
power’s insufficient strength in the country’s outskirts.  Such units’ number 
especially increased in the time of Benin’s active expansion (mid-15th – early 
17th centuries).   

It goes without saying that this system had nothing essential in common 
with the feudal one, being realized in a society to which private landownership 
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and agricultural producers’ attachment to land were unknown (Bondarenko 

1995a: 251–253; 2001: 188). What is characteristic in the context of Benin 
realities is that the Obas could grant titled chiefs only those communities that 
did not form parts of traditional Bini chiefdoms.  Those chiefs actually never 
resettled there and remained members of their native lineages and communities.  
The Obas could not subdivide a chiefdom or grant it as a whole to a titled chief.  
Thus, the pseudochiefdoms of titled chiefs could be compiled exclusively of 
neighboring autonomous communities.  The titled chief who was posed above 
them carried out in respect to those communities and their members all the 
same functions as the head of a chiefdom (Bradbury 1957: 33) though these 
responsibilities were secondary for them compared to the duties inflicted on 
them by high all-Benin titles.  Their obligations to the supreme authority were 
also just the same: collecting tribute, attracting communalists to corvйe labor, 
recruiting of soldiers, etc.  It is also very important to point out one more time 
is that Obas could not subdivide or change the self-administrative system of a 
community or chiefdom.  No chiefdom and only an autonomous community as 
a whole (not a part of it) could be granted to a titled chief (see Bondarenko 
1994: 6–7; 1995a: 183–186, 189–190; 1995с: 140–142, 144–145, 147–150; 
2001: 191–193).  Last not least, pseudochiefdoms, chiefdoms, and autonomous 
communities’ heads – all were subordinated directly to the Oba and were 
regarded as equals in this respect (Egharevba 1949: 79; Bradbury 1957: 34; 
1973: 177).  Thus, in spite of differences in the degree of internal structural 
complexity, in the ways and time of appearance, the three basic types of the 
socio-political units which formed the Benin society were regarded equal to 
each other.57  What equalized them was a “common denominator” – the 
supreme ruler’s all-Benin power which surpassed them all. 

However, though the autonomous communities, chiefdoms, and 
“neochiefdoms” were equalized to each other in the aforementioned respect, the 
real opportunities of their heads were not equal.  For the chiefs-courtiers their 
duties as of neochiefdoms’ heads were secondary to those imposed on them by 
high all-Benin titles.  It can be said that their position in the society and its 
political circles was privileged by definition.  In the meantime, for the heads of 
chiefdoms the way to the high life lay across a struggle for receiving or 
usurping of the all-Benin titles.  As for the autonomous communities’ heads, it 
looks like they did not have real chances to be reckoned among the political 
йlite at all.  Finally, as has been mentioned above, the heads of chiefdoms were 
more powerful farther from the capital their possessions were situated.  It was 
so because they displayed personal arrogance and enterprise.  But in 
neochiefdoms the Oba usually himself gave their heads more power father from 
Benin City those units were situated.  Thus, “voluntarily” or “in the 
performance of duties” the heads of socio-political units filled in the 
insufficiency of central authority’s power in distant parts of the country that 
was still felt even in the Second dynasty time. 
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So, none of the territorial units of which the Benin Kingdom was 

composed can be called administrative in the proper sense.  The community 
and not the central authority remained the true focus of the society throughout 
the whole Benin history (Bondarenko 1995a; 2001).   
 
4.  Benin community, the encompassing part of the whole 
The same way as multipolity reflected the nature of the Benin socio-political 
structure and was not a manifestation of the society’s as though “transitional 
character”, the agricultural community (iya), that combined kin (extended-
family) and territorial ties, existed as Benin’s substantial institution, the 
society’s socio-cultural (as well as economic) basement, groundwork till the 
occupation of the country by the British (Bradbury 1957: 15; 1973: 149).  The 
formation of iyas was related intrinsically to the transition from foraging to the 
manual slash-and-burn shifting agriculture58 that had already been known in 
Biniland by the 1st century BC (Shaw, T. 1978: 68), and the area became 
predominantly agricultural during the first half of the 1st millennium AD (Ryder 
1985: 371; Connah 1987: 140–141).  Just in this period the extended-family-
territorial community formed (for detail see Bondarenko 2001: 25–42).   

The longevity of this type of community in Benin (it has remained 
unchanged in its essential features up to the postcolonial time59) was 
determined by the fact that under the conditions of the Biniland’s climate, 
environment and soil, the manual slash-and-burn shifting agriculture turned out 
its optimal and actually hardly not the only possible system (Bradbury 1957: 
23–24; 1973: 154; Egharevba 1949: 69; Blokhin 1993: 37) while for being 
effective this system demanded the features of social organization that could 
best be provided by a community with kindred extended families and 
elaborated system of cooperation in and among them: only a big collectivity 
with a system of mutual assistance and collective work can be able to perform 
all the operations of the manual agriculture cycle in the tropical forest (see 
Kochakova 1970: 18–25).  Due to a variety of factors – climatic, demographic, 
etc., the agriculture in Benin was rather highly productive (see Bondarenko 
2001: 41–42) and the Binis did not face the problem of foodstuff shortages 
(Nyendael 1705: 438; Anonymous 1969/1652: 315). So, the existence of the 
community with extended families was justified and necessary for a long 
historical perspective.  Besides, yam was the main crop cultivated by the Binis, 
and “growing of tuber crops allowed to preserve the habitual way of life to a 
considerable degree and did not result in sharp refusal from the previous culture 
tradition…” (Shnirelman 1982: 37).  Naturally, first and foremost this is true 
with the community: just in it the way of life and culture tradition were forming 
and transforming in time.  Hence, the existence of the agricultural extended-
family-territorial community as the substratum social institution turns out 
justified and necessary for the Bini in the historical very long run; in fact, for 
hardly not an immense prospect (Bondarenko 1995a: 101–117; 2000d). 
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The Bini community’s overall homoarchic nature (reflected 

specifically in unequivocal dominance of senior men and men in general), its 
administrative system and the foundations of interaction with the 
supracommunity institutions have been described in the previous chapters and 
sections.  In the present section the community’s internal social structure and 
relations will be characterized in some detail, and the factors and mechanisms 
of the community’s integration (mostly other than administrative, already 
discussed above) will be pointed out with the special emphasis laid on 
generally homoarchy-orienting encompassing importance of all this for the 
whole complex (in fact, supercomplex – more complex than middle-range) 
society. 

Charles Maisels (1987; 1993) stresses that in what he calls “city-
states”, opposite to territorial “village-states” (see also Diakonoff and Jakobson 
1982; Izard 1992: 14–16; Trigger 1993: 8–14 et passim; 2003: 92–119, 266–
270, 665 et passim), not broad descent groups (such as sibs/clans) but lineage-
based extended families (households)60 were the basic mode of social 
organization.  Though the city-state both as concept and term (see further: 
Burke 1986; Hansen 2000; Glassner 2004) seems to me unacceptable with 
respect to Benin (Bondarenko 1995a: 95), the latter definitely was a society of 
the very type Maisels and Trigger designated that way.  However, there is 
significant difference between two subtypes of cultures falling under this 
category.  The first of them is represented by the societies in which typical 
household and community were based on nuclear families (e.g., the Greek 
poleis) while the second subtype, and Benin is a good example at this point, is 
formed by those early urban societies in which community comprised 
households each of which was an extended family with lineages (not sibs/clans) 
as their cores.61 Particularly, I have shown elsewhere that in Benin not nuclear 
but extended family (organized as household integrating a number of patrilineal 
kindred nuclear families) was the economic and socio-cultural background of 
the community, just the extended family was recognized as the smallest self-
sufficient social unit (Bondarenko 1995a: 136–139; Bondarenko and Korotayev 
2000c: 174–176).  Indeed, what unites both of the subtypes is that their core 
social institution is the household-based community of this or that type62 but 
while the nuclear-family-based community is essentially predominantly non-
kin, the extended-family-based one preserves in itself unilineal descent ties.  
Indeed, the bonds of unilineal (patrilineal) descent embrace all the Binis and are 
very important in their traditional culture’s context (Bradbury 1973: 157–170). 

A useful division can be established within the extended-family 
households either: between those integrating monogamous and polygynous 
kindred nuclear families.  In Benin polygyny was a norm (Dapper 1975/1668: 
162; Gallwey 1893: 129; Thomas, N. W. 1910a: I, 15; Ajisafe 1945: 40; 
Mercier 1962: 299–303; Ryder 1969: 313; Ahanmisi 1992; Eweka, I. 1998: 
161–162) supported by public morality and recognized as a sign of man’s 
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might and wealth (Talbot 1926: III, 429; Mercier 1962: 299; Oghieriakhi 
1965; Ahanmisi 1992: 98–100).  This fact is significant: both qualitative 
analysis and quantitative research have revealed that general polygyny is a 
strong predictor of social homoarchy at both local and supralocal levels of 
complexity (Bondarenko and Korotayev 2000b: 309–312; 2000c; 2004: 26–38; 
Korotayev and Bondarenko 2000a; 2000b; 2001; Korotayev 2003a: 147–162). 

Operating with the Mesopotamian evidence only, Maisels argues that 
kinship ties within “minimal lineage” are secondary to non-kin within the entire 
household (extended family).  However, this is not the whole story.  First, it 
should be underlined that sib/clan does not form the core economic unit in any 
society either, as it is delocalized: for example, married women from patrilineal 
sibs normally participate incomparably more actively in economic activities of 
their husbands’, not fathers and brothers’ groups.  Hence, clan communities 
reveal an interlacing of kin and territorial ties, too.  Then, lineage (a group of 
unilineal relatives of several generations) as Maisels (1987: 348) recognizes, is 
the “core” of the household and, let me stress it one more time, is kin group.  
Only male relatives become both the lineage and household members by birth 
while all the rest come to the household by means of establishing some (most 
often marital) relations with them, and only the lineage male members are 
eligible for heading the household and nuclear families within it being ranked 
along the age lines, social in their function (Lowie 1948: 6–7; Eisenstadt 
1966/1956; 1971: 66–71; Mair 1965: 50–52; Bocharov 2000).  So, every 
extended family, like any other social unit (see above), demonstrates a mixture 
of kin and territorial ties by definition (see Olderogge 1975) but precisely the 
former integrate and shape the whole.  Again, in order to understand an archaic 
society, first, we should concentrate on community rather than on its 
components, second, we ought to avoid postulating unilinear evolutionary 
sequence from the extended-family to nuclear-family community as they, being 
organized in general homo- and heterarchically respectively, represent the 
community’s different types but not stages (see Gossiaux 2000: 166; see also, 
e.g., Chkonija 1964; Ivanov 1998a; 1998b: 37–94; Alaev 2000: 15–201; 
Bondarenko 2004b), and third, we must recognize that the problem we are 
facing is not of the “presence or absence” but of the “more or less” sort. 

This more or less criterion is still critically important if we look at the 
extended-family community formed by a number of households (as far as the 
community consisting of only one extended family and hence identical to it, as 
the typical, basic socio-economic unit is a rare case in the preindustrial world63, 
incredible specifically in Benin where one-family communities, as has been 
noted above, could be observed very infrequently).  We can draw a line 
between two variants of extended-family communities.  The first is that in 
which extended families within community do not hold kinship relations with 
each other (as, for instance, among the Bambara and Songhay of West Africa 
[Paque 1954: 53–54; Rouch 1954: 43]).  In such a situation territorial ties did 
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predominate kin at the community level.  The second variant is represented 

by Benin (again, among other cultures including African [e.g., McCulloch et al. 
1954: 160; Ksenofontova 1970]) where extended families within community 
preserved homoarchic kinship ties, and thus the latter dominated in the 
community as a whole though in the interfamily relations they were intertwined 
with corporate (essentially heterarchic) ties of neighborhood.64 The bigger the 
community the higher the role of it as a whole was, compared to that of a 
family as its constituent part (Bradbury 1957: 31).   

Every extended family inhabited a compound divided into several 
parts, each occupied by a nuclear family – a grown-up man with all his goods 
and chattels, first of all with his unmarried children and wives whom he could 
have “as many… as he wishes and can feed” in addition to “a great number of 
concubines” (Dapper 1975/1668: 162).  By the early-20th century evidence, an 
average Bini man at a mature age had seven wives including two already 
passed away (Thomas 1910a: I, 15).   

By the ethnographic evidence of the mid-20th century, the basic 
productive units (“farming groups”) most often were nuclear families 
(Bradbury 1973: 150–151, 153–154).  On the other hand, Sargent (although 
without profound argumentation) supposed that during the first centuries of the 
Second dynasty period the productive unite still was community as a whole 
(1986: 403, 406, 408, 409).65  In any case, even in the mid-20th century 
extended families had usually been preserving economic and consumption 
unity (Bradbury 1957: 27–30).   

As has already been mentioned (with the relevant references), not 
nuclear but the extended family was the basic, substantial element of the 
community not in the economic respect only but socio-culturally as well.  
Precisely the extended family was recognized as the organism, self-sufficient at 
the lower level of social life.  The structure-forming nature of the extended 
family becomes especially obvious if one takes into consideration the fact that 
besides economic interests, its unity was based on ideological foundations, such 
as, for instance, the hereditary extended-family totemic taboos (Dennett 1906: 
231; Thomas 1915–1916, 1919–1920) and, most significantly, the ancestor cult, 
as far as its objects, though organized in a clear hierarchy of more and less 
important ancestors (Bradbury 1957: 56; 1973: 166, 231–233, 238–250), were 
worshipped by extended families as wholes disregarding the degree of an 
ancestor’s kindred proximity to this or that nuclear family: there was no 
dominant nuclear family in an extended one.   

One’s not only formal status but also real weight in the community 
was directly connected with the person’s position in the extended family 
(Sidahome 1964: 128).  In particular, the obligation of the senior men – the 
edion age-grade members was to rule extended families, as well as 
communities.  As it was pointed out above (chapter 3, section 4), definitely 
there was a kind of extended families junior members oppression.  Strict and 
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total observation of the age and gender roles in the family was perceived by 
the Binis as an earnest of their whole society and whole universe’s stability and 
well-being.  Those roles were believed to be distributed once and for all 
according to the will of the supreme deity Osanobua.  Our contemporary, the 
Benin Prince Iro Eweka (1998: 162), has expressed this order’s basic principles 
metaphorically: “the structure of the family is analogous to the natural ordering 
of the heliocentric universe: the man (father) is the sun around which revolve 
the women (other ‘planets’), around which revolve the children (‘moons’)” (see 
also Ibid.: 14).  

However, though the system was really stable as a whole – at the 
social level, it was mobile at the individual level – for every person taken 
separately: in the course of time children became grown-ups; junior brothers 
substituted departed senior brothers; and once young women replaced elderly 
ones.  The status of a senior relative could not be ascribed at birth or honoris 
causa while that of junior was not fixed forever.  In the meantime, one’s 
attempt to raise the status avoiding the generation principle could be not only 
too difficult for realization but also, no doubt, seem dangerous for the whole 
collectivity, while serving it was regarded as the supreme moral norm (see 
Bondarenko 1995a: 50–53, 178–180; 1997b: 106–109).  The community itself 
was seen as “a single moral community and, ... to a considerable extent, there is 
conformity to this ideal” (Bradbury 1973: 184). 

Archaeological and ethnographic evidence show that the Bini 
community was exogamous (see, e.g., Talbot 1926: III, 540, 713–715; Darling 
1984: I, 138).  The ethnographic data testify that in the precolonial time the 
society was generally patrilineal with some elements of matrilinearity while the 
postmarriage residence was strictly virilocal; divorces were impossible (see, 
e.g., Dennett 1906: 198–199; Thomas, N. W. 1910a: I, 47–62; 1910b; 1910c; 
Talbot 1926: III, 427–437, 460–467; Ajisafe 1945: 35–39, 41, 92–94; 
Egharevba 1949: 20; Legogie 1951; Bradbury 1957: 27–31; 1973: 152; Tong 
1958: 110–116; Akpata, O. 1959; Igbafe 1970; 1979: 19–20; Keys 1994: 13). 

Every community occupied a village.  A visible sign of a community’s 
integrity was the earthen rampart about three meters high that terminated its 
village’s territory (the same way as more inclusive ramparts encircled 
chiefdoms).  Symptomatically, that rampart was called iya, just like the 
community itself.  Not by chance it “… probably functioned as a communal 
status symbol.  [A rampart] … may at some stage have acted, in ritual terms, as 
a symbolic boundary between the real world and the spirit one” (Keys 1994: 
13).   

The strength of social ties in the community was supported by strong 
traditions of interfamily assistance (e.g., Egharevba 1949: 43, 67; Bradbury 
1957: 30; 1973: 183–184) supported by public morality reflected in the folk-
lore (Butcher 1937: 346–349), by common festivals, beliefs – the ancestor cult 
first of all (the same as at the family66 and supracommunity levels of socio-
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cultural complexity).  As has been emphasized in the previous sections, the 

ancestor cult also determined such integrity-promoting phenomena as the 
community’s collective landholding rights, the age-grade system, and the 
nature of the suprafamily institutions of power.   

Naturally, no integrative factors could eliminate the conflict-
provoking potential of the community completely.  No doubt, foundations for 
clashes were laid in its structural components and the principles of their 
interaction.  Bradbury (1973: 184) distinguished potential but, as he specifically 
pointed out, rarely actualized lines of social split: between extended families 
and the lineages associated with them – lateral branches founded by junior 
members of the families, between extended families, and (in the villages with 
two leaders) between the lineage of the onogie and other lineages.  It seems that 
the Binis themselves did not perceive the contradictions in the community as 
insurmountable often sublimating them in the ritual sphere because in their 
consciousness the social due had been brought to conformity with the must 
with the end of social creation of the world associated with the establishment of 
the Oba dynasty.  

As Benin City had formed on the basis of a chiefdom – a homoarchic 
union of agrarian extended-family-territorial communities, the city not only 
inherited, but carried over the centuries and all the turbulence of history the 
communal character of social organization and indivisibility of craft from 
agriculture.  The citizens belonged to these or those extended families and 
communities, and practiced agriculture on their communities’ plots outside the 
city boundaries alongside with crafts; in the city, possibly from the mid-15th 
century on (Ryder 1985: 385),67 contrary to the hinterland, this or that 
community had usually been specializing in one of the crafts for many 
generations exchanging the produced articles on city markets, while supplying 
the Oba and his court with articles of every craft was a strict hereditary duty 
and privilege of definite city communities which had no right to trade in them.  
All this is specifically reflected in the layout and architecture of Benin City (see 
Onokerhoraye 1975: 304–305; Roese et al. 2001), that has been remaining 
divided into community wards consisting of compounds inhabited by extended 
families.  Thus, social organization of the city turned out generally identical 
with that of the village while this was also true with the structure of, and 
relations in communities and extended families in Benin City and her non-
urban hinterland (for detail see Bondarenko 1991b; 1995a: 91–101, 117–124; 
1995e; 1996e).68 Naturally, the ideological pillars that supported the communal 
social organization of the city were the same as in its agricultural hinterland 
(Híjar 1972/1654: 249). 

As it has been emphasized above, the Bini community was of the 
generally homoarchic type, as it united kindred extended families (egbes) 
organized just this way: with the only significant hierarchy within which senior 
males unavoidably dominated in any social context.  Historically, its formation 
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in the late 1st millennium BC – early 1st millennium AD marked the radical 
change in the type of subsistence and turned out the initial step on the way to 
the Benin Kingdom’s appearance (see Bondarenko and Roese 1998).  
Anthropologically, community served as the model, a kind of pattern according 
to which the supracommunity levels were built up homoarchically too, though 
the transition to higher levels of socio-political organization was accompanied 
by significant changes (Bondarenko 1995a; 2001).  Precisely the community 
was not only the focus of the Benin complex society by which it was 
“modeled”, but also the core of the whole universe in the Binis’ outlook (see 
Bondarenko 1995a: 24–89; 1997b).  The complex society’s integrity was 
guaranteed by principally the same various mechanisms as that of the 
community; ideologically, this part was played by ancestor cult first and 
foremost which ascribed legitimacy to political institutions from the society’s 
bottom to top (see Bondarenko 1995a: 176–181).  Collectivist, hierarchy-
oriented dominant features of communalists’ thinking, consciousness, 
Weltanschauung were adequate to, and critically supportive for, the terms and 
conditions of life in it.  Treating multiple in Benin art compositions with the 
Oba in the center flanked by dignitaries depicted smaller than the sovereign as 
“a classic hierarchical composition”, Herbert Cole (1981: 12) rightly pointed 
out “… its great value in Benin thought, not only as a socio-political statement, 
but as a spiritual, mythic, and psychological metaphor as well.”   

Thus, in Benin not the supracommunity institutions were reshaping the 
community (what is typical of states) but vice versa: they were becoming 
similar to it.  What follows from all the aforesaid is the community’s key role 
in determination of the character of the mental-cultural, socio-economic, and 
governmental subsystems of the society.69  The clue to many truly and already 
pseudo-, quasicommunal traits and features of the 13th – 19th centuries Benin 
society is contained in the aforesaid, too.  In particular, the mental aims of the 
Bini did not at all prevent from social stratification both in a community and in 
the wider Benin society opposing only to the destruction of their background, 
i.e., to destabilizing of the society and whole universe.  Owing to it precolonial 
Benin never saw private ownership for the means of production (the arable land 
first and foremost), class-and-estate stratification, doubts in the supreme ruler’s 
sacrality and so on and so forth.  However, if the community’s integrity and 
socio-cultural background were provided, the picture of the universe and 
consciousness of the Bini to some extend even demanded their internal 
stratification because any integrity (including social) was seen as not 
homogeneous but hierarchically structured (Bondarenko 1995a).  The specifics 
of the position of titled chiefs and the sovereign clearly witnesses to the kin 
communal principles’ primary importance for the shaping of the political 
system and institutions.  So, as the fundamental, basic socio-cultural, political, 
and economic institution, the extended-family-territorial agricultural 
community fastened all the taxonomic levels of the Kingdom’s homoarchic 
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structure.  Contrary to the situation of downwards encompassment when the 

encompassing role is played by politically and territorially most inclusive 
supralocal institution (for example, the chiefdom or state in societies of the 
respective types), Benin provides us with an instance of upwards 
encompassment.  
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V 
 

How to Call Benin?  
 
 
1.  The local-institution-matrix complex societies 
The preceding analysis (in the present work and elsewhere; see above) provides 
grounds for arguing that the character of a complex, i.e. middle-range, or 
supercomplex non-state society may be predetermined, at least to some extent, 
by the specifics of its local (substratum) institutions, such as the family and 
community, to a greater extent than by the ways of the local and supralocal 
levels interaction, in the process of which the relations of higher order 
nevertheless do originate (Bondarenko 1993b: 187).  This is not an absolutely 
strict regulation at all but my with Andrey Korotayev (Bondarenko and 
Korotayev 1999; 2000c; 2001; 2004; Korotayev and Bondarenko 2000a; 
2000b; 2001) and Herbert Barry III’s (2003; 2005) quantitative cross-cultural 
research based on the largest available world-wide cross-cultural sample – the 
Ethnographic Atlas (Murdock 1967; 1981; Murdock et al. 1986; 1990) has 
nevertheless revealed a correlation between family size, community 
organization’s characteristics, and the nature of supracommunity social and 
political institutions.   

Our research has shown that though family size is by no means the 
only factor that determines the degree of community and (through it) 
supracommunity institutions’ heterarchy and homoarchy, the statistically 
meaningful mass evidence from cultures of all the major economic types 
(foragers, cattle-breeders, horticulturists, and agriculturalists) and almost all the 
major culture areas70 yet shows that family size is an independent variable in 
this case and that the most authoritarian form of community organization is 
peculiar to the associations that comprise extended families while the less 
authoritarian one is observed in the nuclear-family-based communities.  The 
community-based societies can extend the community matrix to, and develop it 
at the supracommunal levels of organizational complexity in different 
directions depending on the nature of the respective community types.  The 
community based on the nuclear family with the relations of equality among 
them more likely gives rise to a heterarchic complex society as it may seem 
natural and turn out easier and more convenient to reproduce the same kind of 
relations in the inter-community interaction.  On the other hand, when a 
community itself is homoarchic (as in the majority of cases when it consists of 
extended families, especially when they are dominated by fathers individually, 
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not by a group of brothers [see Bromley 1981: 202–210]71), a basically 

communal complex society can well turn out not less homoarchic than even a 
preindustrial state which in principle cannot be built up by a community matrix 
as no community type presupposes administering by professionals (as well as 
taxation – a specifically state’s way of getting means for paying those 
specifically state’s administrators).  The process of community leaders’ 
specialization in administration “from spare time to part time to full time” may 
be launched only from outside the community – by the supracommunity 
political institutions (Befu 1966). 

One could doubt that the family size really affects the community’s 
heterarchy on the following grounds.  As is well known, there is a curvilinear 
relationship between family size and cultural complexity: the small families are 
more typical for both the most simple and most complex societies, whereas the 
large extended ones are for the medium complexity societies (Nimkoff and 
Middleton 1960; Osmond 1969; Blumberg and Winch 1972; McNett 1973; 
Levinson and Malone 1980: 86–87; Ember, C. R. and Levinson 1991: 83).  
However, the correlation between the number of levels of political hierarchy 
above the community and the family size (considered as a proper and verifiable 
criterion of a society’s cultural complexity level) turned out significantly 
positive (a fast growth of the proportion of large extended families in relation to 
small ones with the formation of the supracommunity levels) for simpler 
societies (Bondarenko and Korotayev 2000c: table 3), whereas we got a 
significant negative correlation for more complex ones (Ibid.: table 4).  The 
supposition that the family size influences the community’s heterarchy / 
homoarchy not directly but through the factor of the very degree of 
community’s complexity is also discredited by our results: the community’s 
complexity and the family size affect the community’s heterarchy / homoarchy 
rather independently (Ibid.: tables 19 – 22). 

Similarly to the family size, polygyny affects the community’s 
heterarchy negatively.  In general, monogamous societies appear to have 
democratic communities significantly more frequently than the polygynous 
ones (Korotayev and Bondarenko 2000a: table 2).  Like the family size, the 
polygyny also significantly correlates with such indicators of cultural 
complexity as the number of supracommunity levels and community / 
settlement size (Ibid.: tables 3, 4).  As it was with the family size, there are 
grounds to maintain that polygyny is related to the community heterarchy 
relatively independently from the factor of cultural complexity.   

In general, the family structure (determined in its turn by a large 
number of independent factors, both material, e.g. economic, and ideal, e.g. 
religious) can affect significantly the overall socio-political type and 
evolutionary trend of the respective societies.  The family structure affects 
primarily organization of the community through its associated socialization 
practices (Ibid.: 197–201; see also Bondarenko and Korotayev 2000b) while, in 
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its turn, the latter is able to influence significantly the mode the 
supracommunity levels are shaped.  Hence, one would expect reasonably 
(Korotayev and Bondarenko 2000a: tables 9, 10) to find a significant negative 
correlation not only between polygyny and family size, on the one hand, and 
the degree of community’s heterarchy, on the other, but also with the measure 
of heterarchy of the highest level of political structure.   

The typical ways of communities’ integration also tend to differ in the 
cases of homoarchic and heterarchic complex societies.  This way is forcible 
more often than not at the homoarchic societies, like chiefdoms and states, 
formation, usually in the result of subduing of the weaker communities (or 
other local units) by the stronger ones.  Contrary to this, heterarchic socio-
political complexity arises as an outcome of volunteer and (more or less) 
equitable joining up of local components, i.e., by way of synoecism 
(Bondarenko 2000c: 215–216).  The classical examples of this pathway are 
provided by the socio-political history of the Greek poleis in Antiquity, the 
Swiss Confederation in the Middle Ages, and the United States of America in 
Modern Time. 

Thus, the heterarchy – homoarchy dichotomy rooted in the diversity of 
family and community types finds further development in the societies that 
enjoy supracommunity levels of socio-political integration, predetermining to a 
considerable degree the non-unilinear and alternative nature of the socio-
evolutionary process in the world-wide scale.  Indeed, the aforesaid does not 
mean the community’s disappearance: the state ripens out and exists for a long 
time not within the community but on the joint of communities – in the 
intercommunity relations (as a rule, mediated by the relations between 
associations of communities – chiefdoms, tribes and so forth) and eventually, 
having formed, towers above them (see chapter 4, section 2).  The same is true 
with such other basically non-state social units as, for example, lineages.  
However, within the state structure they, being in essence non-bureaucratic (as 
well as communities) cannot and do not form the matrix for the uppermost level 
institutions’ building up as lineage norms (loyalty to lineage members) are 
incompatible with state norms (Fallers 1956: 12 f, 277 f; see also, e.g., Lewis’s 
[1965: 100] compressed but instructive characteristics of the Zulu and 
Southeast Chinese socio-political systems based on works by Gluckman 
[1987/1940] and Freedman [1958] respectively).  The strength of the lineage 
organization may serve as a testimony of weakness of state control in a state’s 
frontier regions (Potter, J. M. 1970: 130–138), or, thus in other cases, of a 
society’s non-state status.   

As for communities, they usually decay only in the process of the 
wider society’s transition to capitalism (as well as early institutions of kinship 
[Parsons 1960; 1966]).  Examples of the community’s disappearance in 
agricultural societies are seldom, Egypt from the Middle Kingdom on being the 
most prominent one (Diakonoff et al. 1989: I, 143; Diakonoff and Jakobson 
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1998: 26–27).  However, even there “it is possible… that the ancient 

Egyptian peasantry, which for the most part seems to have continued to live in 
traditional villages long after the Old Kingdom, may have preserved significant 
aspects of communal social life…” (Trigger 1985: 59).  Besides, “… probably 
in some respect whole Egypt was considered as a community with the pharaoh 
as its leader, and as not a neighbor [community] but a kin one…” (Diakonoff 
and Jakobson 1998: 27; see also McNeill 1963: 72).  Though in my opinion the 
presence or absence of bureaucracy is a proper indicator of state or non-state 
nature of a society, the very prospects for its political organization’s becoming 
bureaucratic may arise not from the presence or absence of the community but 
from its essentially communal or non-communal foundations.  The situation 
when the family, lineage, and community organization influences directly the 
form and nature of supralocal institutions was reversed with the rise of the state 
which tends to encompass all the spheres of social life including such an 
important one as family relations (Trigger 2003: 194, 271, 274; see also, e.g., 
Schoenbrun 1999: 143–145; Crest 2002: 351–352, 353). 
 
2.  Heterarchic local-institution-matrix (super)complex societies 
So, a heterarchic community-matrix-based complex (middle-range) or 
supercomplex society with higher probability can appear in the milieu of the 
small-family (neighbor) communities, also heterarchic in their nature 
(Bondarenko and Korotayev 2000c; see also Blanton 1995; Bondarenko 1998d; 
2000c; 2004b).  As well as homoarchic cultures (see section 4 below), the 
societies of the heterarchic macrotype have varied considerably in their 
particular types (see Ehrenreich et al. 1995; Bondarenko and Korotayev 2000a: 
155–251).  Among examples of the socio-cultural and political complexity 
based on the heterarchic neighbor community matrix one of the most vivid is 
given by the ancient Greek polis.  It is noteworthy that as a socio-political 
model the polis was known far beyond antiquity, both in the chronological and 
geographic respects (Korotayev 1995c; Bondarenko 1998d).  The polis also 
shows that no state can be based on the community matrix of any kind: just 
because no community permits the existence of bureaucracy, the polis was lack 
of it either, and hence was not state (e.g., Berent 2000a; 2000b.  Joyce Marcus 
and Gary Feinman [1998: 8] remark correctly that “… many Aegean specialists 
do not believe the polis was a state at all…”).  Even tyranny never changed this 
situation and in fact, served a temporal means for further strengthening of those 
fundamental heterarchic features of the polis when they were challenged this or 
that way.  Not by chance tyrannies were not long-lived and left the historical 
stage as soon as they fulfilled their mission (e.g., Andrewes 1956; Mossй 1969; 
Vliet 1987; Tumans 2002: 285–369).72  Indeed, in some cases, Athens being 
most important, those were just tyrants who paved the way from aristocratic 
political regime “to government by the demos, democracy” (Finley 1981: 104).   

Democracy as the political regime that exemplifies “the ideal 
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representation of a power heterarchy” (Crumley 1995: 3; emphasis in the 
original; see also Vliet 2003) nevertheless must not be identified and confused 
with heterarchy as social system: in particular, the unavoidably heterarchic 
polis social framework admitted not only democratic but also viable aristocratic 
and oligarchic political forms.  Bouzek (1990: 172) is right both in his irony 
about endless academic debates and in representation of the Greeks’ own 
distinction between their polis and other peoples’ states: “The Greeks had fewer 
problems than we have with the definition of the state.  They saw kingdoms and 
kings in all parts of the world where they met one ruler, and not the council of a 
polis or ethnos”.  However, in the anthropological perspective the problem with 
attribution of the polis as state is not in the fact that typically it is not a 
monarchy (indeed, we do know a great number of republican states, for 
example, modern) but in the fact that the Greek polis (on the contrary to the 
Roman civitas at transition from Republic to Empire [Hopkins 1968; 
Shtaerman 1989; Blois 1994]) never gave rise to bureaucracy which (besides 
many other deeds) could have divided the polity’s territory arbitrarily, ignoring 
the natural division that had resulted from local communities’ synoecism as not 
only the historically first but also most frequent means for the polis’ very 
formation (e.g., Andreev 1976; 1979; 2002: 776–783; Snodgrass 1980; Frolov 
1988; Luce 1998).  Even Cleisthenes who in the last decade of the 6th century 
BC changed radically the Athens’ general administrative system struck the 
blow not on local communities but on the four archaic philai which were tribes 
(Marinovich and Koshelenko 1996: 15).  Furthermore, for Greeks the polis was 
not a political or territorial unit first and foremost but a self-governing (i.e., 
never bureaucracy-governed even in theory!) collectivity of equal in rights 
citizens (e.g., Finley 1963: 56; 1982: 3–4; Hansen 1991: 58–59; Strogetskij 
1995).  Attempts to avoid these facts and substantiate the viewpoint at the polis 
as a “non-bureaucratic state” (e.g., Vliet 1987; 1994; 2003; 2005; Hansen 2002; 
Grinin 2004a73) seem to contradict the well-grounded idea of the state’s 
intimate relatedness to the presence of bureaucracy.   

In the meantime, the recognition of the polis as a non-state system 
should not lead to the conclusion that the state cannot be democratic or non-
monarchical (what, for example, Grinin [2004a] actually erroneously equates 
with democracy).  First, at least today in many countries, mainly in the West 
but not only there, one can observe both democracy and bureaucracy.  Second, 
though it goes without saying that monarchy is the most wide-spread form of 
political regime in preindustrial state societies, especially in early states or 
civilizations (see Claessen 1978: 535–596; Trigger 2003: 71–91, 264), history 
has seen instances of non-monarchical bureaucracies yet in ancient and 
medieval times.  For example, in oligarchic Venice from 1297 and till 
Napoleon’s occupation in 1797 Great Council consisting of adult males of 
specified elite families selected and elected among its members functionaries 
including the head of polity (doge) without any feedback from the populace.  In 
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fact, from the viewpoint of society as a whole, that was appointment by a 

small group of people, only to which the appointees were responsible.  Due to 
this they functioned as bureaucrats in many respects pointed out by Weber (see, 
e.g., Romano 1987; Zannini 1993).  The tendency to gradual transformation 
into an oligarchic bureaucratic state (at formal legal equality of all citizens) also 
clearly revealed itself in the course of the Novgorod Republic’s history until the 
tendency was stopped at a very late stage, if not after its full realization, as an 
outcome of Novgorod’s integration into the Moscow Kingdom in 1478 
(Bernadsky 1961).  The integration was predetermined by military defeat from 
Muscovites in the Shelon’ river battle seven years earlier; characteristically, 
“degeneration of the Novgorod feudal democracy into open oligarchy during 
the 15th century led to lack of support of the boyar (patrician. – D. B.) 
government by the city lower strata.  Just this determined the defeat of the 
republic” (Khoroshkevich 1992: 453–454).  In the Hanseatic city of Rostock in 
the late 15th – early 16th centuries “… patricians formed not only the 
economically mightiest alignment of the city’s population”.  During this period 
“they also concentrated in their hands absolute political power, the oligarchic 
character of the city self-government in the period under consideration 
increased.  The right to sit in the city council was usurped by a limited circle of 
patrician families…” (Podaljak 1988: 131).  The socio-political order of many 
other maritime trade-based independent cities of late-medieval Southern and 
Northern Europe eventually became basically the same (Schildhauer et al. 
1985; Brady 1991; Shaw, C. 2001).  In contrast, even in so-called “oligarchic 
poleis” the whole collectivity of citizens remained the administrators’ 
(magistrates’) elector at least in principle, though like in Venice and contrary to 
democratic polis, not all the citizens were eligible for being elected.  To be 
sure: in oligarchic polis the circle of competent citizens was narrower than in 
democratic and only those belonging to an even narrower circle – oligarchy, 
could be elected.  But oligarchs did not elect magistrates themselves like the 
Venice Great Council members did.  Magistrates were elected by citizens of 
the oligarchs’ number (Jajlenko 1983: 165–173).   

The polis also should not be considered as a case when transition from 
(mainly) kin-based to (predominantly) non-kin social division outstrips the 
formation of bureaucracy, as first, there was no such a transition because it was 
inherited from the preceding incipient simple society (e.g., Andreev 1976; 
Frolov 1988) and second, bureaucracy never formed in poleis prior to their 
integration into the Macedonian Empire and the kingdoms which appeared on 
Alexander the Great power’s debris, when bureaucracy was just imposed on 
polis.  Nevertheless they mainly preserved internal autonomy and typical non-
bureaucratic system of government as a means of its realization and thorough 
support (e.g., Bikerman 1985/1938: 131–135; Allen 1983: 75, 109 et al.; 
Diakonoff et al. 1989: II, 322–330, 342–345; Fernoux et al. 2003: 89–114; 
Picard et al. 2003: 57–82).  All in all, it is not so surprising that the polis is 
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rarely considered in general works on social evolution (Blanton et al. 1996: 
2; Marcus and Feinman 1998: 8–9), especially in those written by the scholars 
thinking within the unilinear typology paradigm.   

So, the polis was a heterarchic community-matrix-based complex 
society.  As well as, for example, the generally analogous to it Roman civitas, it 
keeps within the paradigm of evolutionary pathway outlined by Korotayev 
(1995c:67–68): indeed, 

there are… grounds for doubting the correctness of the 
widely accepted essentially unilinear scheme of socio-
political evolution “community (local group) – chiefdom – 
(complex chiefdom) – early state – mature state”.  One of 
the possible alternatives [is] “(relatively) simple 
community  sovereign community with a well-developed 
internal political structure  civil community (polis)”, 
where “civil community” may reach (according to many 
indicators of general social evolution) levels of 
development comparable with (or even exceeding) those 
typical for many chiefdoms and early states… 

Thus, Korotayev bases his constructions on contrasting cultures that 
followed the pathway of political centralization and authorities’ surmounting 
the society to cultures that elaborated further and perfected democratic 
communal backgrounds and corresponding institutions of self-government.  
Such a classification is no doubt congenial for the present writer who considers 
the division of cultures into hierarchical and heterarchical as fundamental one.  
However, both the “classic” and Korotayev’s schemes are merely logical 
models.  Not in every particular historical case at all, not in every culture 
throughout its period of existence, any of the respective schemes realizes in full 
extend and without intersections with other evolutionary series (see Blanton 
1998). 

The Benin evidence can make the general picture of socio-political 
evolution more versatile.  As a matter of fact, the ancient polis – a volunteer 
and equal in rights integration (synoecism) of autonomous in their internal 
affairs neighbor communities into a supercomplex civil community and the 
society of the Benin type are respectively heterarchic and homoarchic 
“paraphrases” of each other (Bondarenko 1997c: 13–14, 48–49; 1998d; 2000c).  
The differences in the socio-cultural foundations – the community type, 
economic backgrounds (plough and hoe agriculture respectively), in the 
historical pathways of formation, etc. resulted in crucial differences in the 
realization of communal principles in the Greek polis and in Benin.   

For example, the polis order is based on private property (including 
that on land) while in Benin it was incredible.  If in a ripen polis the source of 
power and legitimate lawgiver was the people, in Benin those were ancestors in 
whose name the heads of socio-political units of different levels spoke and 
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acted.  The polis culture was individualistically-corporativistic, with a 

positive evaluation of reasonable innovations74 while the Benin one was 
collectivistic and strongly tradition-oriented, archaic in terms of Karl Jaspers’s 
(1953/1949) typology of culture.  Indeed, there was no political despotism in 
Benin; there was despotism of another sort – that of traditions.  If we depart 
from the Weberian formulation of power as the ability to circumscribe people’s 
behavioral alternatives (Weber 1978), we will have to confess that just the 
traditions were true power in the full sense of the word in the Bini culture.  It is 
also evident how differently the political life in the societies of two types was 
organized.  In the final analysis the nature of the differences between them is in 
the fact that the polis was a civil society while Benin was very far from its 
ideals, they were absolutely strange for her. 

 
3.  Benin as a homoarchic local-institution-matrix supercomplex society 
Returning to Benin, we must underline once again that the homoarchic 
extended-family-based community is still alive even today being the most 
adequate social framework for agricultural production in the Western African 
tropical forest zone (see chapter 4, section 4).  However, what is even much 
more significant with regards to the present work’s problematics, is that the 
way of the Benin Kingdom’s formation was through “likening” of the 
supracommunity socio-political institutions to the homoarchic community of 
extended families.  The judicial system (see Dapper 1671: 492; Talbot 1926: 
III, table 19; Egharevba 1949: 11; 1960: 35; Bradbury 1957: 32–33, 41–42; 
Sidahome 1964: 127), the system of imposing and collecting tribute (e.g., 
Nyendael 1705: 452–453; Anonymous 1746: 103; Bradbury 1957: 42–43; 
Agbontaen 1995: 122–123), etc. – all corresponded to the homoarchic character 
of the society.  Any interaction with suprafamily authorities a common Bini had 
to realize through the head of his kin unit.  However, the head of a family could 
apply directly to his community leader only.  This leader, in his turn, could 
apply exclusively to the respective chiefdom’s head (if the given community 
was not autonomous), and only the latter (alongside with the autonomous 
community leader) had the right to solicit the titled chiefs who could make the 
case known to the supreme ruler.  The very price of human life in Benin 
depended on one’s social position: especially in the slave-trade era but also 
before it sacrificing of a number of people, depending on the deceased’ status 
was an obligatory element of the most highly ranked chiefs and the Oba’s 
burial and mourning ceremonies (Kalous 1969: 375376; Ryder 1969: 71; 
Ebohon 1972: 55; Resende 1973/1798: 348; Dapper 1975/1668: 164; Roese 
1992a). 
Millar resumes in her juvenile but knowledgeable and qualified book (1997: 
48–49):  

With the Oba at the top [of social pyramid], everyone in 
Benin had a rank.  To do certain things, you had to have 
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the correct rank.  Some ranks led.  Some followed. …  Top to 
bottom, Edo [i.e. Bini] chiefs, men, wives, children, and 
even slaves were arranged into an enormous system of 
ranks. 

This is a nicely distinct condensed formulation of the Benin society’s 
homoarchic nature. 

To sum up, Benin cannot be considered as a state in terms of either 
Marxism (see also Kochakova 1986: 9, 11; with respect to African “kingdoms” 
in general see Tomanovskaya 1973), including “structural Marxism”, or 
(neo)evolutionism, or structuralism; even the existence of the monarchy does 
not presuppose the state character of society (Vansina et al. 1964: 86–87; 
Vansina 1992: 19–21; Quigley 1995; Oosten 1996; Wrigley 1996; Wilkinson 
1999; Simonse 2002; Skalnнk 2002) just the same as non-monarchical form of 
government does not inevitably predict a society’s non-state nature.  The 13th – 

19th centuries Benin form of socio-political organization can be defined as 
“megacommunity,” and its structure can be depicted as four concentric circles 
which in their totality represent an upset cone: the extended family, community, 
chiefdom, and megacommunity (kingdom) (for detail see Bondarenko 1994; 
1995a: 276–284; 1995b; 1996c; 1998e; 2000b: 106–117; 2001: 230–263; 
2004a; 2005a).   

Having appeared as a result of integration on the basically communal 
principles of not only autonomous communities but also chiefdoms, 
furthermore – as a reconfiguration of the complex chiefdom of the Ogiso time, 
the megacommunity not only preserved chiefdoms as its structural component 
but also did not deprive them from sovereignty in their internal affairs.  Vice 
versa, from the Ogiso time the megacommunity inherited and even strengthened 
such traits, characteristic of the complex chiefdom (see Kradin 1991: 277–278; 
1995: 24–25) as, for example, ethnic heterogeneity (Ryder 1969: 2) and non-
involvement of the suprachiefdom level managing elite in the subsistence 
production (see Bondarenko 1993a: 156–157; 1995a: 229, 253).  The degree of 
social stratification in the society also increased (see Bondarenko 1993a; 1995a: 
90–275).  In the final analysis, as Ryder (1969: 3) rightly points out, without 
chiefdoms and their evolution the Benin empire could have never risen. 

But while the simple and the complex chiefdom represent basically the 
same, chiefdom pattern of the socio-political organization, the same “quality” of 
authority and power (“The general rights and obligations of chiefs at each level of 
the hierarchy are similar…” [Earle 1978: 3]), the difference between both of these 
types on the one hand, and the megacommunity on the other hand, is really 
principal and considerable.  In particular, Ogisos had no formalized and legalized 
apparatus of coercion at their disposal.  While the formation of effective central 
authority is vitally important for the complex chiefdom (see above), it usually 
proves unable to establish political mechanisms preventing the disintegration 
(Claessen and Skalnнk 1981b: 491; Cohen 1981).  Hence the breakdown into 
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simple chiefdoms and independent communities is the typical fortune of the 

(complex) chiefdom (Earle 1991: 13).  Thus, the megacommunity is a possible way 
of transformation of the complex chiefdom; a “positive” way in the sense that it is 
alternative to a complex chiefdom’s disintegration.  So, evidently, the break-down 
was the fortune of the majority of the 130 early Bini chiefdoms, and about ten 
protocity settlements mentioned above, potential centers of complex chiefdoms, 
like the Ogiso Benin one did not consolidate their power over neighbors and 
degraded to the level of big villages.  Sooner or later they were absorbed by Benin. 

Only the Benin megacommunity of the 13–19th centuries (for 
correctness, in this case it should be said “the megacommunity political 
institutions”) formed the real “center” that was “above” all the sociopolitical 
components of the country and was able to establish really effective 
suprachiefdom authorities.  And just this became the decisive “argument” in the 
competition of Benin with other “protocities” for the role of the all-Bini center.  
Not occasionally Benin started dominating over them right after the submission 
of the Uzama by Oba Ewedo, from the second half of the 13th century (see 
Bondarenko 1995a: 94–95).  Due to the same reason the megacommunity 
institutions, including the monarchy of the Oba dynasty and different categories 
and associations of titled (megacommunity) chiefs were stable and sustained.  
Just because of this we may argue that under the Obas one socio-political 
system based on the extended family (that of the Ogisos period: autonomous 
communities + chiefdoms ≈ complex chiefdom) was changed by another: 
autonomous communities + chiefdoms = megacommunity.  Having the same 
number of complexity levels and socio-economic basis as the complex 
chiefdom of the Ogiso time, the megacommunity surpassed it in economic 
development, governmental apparatus’ elaborateness and effectiveness, the 
degree of internal integrity and centralization.  Furthermore, in territory, social 
organization complexity, economic parameters, the governmental apparatus’ 
hierarchization, spiritual culture the Benin megacommunity, fundamentally 
based on the kinship principle, was not inferior to many archaic states. 

Features of the communalists’ thinking, consciousness, 
Weltanschauung were adequate to the conditions of life in the megacommunity.  
No doubt, this is not a co-incidence but a display of their interdependence that 
the “objective” socio-political structure was paralleled by “subjective” Binis’ 
vision of the person and the world.  The Binis believed that every person had 
four soles that demonstrated different degrees of separateness from his or her 
physical membrane (Bradbury 1973: 271–282).  The universe was seen by 
them as a hierarchically structured entity, also a system of four circles: the 
human being – terrestrial space – the world of spirits and supreme deities – the 
world on the whole.  The community was perceived by the Binis as the socio-
cultural focus of society and hence the core of the whole world’s core, as for 
them their society literally was the hub of the universe.  It turned out a model of 
the universe (a system of circles) and its most important part in one and the 
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same time.  The fact that the community comprised kindred extended 
families as its basic units was of fundamental importance because it led to the 
community’s eventual generally homoarchic socio-political structure and non-
democratic value system.  In the community the preservation and transmission 
of culture in the broadest meaning of the notion were performed.  Bradbury 
(1973: 249) pointed out specifically the ability of the Binis’ consciousness to 
adapt to changes in the socio-political sphere.  The changes were ignored in 
that capacity being considered just as reflections (similarities) of what had 
already once existed in the rapid succession of events. 

The Binis believed that the community organization, the only 
conceivable for them on the Earth repeated in the world of deities and 
ancestors’ spirits (Talbot 1926: II, 267–268; Gallwey 1938: 5; Sidahome 1964: 
118–124, 160–163, 166–172; see also Bondarenko 1992).  Furthermore, only a 
community-based society could be similar to the “construction” of the Binis’ 
universe: to be a system of concentric circles and not of social segments 
(Bondarenko 1995a).  As in the circles of the universe on the whole, in its main 
circle each mini-circle (in the cosmic scale) was similar but not identical to the 
previous ones, narrower in structure and functions reproducing them at a higher 
level in the social, political, and cultural respects, so that changes from one 
circle to another were not only quantitative but qualitative as well (what 
becomes clear, for example, at comparison of rulers of socio-political units of 
different complexity levels).  Thus, in the socio-cultural respect, the circles of 
the megacommunity were brought into correlation with each other by the 
principle of similarity, so characteristic of African cultures (Girenko 1991: 288; 
Sledzevski 1992; Bondarenko 1995a: 50). 

The megacommunal nature of the society also determined and in the 
same time was reflected in the continuity, characteristic of it: political – 
similarity of administrative institutions of different levels, socio-economic – of 
the city and the village, mental – fundamental similarity of the town and village 
dwellers, commoners and chiefs’ Weltanschauung, at least in the “pre-
European” time (for detail and bibliography see: Bondarenko 2001: 190–191).  
The integrity of the whole construction of the megacommunity was provided by 
basically the same mechanisms as that of a community (see above and, for 
more detail, Bondarenko 1995a: 176–180) while at the same time its very 
existence and prosperity of the populace was believed to be guaranteed by the 
presence of the dynasty of sacralized supreme rulers (Obas).  The royal palace, 
the public relic with the Oba “imprisoned” in it (from the early 17th century), 
was seen by the Binis as the focal point of the universe as situated at the very 
heart of their society – the cosmos’ hub.   

Precisely the role of the main symbols of the all-Benin integrity and 
not that of “profane” administrators turned out the most important historical 
destiny of the sovereigns.  In their sacral functions the nature of both the whole 
society as a megacommunity and the sovereigns as a “megachiefs” have 
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revealed themselves especially clearly (see Palau Marti 1964; Kochakova 

1986: 197–224; 1996b; Bondarenko 1991c; 1995a: 203–231).  In particular, the 
supreme ruler’s family (as well as those of titled chiefs) had not only been 
preserving its traditional structure but also generally existed in accordance with the 
norms determined by that very structure (see Bondarenko 1995 a: 194–203).  
Indeed, all the initial backgrounds of power in the community (the selection of 
the odionwere from the family considered as that of the community founders, 
the sacrality aspect, functions of the priest, manager of public lands and judge, 
“inspirer” of public works, etc., etc. at the lack of absolute power) found their 
continuation and further development in the institution of the Oba.  For 
example, the ancestor cult of the Oba became an all-Benin one and he himself 
was an object of worshipping, and the Oba himself was the supreme priest of 
the whole country.  He was considered all-mighty and the only legal lawgiver.  In 
the course of time the supreme ruler received the right to appoint lineages from 
which the majority of the central government chiefs were recruited.  If in the 
community the property was inherited alongside with the title, on the 
megacommunity level material values and the prestigious position, that of the Oba 
first of all were distinctively separated from each other (see Bondarenko 1993a: 
151–158; 1995a: 203–229).  The Oba was considered the master of all the lands, 
though in reality he had not more rights for them than an odionwere for his 
community’s fields, and so on and so forth.  At the same moment the Benin 
evidence does refute unreservedly the scholars (e.g., Guliaev 1972: 261–262) in 
whose opinion sacrality of a supreme ruler is an a priori testimony of a 
despotic political system.  The Benin Obas never had absolute profane power; 
even more so, during the first about half a century after the Second dynasty’s 
establishment and the last about three hundred years before the Kingdom’s loss 
of independence in 1897 their profane power was far even from being called 
considerable.75 

Megacommunity institutions towered above communities and 
chiefdoms, established their dominance over them but in the essentially 
communal Benin society with lack of pronounced priority of territorial ties over 
kin ones, even those who governed at the supreme level could not become 
professional administrators.  The Benin megacommunity’s specificity was in 
integration on a rather vast territory of a complex, “many-tier” society 
predominantly on the basis of the transformed kin principle supplemented by a 
“grain” of territorial one.  This basis was inherited from the community, within 
which extended families preserved kinship relations not only within themselves 
but with each other as well, supplementing them by the relations of 
neighborhood.   

Sex and age remained the basis of socio-political stratification well 
beyond the community.  At all the socio-political levels women were generally 
deprived from control sticks while at determining a man’s status and social 
opportunities his membership in this or that age-grade could be not less 
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important than belonging to a more or less noble family.  The division into 
the elder and the younger was the primary one for both the community and the 
society as a whole.  This way the gerontocratic principles and forms of 
communal government, on the one hand, and the evidently homoarchic (conic) 
type of the Benin megacommunity, on the other hand, were determined.  
Indeed, the prevailing of the sex-and-age principle of socio-political 
stratification (sanctified by the ancestor cult, the backbone of the Binis’ picture 
of the universe [Bondarenko 1995a: 24–31]) was clearly felt in the upper 
circles of the megacommunity.  In this respect the fact which Ajisafe (1945: 13) 
tried to comprehend is very revealing: “Though naturally, personality played a 
great part, there were certain chiefs and elders who by reason of their age and 
experience exercised more influence in the affairs of the land and in the 
Council (at the supreme ruler.  D. B.) than their rank would seem to warrant.  
It may thus be admitted that apart from the personality of any particular chief, 
age is respected more than their rank and rank is respected more than the law” 
(see also Ibid.: 87–88). 

In the Bini community kin ties were accompanied and supplemented 
by territorial ones. No doubt, in the megacommunity the importance of 
territorial ties grew considerably.  However, as well as before its formation, 
such ties were built in and to the kin relations not in the ideological sphere only 
but in realities of the socio-political organization as well (Bradbury 1957: 31).  
The community did not just preserve itself: it went on playing the part of the 
fundamental socio-political institution notwithstanding the number of 
complexity levels overbuilding it.  As before, the community predetermined the 
homoarchic nature of the whole Benin socio-cultural and political model and 
fastening all the levels of the Benin society’s structure, made it was firm and 
durable: Benin remained a megacommunity till the very end of her independent 
development.  

Even in the mid-15th – 19th centuries, when the initially local, 
communal nature of the society came into contradiction with the imperial 
political and cultural discourse, the principles and system of governing the 
empire (the preservation of local rulers in subjugated lands, migrations of the 
Obas’ relatives with followers to weakly populated territories, residing of the 
Bini governors of the dependencies in Benin City and not in “colonies”, the use 
of the same ideological pillars that supported the Obas’ power in Benin for 
substantiation of the center’s domination in the dependencies, etc., etc.) witness 
that by the moment of Benin’s occupation in 1897 the megacommunity still 
was the form of organization of the Benin society proper with which socio-
politically different “colonies” sided.  Thus the megacommunity had turned out 
able to absorb and “reinterpret” those elements of the imperial discourse that 
could have seemed insurmountable for this essentially local, ethno- and socio-
centric form of organization.  So, the megacommunity managed to avoid 
radical transformation of its fundamental socio-political principles and the 
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interrelated transformation of the people’s mentality and picture of the 

universe. 
 
 
4.  The Benin megacommunity in the wider context of anthropological 

theory 
Besides the 13th – 19th centuries Benin, I shall also designate as 
megacommunity, for instance, the Bamum Kingdom of the late 16th – 19th 
centuries in present-day Cameroon which as a whole represented an extension 
up to the supercomplex level of the lineage principles and organization forms, 
so the society acquired the shape of “maximal lineage” (Tardits 1980).  
Analogously, in traditional kingdoms of another part of that modern country, in 
the Grasslands, “the monarchical system… is… in no way a totally unique and 
singular form of organization but displays a virtually identical structure to that 
of the lineage groups” (Koloss 1992: 42).  Outside Africa megacommunities 
may be recognized in the Indian societies of the late 1st millennium BC – first 
centuries AD.  Naturally, differing in many respects from the Benin pattern, 
they nevertheless fit the main distinctive feature of megacommunity as social 
type: integration of a supercomplex (exceeding the complex chiefdom level) 
society on community (and hence non-state) basis.  In particular, Samozvantsev 
(2001) describes those societies as permeated by communal orders 
notwithstanding the difference in socio-political organization forms.  “The 
principle of communality”, he argues, was the most important factor of social 
organization in India during that period (see also Lielukhine 2001; 2004).  In 
the south of India this situation lasted much longer, till the time of the 
Vijayanagara Empire – the mid-14th century when the region finally saw “… 
the greater centralization of political power and the resultant concentration of 
resources in the royal bureaucracy…” (Palat 1987: 170).  A number of other 
examples of supercomplex societies in which “the supracommunity political 
structure was shaped according to the community type” (similar to the Bini 
type) is provided by the 1st millennium AD Southeast Asia – by such societies 
as, e.g., Funan and possibly (see Mudar 1999) Dvaravati (Rebrikova 1987: 
159–163).  Apart from all the rest, these examples show that the 
megacommunity may be seen among not only “city-based” societies like Benin, 
but among “territorial” ones as well.  The specifics of the megacommunity 
becomes especially apparent at its comparison with the “galaxy-like” states 
studied by Tambiah (1977; 1985) in Southeast Asia.  Like these states, a 
megacommunity has the political and ritual center – the capital which is the 
residence of the sacralized ruler – and the near, middle, and remote circles of 
periphery round it.  However, notwithstanding its seeming centripetality, a 
megacommunity culture’s true focus is the community, not the center, as in 
those Southeast Asian cases. 

Indeed, “extensive socio-political systems can be legitimized in 
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kinship terms…” (Claessen 2000c: 150).  Really, “in most early states, 
... overarching identities were usually expressed in terms of symbolic kinship, 
with gods, kings and queens often portrayed as the ‘fathers and mothers’ of 
their people” (Spier 2005: 120; see also Trigger 1985).  Thus it was typical of 
the early states’ subjects to perceive the state by analogy with the family and 
the sovereign by analogy with its head (see, e.g., Ray 1991: 205; Vansina 1994: 
37–38; Tymowski 1996: 248).  Exceptions to this rule could be represented by 
not numerous in history vast pristine “territorial states”, for example in Egypt 
or China, where the supreme ruler’s sacrality was universalizing by character, 
destined to substantiate the ideology of territorial state by overcoming the 
resistance of the ideology of kinship (Demidchik n.d.).  Furthermore, not 
infrequently the connotations of society with a family and of an authoritarian 
ruler with a family’s head turn out consciously exploited for the sake of 
power’s firmer legitimation in mature states either, as it was, for example, in 
the 16th – 18th centuries France (Crest 2002).  Queen Elizabeth I of England in 
the 16th century refused to marry as her ideological premise was that she was 
mystically betrothed with her nation, and the royal propaganda persistently 
represented her as “the Mother of the Country” (Smith, E. O. 1976).  In pre-
1917 Russia the paternalistic discourse of the monarch – subjects relations if 
not instilled officially and formalized, yet was cultivated in mass consciousness 
and determined crucially the popular ideas of the ideal sovereign’s way of 
behavior and responsibilities (Lukin 2000), being reflected and expressed 
vividly in many widely-used idioms such as tsar’-batjushka (“tsar-father”) or 
tsaritsa-matushka (“tsarina-mother”).  Even Joseph Stalin in the industrialized, 
territory-based, and heavily bureaucratized Soviet Union was unofficially but 
routinely used to be called “father of the peoples” by the propaganda (while 
children at kindergartens and primary schools were encouraged to call the 
leader of the socialist revolution “grand-dad Lenin” till the very end of the 
Soviet era), and the founder of the modern secular Turkish state is known under 
the name of Atatürk – “the Father of the Turks.”   

So, it is obvious that the idea of likening a society to a family and 
hence its ruler to the latter’s head looks natural and suggesting itself within the 
figurative thinking framework, and it is not by chance that this image was 
readily exploited already in ancient states of the East and the West, Confucius’s 
teaching being the most prominent but not at all the only one of the respective 
sort (see Nersesjants 1985; Stevenson 1992).  It is also clear that this 
ideological postulate was not a complete innovation that appeared with the rise 
of the state but an outcome of reinterpretation under new circumstances of an 
older, prestate ideology76.  In Benin, typically for an African society 
disregarding its classification as a state or not (Diop, T. 1958–1959: 16; 
Armstrong 1960: 38; see also, e.g., Kaberry 1959: 373; Tardits 1980: 753–754; 
Tymowski 1985: 187–188; Ray 1991: 205; Skalnнk 1996: 92), political 
relations were “naturally” perceived and expressed in kinship terms, too.  The 
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spirits of royal ancestors “spread” their authority on all the Oba’s subjects 

though only the sovereign and his relatives were their descendents.  However, 
in Benin kinship was not only an ideology; it was much more than this – the 
true, “objective” socio-cultural background of this supercomplex society. 

The megacommunity was a specific type of complex homoarchic 
socio-political organization.  On the one hand, the Benin megacommunity gives 
an historical example of positive (non-destructive) transformation of the 
complex chiefdom.  It has repeatedly been argued (by Webb [1975], Peebles 
and Kus [1977], Wright [1977], Carneiro [1981a], Cohen [1981], Smith, M. 
Estellie [1985], Spencer [1987], Earle [1991], Anderson, D. [1994; 1996] and 
others) that a typical fortune of a chiefdom (including complex) is eventual 
disintegration into its initial components while only some of them turn out able 
to transform into states.  The fate of all but one numerous Bini chiefdoms of the 
mid – late 1st – early 2nd millennia (Obayemi 1976: 242; Darling 1984: I, 119–
124, 130–142) confirmed this regularity (see Bondarenko 1999: 27–32; 2000b: 
95–97; 2001: 63–71; 2004a: 333–335, 346–347; Roese and Bondarenko 2003: 
38–40), and only Benin showed that becoming a state is not the unique 
possibility for a chiefdom-based polity to escape disintegration by making an 
evolutionary step forward.   

On the other hand, this type of organization was alternative to 
statehood, for it is clear that in many significant respects (economic, social, 
cultural) Benin was not less developed than the majority of the societies labeled 
as “transitional early” (Claessen 1978: 589–593; Claessen and Skalnнk 1978b: 
641; 1978c: 23) or “archaic” (Feinman and Marcus 1998) states.  In particular, 
the Benin megacommunity was not inferior to many states – societies in which 
bureaucracy presents, including the so-called “transitional early states” 
characterized by the Early State concept adepts as ones in which territorial 
(“social”) ties dominate over kin (Claessen 1978: 589; Claessen and Skalnнk 
1978c: 23), and as one of which Benin is even sometimes attributed 
(Kochakova 1994), erroneously, as I believe I have managed to show above.  
The Benin evidence reveals that not only heterarchical but also homoarchical 
societies can reach a very high level of sociocultural complexity and political 
centralization without ever transforming into a state during the whole long 
period of existence (Bondarenko 2005a).   

As is known, it has gone without saying till recently that precisely 
state formation (and social classes emergence in the Marxist theory) marks the 
end of the primeval epoch and no alternatives to the state exist.  All the non-
state societies were proclaimed pre-state, occupying a lower stair than states on 
the only evolutionary staircase.  However, these postulates do not look so 
indisputable now.  For example, Berezkin (e.g., 1995a; 1995b) and Korotayev 
(e.g., 1995a; 1995b; 1996) have shown convincingly by the ancient Middle 
Eastern and South Asian evidence that under specific conditions 
(environmental first and foremost) the tribal or acephalous organization turns 
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out capable to substitute effectively that of the chiefdom and complex 
chiefdom, or even the early state.  Possehl (1998), Grinin (2000a; 2004b), 
Kradin (e.g., 2002a) and some others write about alternatives to the state and 
find “alternative” cultures in different parts of the world.  As a matter of fact, 
the question is alternatives to the state, typically seen as though the inevitable 
form of the supercomplex socio-political organization.  In its turn, the historical 
existence of alternatives to the (preindustrial) state is a manifestation of the 
more general facts of the socio-political evolution’s non-unilinearity, of the 
human history’s alternativity.  Let us clarify the point: of course, the reality of 
the state from antiquity on as a historical phenomenon is beyond any doubt.  
However, it is only one form of the preindustrial supercomplex socio-political 
organization among rather a significant number of others that also turned out 
able to guarantee the societies effective solutions to the problems of the highest 
degree of complexity they had to face.  In particular, the recognition of such a 
complex and developed society as the 13th – 19th centuries Benin as a non-state 
one in fact, means the rejection of the glance at the state as the only possible 
form of the typologically post-(super) complex socio-political organization. 

The data historical anthropology of the Benin Kingdom provides, 
besides the fact that not only generally heterarchic but also generally 
homoarchic societies can reach the level of supercomplexity never transforming 
into states, testify that local communities’ autonomy is not a guarantee of a 
complex society’s advancement along the heterarchical pathway (see 
Bondarenko 2001: 259–261; Bondarenko et al. 2003: 7–8).  Actually, this is not 
guaranteed for sure even if the community itself is not homoarchic (like in 
Benin) but heterarchic though in such a case the probability of heterarchic 
overall socio-political complexity does tend to be higher (see above).  For 
example, in the 19th century the neighbor community (jamaat) was spread all 
over Mountainous Daghestan while by no means all the complex societies 
based on it were heterarchic (“republics” or “free associations” [“vol’nye 
obshchestva”] of the Russian sources), some of them, a minority however – 
over twenty vs. about ninety, being homoarchic (called bekstva, utsmijstva, 
khanstva [khanates] and so forth in the Russian narrations) (for general 
descriptions see, e.g., Magomedov 1947: 366–369; Magometov 1978: 47–48, 
and, e.g., Bulatova 2003: 203–212, for a case study).  To complicate the matter, 
the more supracommunity levels of socio-political organization in a non-state 
society rise, the more probable homoarchization of the society as a whole 
becomes.  Again, the Daghestani example is instructive: the unions of 
heterarchic free associations most often formed as homoarchic, both politically 
and socially.  The largest and most prominent in history free associations 
unions, Akusha-Dargo and Akhty-Para, were societies just of that sort (e.g., 
Ikhilov 1967: 94–97; Kaziev and Karpeev 2003: 139–141).  The most complex 
and vast utsmijstvo (Kajtag)77 and khanstvo (Kazikumukh) integrated a number 
of vol’nye obshchestvas too (Magometov 1978: 51), although typically (that is 
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with respect to the other about twenty bekstvas, khanstvas and the like, on 

the one hand, and many dozens of free associations, on the other) “by the size 
of territory the majority of vol’nye obshchestvas were not inferior to khanstvas 
and bekstvas” (Magomedov 1968: 247).  “Big unions of village communities 
(i.e., vol’nye obshchestva. – D. B.) were mighty political units at the borders of 
which the feudal lords’ (i.e., becks’, khans’ and so forth. – D. B.) claims for the 
communalists’ land and independence stopped” (Magometov 1978: 57).   

Evidently, the further a level of complexity from the substratum, 
community, one is, the weaker the latter’s influence on it turns out (or, to 
paraphrase, the more complex a society, the weaker the community’s influence 
on its general may become).  This reveals itself in invariable encompassment of 
the community in states and in what we can designate as the possibility of its 
“ignoring” (in the sense that at the uppermost level[s] they are not so bound to 
follow the community’s homoarchic or heterarchic matrix) in supercomplex non-
state societies.  However, none of the two prospects was implemented into life in 
Benin: the state did not form and hence did not encompass the community on the 
one hand, and the local community’s (homoarchic) matrix was not at all ignored at 
any level of complexity including the uppermost one in the Bini supercomplex 
non-state society on the other hand. 

It is characteristic of societies exhibiting a high degree of Durkheimian 
mechanical solidarity (Durkheim 1991/1893) that “structurally, one basic unit 
cannot be distinguished from another.  This holds true for the various types of 
kinship groups as well as for groups that are based on a combination of kinship 
and territorial units…” (Eisenstadt 1971: 76).  But it seems to be more and 
more difficult to preserve this feature in the course of complexity’s growth: 
usually at the level not higher than of complex chiefdom either the growth stops 
and even reverses, or the principle of social units’ composition changes 
radically.  Only such sophisticated many-tier societies like Benin could 
preserve similarity of hierarchically arranged social units and elevate to the 
level equivalent to that of the early state at one time. 

Thus, alternativity exists not only between heterarchic and homoarchic 
societies but also within the respective types (Bondarenko 2001: 251–263; 
Bondarenko et al. 2003: 5–8; 2005a).  In particular, the early state is 
homoarchic by the very definition given by the concept’s Founding Fathers – 
Claessen and Skalník (1978b: 640):  

The early state is a centralized socio-political organization 
for the regulation of social relations in a complex, 
stratified society divided into at least two basic strata, or 
emergent social classes – viz. the rulers and the ruled – , 
whose relations are characterized by political dominance 
of the former and tributary obligations of the latter, 
legitimized by a common ideology of which reciprocity is 
the basic principle.   
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The homoarchic character of the phenomenon Claessen and 

Skalnнk designated as “the early state” is also stressed, e.g., in its such heavily 
criticized but still influential “classical” concepts as those of Elman Service 
(1971/1962; 1975), Morton Fried (1970/1960; 1967), and Robert Carneiro 
(1970), notwithstanding the significant difference in those scholars’ general 
theoretical premises: seeing the state power as basically either consensual or 
coercive.  In his recent publication Robert Hommon (2005: 24–26, 28) 
concludes that the ability to build up “stratified control hierarchies” is a 
“uniquely human feature” which first revealed itself about 6,000 years ago and 
which, contrary to actually all the other factors of state formation usually 
acknowledged, is “essential” to the state’s “emergence and functioning”.  
Hence, what follows from our analysis of the 13th – 19th centuries Benin 
Kingdom is that the homoarchic early state “competes” not only with a variety 
of complex decentralized heterarchic socio-political systems (for examples see, 
e.g., contributions in Ehrenreich et al. 1995; as well as: Korotayev 1995c; 
1996; Thevenot 1996: Ch. 7; Possehl 1998; Schoenfelder 200378) but also with 
some forms of complex homoarchic socio-political organization.  Besides the 
megacommunity, among homoarchic alternatives to the early state, particularly, 
the systems based on deeply elaborated rigid cast division (Quigley 1999: 114–
169; Kobishchanov 2000: 64), or on transformation of a complex chiefdom into 
a “supercomplex chiefdom” (Kradin 1992; 2000a; 2000c; 2002b; Kradin et al. 
2000: 274–310; 2003: 11–14, 50–62, 100–113; Trepavlov 1995; Skrynnikova 
1997) can be distinguished.  The societies of these (and obviously some other, 
not mentioned here) types, not being early (archaic) states, were not less 
complex, not less centralized, and not less homoarchic. 
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Afterwards  
 
 
We all know and remember from school days that the belief in possibility to 
invent the perpetuum mobile is an illusion.  Nonetheless, anthropology as a 
discipline does have it, though a virtual one.  The perpetual motive power of 
anthropological thought from ancient times to anthropology’s birth as an 
academic discipline in the 19th century and up to now is its strive to find the 
solution to the evident fact that each and every culture reveals features unique 
to it only, typical of some cluster of cultures (defined geographically or socio-
historically), and those spread historically humankind and geographically 
world-wide.  In a nutshell, all the theories ever proposed in anthropology were 
attempts to solve this or that way just this very problem of specific and general, 
local and global, temporal and eternal in eventually unique human cultures.  
However, in my firm belief, no intellectual friction force can stop the motive 
power of anthropology.  It is really perpetual because a human culture, in its 
formation, existence and disappearance, is influenced and shaped by so many 
theoretically unclassifiable and even unpredictable factors, and in the end gets a 
clearly felt but substantially immaterial veil (Frobenius’s “anima”, Kroeber’s 
“style”, etc., etc.) that is vitally important for the culture’s “final 
understanding” but definitely and unavoidably remains beyond the essentially 
rational means of scientific cognition.  Hence, all the anthropologists’ attempts 
to find the “final solution” to the phenomenon of human culture(s) can push us 
closer to the truth but cannot result in actual reaching of this absolute truth of 
cultural unity and diversity.  The mystery of cultures’ birth, life, and inevitable 
death will go on giving rise to new theories and concepts, at least till 
anthropology remains a social science and does not transform into a sort of 
narrative art with “I feel” and “I believe” instead of “I demonstrate” and “I 
prove” as its dominant motive.   

By no means so self-confident I am as to claim for providing the final 
solution to what I regard as the essential problem of social / cultural 
anthropology as an academic discipline.  Furthermore, the theoretical part of 
the present work is aimed at provoking further thought rather than at solving 
even the not all-embracing at all (within the theoretical framework of 
anthropology as a whole) problem of the timeless, that is history-long, basic 
principles of socio-cultural and political organization.  In fact, I see this book 
mainly as an extensive introduction of the theoretical problem illustrated by the 
example of the 13th – 19th centuries Benin Kingdom with references to the 
evidence from a considerable number of other cultures.   
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Naturally, I did my best to “insert” my ideas in the current debates 

in anthropology.  Particularly, I tried to insert them in that sector of the 
discipline which is yet not embraced by the post-modernist and similar to it 
discourses.  Although nowadays this sector looks marginal and old-fashioned, 
and hence those cultivating this field may be seen by many “progressively-
minded” colleagues like primitive manual agriculturalists working nearby 
modern farmers, I aspired for a bed just in that field, however small it is today.  
On the one hand, I am well aware of the fact that the very kind of problematics 
the present work deals with is outside the contemporary mainstream in 
anthropological thought and it is simply not of interest to those this mainstream 
representing.  On the other hand, even much more importantly, within the 
trends currently dominating, I do not see any room for elaboration of any cross-
cultural theory, disregarding its concrete contents and level of generalization.  
Extreme relativism multiplied by the popular idea of principal impossibility of 
even reasonably objective vision of another’s culture naturally lead to ignoring 
of one side of the anthropology’s dualistic subject – of that of the human 
cultures’ common background and features not to a lesser degree than unilinear 
evolutionism and rigid positivism of anthropology’s pioneers of the 19th 
century resulted in the overall neglect of cultures and culture areas’ specificity.   

However, to my mind, there is a crucial difference between the 19th 
century evolutionism and the late 20th – early 21st centuries postmodernism in 
anthropology, though they have something in common in a broader context.  
The commonality they share consists in the fact that both evolutionism and 
postmodernism are the phenomena which are very far from being merely 
academic trends, nothing more than some academics’ conscious inventions for 
other academics.  They represented or represent the reflections in the academic 
thought of the way of thinking, typical of the respective historical epochs in 
general; they may be called “intellectual formations”, by analogy with Karl 
Marx’s “socio-economic formations” (not by chance for example, 
postmodernism is so powerful in contemporary fiction and poetry).  In the 
meantime, the difference between early evolutionism and postmodernism as 
research paradigms is essential and great.  It looks like the former contained the 
potential for the appearance of all the numerous subsequent theoretical trends in 
anthropology, including those that were developing as antitheses to it, as 
attempts to overcome its shortcomings.  Postmodernism seems to be the last in 
this row, the “all-theoretical” intellectual potential of early anthropology was 
finally exhausted and settled in postmodernism, the theoretical thought has 
actually transformed into antitheoretical.  The way anthropology has passed 
may be compared with the one of European painting: neither icons nor abstract 
paintings belong to any genre but all the genres known to the European painting 
from proto-Renaissance on have been born out of the syncretic (in this sense) 
icon painting while it is impossible to imagine that the genres could grow out of 
the abstract art.  The same way as the abstractionist art is the death of the very 
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potential of the genre as an artistic phenomenon, postmodernism is the 

death of theory in anthropology.   
Nevertheless, intellectual formations are definitely historically 

grounded, and hence not eternal but naturally passing phenomena: they change 
alongside with the world round us.  In this respect the present state of minds 
reflected in postmodernism by intellectuals and people of the art, is neither 
better or worse nor blessed with any “history’s indulgence” in comparison with, 
for example, the 19th century evolutionism.  It would be useless to try to predict 
when a new change of epochs will happen, but we may suppose that in 
anthropology it will be reflected by a return to historicism on the foundations 
that will suit the discipline’s “sacred task” of as deep as possible penetration 
into, and comprehension of the magic of cultural commonalities and 
specificities in their spatial and temporal indivisibility much better than the 
theories and methods known by now. 
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NOTES 
 
 

1 A regular army may serve as an ideal image of a generally homoarchic society and a real 

model of such a community.  The rigid vertical division of servicepeople by military ranks is its all-

embracing organizational pivot and a pledge of effective functioning; individuals’ positions within 

the institution are replicas of their standings on the only scale of ranks that determines completely 

the spheres and limits of their obligations, responsibilities and rights.  At the same moment, 

informal horizontal ties relate servicepeople of the same or similar ranks establishing informal 

secondary hierarchies, for example, by vesting more respect in brave than faint-hearted soldiers, in 

talented rather than ungifted generals. 
2 For the sake of verity, it must be noted that Olga Artemova elaborates on the point in 

polemics with strictly materialistic (socio-economic) explanations to the same phenomenon, 

particularly with the explanation proposed by James Woodburn (1980; 1982; 1988a; 1988b; etc.).  

However, the evidence from some other “egalitarian” and “non-egalitarian” simple societies not 

involved in the explanatory schemes by any of the two scholars, for example the Itelmens and 

Nanais (Goldis) fishers of Eastern Siberia (Krasheninnikov 1949/1972/1756; Lopatin 1922; see 

also: Sem 1959; Smoliak 1970; Krushanov 1990; Shnirelman 1993; 1994; Orlova 1999; Bulgakova 

2001; 2002; Bereznitsky 2003; Volodin 2003), inclines us to sharing the Artemova’s interpretation.  

Her approach in general looks theoretically more realistic and flexible as she does not propose any 

factor, including religious-ideological, as the one and the only able to determine the socio-political 

shape of all simple cultures, the other factors being socio-economic and political.  According to 

Artemova, in some cases only one (any) of these factors is actualized and thus shapes a society’s 

socio-political organization completely, while in other cases a combination of the factors is 

observed. 
3 Throughout this work I employ the “general” definition of community given by Murdock 

and Wilson (1972: 255) who wrote:  

We assume that there is and must be a unit of significant social 

interaction beyond the family.  It follows that it is possible to identify 

this unit as the community for each society.  The main criteria for 

determining the community are: (1) it is the maximal number of people 

who normally reside together in face-to-face association; (2) the 

members interact with some regularity; (3) it is a significant focus of 

social identity for the members. … In general, we chose the unit that 

seemed to be the focus of the most significant regular interaction and 

identification. 

Their “specific” approach to defining the community in the political context “as the lowest level of 
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political integration” is also taken into account (Murdock and Wilson 1972: 256).  On universality 

and the fundamental role of the community from the earliest phases of human social history see, 

e.g., Murdock and Wilson 1972; Artemova 1983; Kabo 1986; Butinov 2000: 75–93.  On the 

discussion on the point, particularly in the British functionalist and structuralist anthropology and in 

the Soviet ethnography see, e.g., Bromley 1981: 181–185; Nikishenkov 1986: 133–139; Girenko 

2000; Reshetov 2000.  In my view, the emphasis on the fact that “autonomous communities” have 

never been truly autonomous but initially formed parts of wider systems of intercommunity 

interaction recently made by Stephen Kowalewski (2003), does not disregard the concept of 

community in general though may profitably shift researchers’ attention from studying it “as such” 

to doing it in a much more historical context, in light of its place in a broader cultural milieu.  In 

fact, this discussion is an “echo” of the furious debate which is in full swing in present-day 

archaeology: between the adherents of the approaches which can be labeled as world-system 

(“regional-interaction-based”) and particularistic (“local-community-oriented”) ones (vide stricto 

Kristiansen 1998 vs. Harding 2000; see also, e.g., Blanton and Feinman 1984; Peregrine 1992; 

Peregrine and Feinman 1996; Algaze 1993; Kradin 2002b).  My belief is that these approaches do 

not contradict but rather compliment each other (compare with the debate between the world-

system and civilization approaches adherents and its estimation by the present author: Bondarenko 

and Korotayev 2000d; Bondarenko 2003b; 2005e: 51–57; 2005f; Bondarenko et al. 2003) and 

hence, as has just been argued, the concept of community still remains valid. 
4 However, Crumley does see power relations (heterarchic and otherwise) not as “a thing 

in itself” but in their interaction with, and dependence on the social, mental (value system), and 

ecological milieu, and legitimately builds her concept on these foundations. 
5 In the meantime, I leave apart the problems I feel with Carneiro’s specific interpretation 

concentrated in such “minor linguistic peculiarities” as that I would prefer to speak in the non-

unilinear vein about “processes”, not “the process” and about “types” as not synonymous with 

“stages.” 
6 As Elizabeth Brumfiel wrote only a dozen years ago (1995: 130), “The coupling of 

differentiation and hierarchy is so firm in our minds that it takes tremendous intellectual effort to 

even imagine what differentiation without hierarchy could be”.  Usually if the very fact of complex 

heterarchical societies’ existence is recognized (as for example, within the wholoculturalist 

framework), it is considered as an historical accident, anomaly; such cultures are declared incapable 

to achieve high levels of complexity and internal stability (Tuden and Marshall 1972: 454–456). 
7 Remarkably, in the theory of biological evolution the transition from a more to less 

hierarchical structure without diminishing of organisms’ adaptivity to the environment is not 

regarded as a sign of degradation or regress (see, e.g., Severtsov 1949; 1967; Futuyma 1997). 
8 The Tasmanians “… separated from the Aborigines of Australia in an early period of 

their history and then were developing in isolation for a long time” (Kabo 1986: 34), actually, for 

8,000 or 9,000 years (Clark, G. and Piggott 1970: 99), so they may legally be regarded as an 

independent case, at least in general outline.  In the respect we are interested in, this is clearly 

testified by the fact that the Australians’ and Tasmanians’ overall social non-egalitarianism was 

based on different backgrounds: religious-ideological (Artemova 1993: 46–54; 2000a: 56–62; 
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2000b: 133–136; 2004: 162–190) and military-political (Kabo 1975: 147–150; 1986: 31–33) 

respectively.  (By the way, this is one more argument in favor of Artemova’s multi-factual (in the 

worldwide scale) vs. Woodburn’s mono-factual general explanation to the phenomenon of primitive 

non-egalitarianism). 
9 The authors of the dual-processual theory could also be blamed for its dichotomic nature 

as such, what undoubtedly reduces to two the great variety of real strategies known to history.  

However, as Ingold (1996: 1–2, 5) rightly points out, dichotomy underlies anthropology as a 

scientific discipline and inevitably reveals itself in theoretical constructions of even those 

researchers who consciously strive to avoid it and believe that have succeeded in it.  The present 

author also has not avoided (and did not try to avoid) the approach’s dichotomy: the idea of 

heterarchy – homoarchy is dichotomous to the same degree as the dual-processual theory is. 
10 I have described the process of Benin Kingdom’s formation and transformations in 

much detail elsewhere (vide stricto Bondarenko 2001). 
11 For a recent serious attempt to establish a productive link between archaeology and 

anthropology on the one hand, and the complexity studies on the other hand, from the standpoint of 

the current active development of nonlinear approaches in all the respective disciplines, see 

Beekman and Baden 2005. 
12 For Elman Service, however, the latter characteristic – “the power of force in addition to 

the power of authority” (1975: 15), or “a monopoly of force” (1978b: 8) was, in fact, the only 

distinctive feature of the state, particularly as far as bureaucracy, in his opinion, could exist not only 

in states but also in prestate polities (1975: XIII; see also Service 1971/1962).  
13 The unilinearity of which was in clear and complete contradiction with Darwin’s vision 

of evolution as a process that had no predefined direction.  It has become customary to ascribe the 

unilinearity of pre-Stewardian evolutionism to the influence of Lewis Henry Morgan (Godina 

1996) or, even more often, Herbert Spencer (e.g., Goldenweiser 1922: 2123; Guksch 1985: 1415; 

Ingold 1986: 2526; Claessen 1996a: 213214; 2000c: 1013, 4950, 6162, 191).  This could be 

so but it should also be noted that this could happen due to unjust simplification of their teachings 

by subsequent epigones, as those teachings, indeed being unilinear in general, still bore some 

elements of what was later called structuralism (in the case of Spencer [Carneiro 1973; 1981b; 

2003: 30–31; Radcliffe-Brown 2001/1958: 276–294]) and diffusionism (with regards to Morgan 

[Tokarev 1978: 54–55]).  The fact that evolutionism in general and unilinear evolutionism in 

particular was rooted in the era of anthropology and other social sciences’ prehistory – the 16th – 

18th centuries (Hodgen 1964: 109511; Godina 1996; Carneiro 2000a: 167170; Claessen 2000c: 

1011), shall not be overlooked and underestimated either.  
14 Not occasionally the Marxist historian of American cultural anthropology Yulia 

Averkieva especially praised Sahlins for his basing at postulating social and specific evolution on 

“… recognition of the ideas of unity of world history and social progress” (Averkieva 1979: 246).  

Indeed, Sahlins’s “general evolution” is still underpinned by teleological unilinear glance at the 

humankind’s socio-cultural history at which differences between societies and groups of societies 

(“specific evolution”) look like nothing more than local variations of each other, essentially 

identical (Harris 1968; Ingold 1986: 18–21; Sanderson 1990: 132–133; Claessen 1996а: 214–215; 
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2000b: 4, 9; 2000c: 49–56, 192; Bondarenko 1997c: 10–11; 1998d: 196; Bondarenko and 

Korotayev 1999: 129; 2000d: 19; Korotayev 1998a; Korotayev et al. 2000: 26–34).  
15 A remarkable reformulation of his previous distinction between “the decentralized 

stratified society” and “the centralized archaic state” (Kristiansen 1991: 19–21; emphases added). 
16 Symptomatically, Kristiansen remarks that “Similar structures may develop in pastoral 

societies in their interaction with state societies…” (1998: 46) while by today specialists in pastoral 

cultures had established a well-grounded tradition of assessing most complex pastoral, especially 

nomadic, societies as clearly and explicitly homoarchic (in my terms) explaining it just as an 

outcome of their interaction with agriculturalists’ states (e.g., Barfield 1992; Khazanov 1994; 

Kradin 2003; for more detail see Kradin 2002b).  On the other hand, just those pastoral societies 

which were not involved into active interaction with autochthonous agricultural (or imposed 

colonial and postcolonial) states normally remained politically “egalitarian” or “tribal”, as 

specialists (e.g., Irons 1994; Salzman 1999: 35–41; 2004) point out.  The changes in pastoral 

societies’ systems of leadership under the state’s pressure one can observe nowadays are also 

characteristic: introduction of private landownership reshapes them in the direction of 

homoarchization (see, e.g., for the East African Maasai: Kituyi 1990; Horn 1998).  It is also 

important to note with respect to Kristiansen’s arguments that even the most complex pastoral 

societies are now often not regarded as states; rather they are seen as very complex but nevertheless 

non-state societies (labeled by Kradin [e.g., 2000a; 2000b: 279–282; 2000c: 296–299; 2002b] as 

“supercomplex chiefdoms”).  Kristiansen writes that one of his intentions is to substitute for “the 

decentralized archaic state” the notion of “military democracy” (1998: 46).  This is remarkable 

either: since the 19th century (Morgan 1877; Engels 1985/1884) the latter notion has been reserved 

by evolutionists, neoevolutionists, and especially Marxists for complex heterarchic “prestate” 

societies (e.g., Averkieva 1968; Khazanov 1968; Pershits 1986a; vide stricto Kradin 1995: 18–22) 

including Bronze Age European (e.g., Otto and Horst 1982; Bockisch 1987).  So, here Kristiansen 

proves once again the irrelevance of his comparison of the European Bronze Age societies with the 

pastoral cultures he means, but what is much more important is that he exemplifies unwillingly that 

centralization and heterarchic social organization do not exclude each other though heterarchy may 

predict a lower degree of centralization than homoarchy does.  Kristiansen’s appellations to the 

pastoral comparative data and the notion of military democracy remained much more reasonable till 

the moment when he decided to substitute “the decentralized stratified society” for “decentralized 

archaic state”. 
17 Though numerous co-incidences between modern Western and premodern Chinese 

bureaucratic machines are really striking, and it was noticed by Weber (see Creel 2001/1970: 13–

17).  
18 Claessen accentuates one more aspect of the problem by writing (2005a: 156–157) that 

though “[i]n all polities… there are found efforts by the central government… to maintain norms, 

values, rules and regulations, and in order to do so striving to monopolize force – … in practice 

none ever succeeded in doing so completely.” 
19 The Olmecs, Cahokia and Hawai’i are even not infrequently classified as early states 

(e.g., Coe 1981; O’Brien 1991; Seaton 1978 respectively).  For criticism on such an attribution of 
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the Olmecs and Cahokia, among others, see, e.g., Flannery 1998: 55–57; Spencer and Redmond 

2004: 184–187, and Griffin 1983; Muller, J. 1997 (also Beliaev et al. 2001) respectively.  As for 

Hawai’i, Earle (1997: 44, 87–89, 132, 138, 202–203; Johnson, A. W. and Earle 2000: 293–294) 

argues reasonably that the state did appear there but only in the very end of the 18th century, 

founded by the great paramount Kamehameha I with the help of “western ships, guns, and special 

personnel” (see also Bondarenko and Korotayev 2003).  As for Powhatan, acquaintance with the 

evidence of just this society led Carneiro (1992: 37; 2000b: 57) to the idea to introduce the category 

of “consolidated chiefdom” as, in fact, the highest “stage in the evolutionary process by which 

chiefdoms were moving in the direction of becoming states” (2000: 57); actually, as “almost state” 

within his openly unilinear classification. 
20 The overwhelming majority of dates provided in the chapters on Benin that follow are 

conventional.  Chronological problems are among most intricate in the study of Benin history.  

None of the dates prior to the European written sources appearance in the late 15th – 16th centuries 

and even the majority of dates after that are exact.  In particular, on debates around the date of 

almost the most important event in Benin history, the change of the First dynasty by the Second 

(what entailed serious socio-anthropological consequences) see Bondarenko 2003a: 74–77.  A 

reconstruction of the country’s history from the earliest times till the late 15th century one can find 

in another book by the present author (Bondarenko 2001).  Accounts of events from the Europeans’ 

appearance till the 18th century and till the kingdom’s conquest by the British in 1897 see in 

Jungwirth 1968 and Ryder 1969 respectively.  For a comprehensive account of all the periods from 

the genesis of the Bini ethnic group and up to the end of Benin’s independence, see Roese and 

Bondarenko 2003.  The existence of these books (including those under my authorship) saves me 

from the necessity to give a systematic account of Benin history in the present work and allows 

concentrating on anthropological problematics, central to it.  The most prominent narrations of the 

native oral historical tradition that also embraces the whole time of the people’s history are those by 

the mid-20th century royal courtier Jacob Egharevba (1960; 1965; etc.).  The book by Bradbury 

(1957) remains unsurpassed in the field of the Bini historical ethnography though there are also not 

so few important and reliable historical-ethnographic descriptions made at dawn of the colonial era 

(Dennett 1906; 1910; Thomas, N. W. 1910a; Talbot 1926; etc.).  The most significant contributions 

to Benin archaeology were made by Graham Connah (1975) and Peter Darling (1984).  The reader 

must also remember that the territory of Benin discussed in the present work once was a part of the 

British colony of Nigeria succeeded by the independent Federal Republic of Nigeria, and hence, 

historically, the Benin Kingdom has nothing in common with the contemporary Republic of Benin, 

previously called Dahomey.  
21 For general descriptions and detailed analyses of the Benin titles system see: Read 1904; 

Egharevba 1956; 1960: 78–80; Bradbury 1957: 35–44; Roese 1988; 1993; Roese and Bondarenko 

2003: 318–331; Bondarenko 1993a: 158–165; 1995a: 231–257; 2001: 212–229; Eweka, E. B. 1992.  
22 The Bini(s) is the biggest but by no means the only Edo-speaking ethnic group 

(Thomas, N. W. 1910a; Bradbury 1957); the names “Bini(s)” and “Edo” are used as synonyms in 

some linguistic and ethno-historical publications what is of course inexact (Bondarenko 1998a; 

2005c). 
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23 This idea found a reflection in one of the sovereign’s titles – obasogie, meaning, “the 

Oba is greater than a chief” (Omoruyi 1981: 14). 
24 In fact, this argument has an application, much wider than regional: in particular, in 

archaic and traditional supercomplex societies, including early states, the development of personal 

ownership of land correlates rather weakly with the political development that might be 

accompanied by the strengthening of the communal ownership (Bondarenko and Korotayev 2003: 

113–116). 
25 On the distinctions between Claessen’s and my determination of the state’s limits (that 

give me the right to quote Claessen at this point though the quotation contains the word “state”), 

see below, in section 2 of chapter 4.  
26 In the cases when a ruler’s (at any level of socio-cultural complexity) profane duties 

clearly overweighed the sacral-religious ones, he had a counterpart who “compensated” it by 

exercising predominantly sacral power.  In Biniland from the mid-1st millennium AD there were 

two leaders in some local communities: the “sacral” odionwere and the “profane”, originally 

military, onogie (see Thomas, N. W. 1910a: I, 11–12; Bradbury 1957: 15–17; 1973: 176–179; 

Bondarenko and Roese 1998; Bondarenko 2001: 55–65). 
27 The author is fully aware of the fact that the Benin power in the time of its territorial 

expansion does not correspond to the modern academic definitions of the empire (see, e.g., 

Eisenstadt 1969; Alcock et al. 2001).  However, I still imply this word in the present work as a 

tribute to the terminological tradition of the Benin studies (e.g., Sidahome 1964; Stride and Ifeka 

1971: 305–320; Maliphant et al. 1976; etc.).  Actually, the naming of African monarchies 

“kingdoms”, generally accepted from the time of the first European visitors’ relations on, is yet not 

much more meaningful, the nature and socio-political structure of the African and medieval 

Western polities being compared. 
28 Sigmund Freud (1923/1911: 63) showed a very keen insight by writing that taboo “not 

only distinguishes kings and exalt them over all common mortals but also turns their life into 

unbearable torture and burden and inflicts on them chains of slavery much heavier than on their 

subjects”. 
29 The episode Egharevba relates happened in the 1890s. 
30 It must be noted that depersonalization of the sovereign was not a granted act but a 

process related directly to changes in the Oba’s role in governing the realm, in the country’s 

historical fortunes.  In particular, the tendency toward complete disappearance of portrait features 

in supreme rulers’ depictions to please their status’ attributes’ stressing became evident in the late 

16th century only, that is in time when the Oba was finally losing profane power and turning into an 

all-Benin sacred thing.  In full measure this tendency had realized by the mid-18th century (Fagg 

1963; Mirimanov 1982: 65–67; 1985: 190–192), also not occasionally concurring with the start of 

Benin’s final sunset.  As Barbara Blackmun (1990: 61) testifies, at present the similarity between 

Obas and their depictions is still unimportant to the Binis.  Remarkably, Obas themselves signed 

the letters to Europeans written in their names not by proper coronation names but by the title (see 

Salvadorini 1972: 297–300).  Depersonalization of titled chiefs was on too but, probably, this 

process started later than that of Obas’ depersonalization, in the 17th or even 18th century only.  It 
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revealed itself in strict prohibition to call chiefs by names, not by titles (Egharevba 1949: 33). 
31 Unfortunately, the evident fact that political culture is a part, revealing, and reflection of 

a given society’s general culture type (pattern) is not so rarely ignored by researchers, especially 

straightly materialistically-minded.  However, the general culture type that varies from one 

civilization (or culture area, Kulturkreis and so forth) to another does determines to a considerable 

degree the variety of tempos, versions, directions, limits of the socio-cultural evolution.  Although 

culture itself forms under the influence of many circumstances (socio-historical, ecological and so 

on), the importance of the general culture type for the shaping of a society’s socio-cultural image 

and socio-political organization’s characteristics should not be reduced to the so-called “ideological 

factor” (Bondarenko and Korotayev 2000a; Claessen 2000c).  In its turn, the political culture 

determines the parameters of the ideal socio-political model that forms in people’s minds.  This 

way the political culture lays the foundations of the nature, type, form of the society’s socio-

political evolution, including its revealing in the homoarchic or heterarchic plane.  The “non-ideal”, 

real social institutions are an outcome of people’s conscious activities (social creative work) to a 

great extent too, though most often they do not understand (and even do not think of) the socio-

political consequences of their actions aimed at the achieving of personal goals.  In the meantime, 

people act in the society correlating their deeds with the value systems they comprehend in their 

cultures and usually perceive as most natural and exclusively true.  Hence, it is clear that a society’s 

both general culture type and political culture are connected intrinsically with the specific features 

of the so-called “modal personality” characteristic of the given society.  These features are 

transmitted from generation to generation by means of the socialization practices that correspond to 

the society’s conventional value system and can influence significantly the course of political 

evolution (see Irons 1979: 9–10, 33–35; Ionov 1992: 112–129; Bondarenko and Korotayev 2000b: 

309–312), though most often the influence in the opposite direction is recognized and emphasized 

by scholars. 
32 Contrary to supercomplex societies the religious systems of which, especially at the 

highest complexity level, concentrated on anthropomorphic deities or God (Egypt, Mesopotamia, 

medieval Europe, the Aztecs, etc., the Islamic world where those called “people of religion” cannot 

be regarded as priests proper being the most remarkable exception).  Though throughout the Bini 

history there always were priests in communities who performed secondary (to the ancestor) cults 

(e.g., Nyendael 1705: 447–448; Egharevba 1949: 52; Uwechue 1970: 146–147; Omoruyi 1981: 45; 

Emovon 1984: 4; for detail see Bondarenko 1995a: 173–175), and at the Kingdom level the people 

for whom the priestly duties were primary might have existed from the First dynasty time 

(Egharevba 1960: 2), Benin priests performed either cults, minor in their importance (see Roese and 

Reichel 1990: 390–391, 393–394) or assisted the Oba at his performance of the high priests’ duties 

(e.g., Talbot 1926: II, 308; Egharevba 1949: 30; 1956: 11; 1960: 11, 79–82; Bradbury 1957: 34, 40, 

54, 55; 1959: 191; Palau Marti 1960: 79–80; Omijeh 1971: 118; Ayeni 1975: 38–47; Blackmun 

1984: II, 366–369 et al.; Imoagene 1990: 22).  In Benin people did not need professional mediators 

between them and venerated ancestors: the cult was personal, kin in nature and presupposed no 

supreme or esoteric knowledge inaccessible to all.  In this society there was also no ideology, 

popular or official, for imposing of which professional priests could be instrumental.  The hierarchy 
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of mediators between a person and ancestors was not spiritual but purely social: a common Bini 

venerated the ancestors of his own, the head of a family or community – of all the respective units 

members, finally the Oba appeared in the role of the high priest as he, the father of all the country’s 

citizens, performed rites of the cult of royal ancestors, hence, in a specific sense, of all the living 

Binis’ forefathers.  (However, it must be noted that one of the changes that accompanied extension 

of community matrix through chiefdom to the all-Benin level was that the sovereign could well be 

not the senior in his lineage.  In this case his political seniority in the country looked more 

significant than not so high position in his own kin group). 
33 Actually, what the ancestors could not do, was only to marry the living (Sidahome 1964: 

56). 
34 For an 1897 – the year of Benin’s fall – description of rituals performed in the palace 

area, see Bacon 1897: 87–88.  A detailed analysis of eguae as ritual center is provided by Paula 

Ben-Amos (1980: 70–93).  The more direct political significance of the main shrines’ situation in 

the palace courtyard should not be ignored either: for the Oba the performance of major rituals in 

the eguae area was a means of influencing his administrators  titled chiefs (Akpata, A. 1938: 7); 

one of not so many from the early 17th century on – see this chapter’s previous section. 
35 Not by chance in the Bini folk-lore just at the palace gate the road to the sky, by which 

once upon a time the humans and spirits could walk for visiting each other’s domains, began (see 

Bondarenko 1992b; 1995a: 28). 
36 Characteristically, the Binis saw life in heaven as basically identical to that on earth, 

with the same community-dominated “social structure” and “administrative system” in which 

deities with the high god Osanobua stood for the Oba and earthly titled chiefs.  The center of the 

world of spirits was imagined as similar in its plan and layout to Benin City: it also “was divided” 

into wards and craftsmen’s compounds, there “were” the palace and a large market in front of it in 

downtown, and so on and so forth (Gallwey 1938: 5; Sidahome 1964: 118–124, 160–163, 166–172; 

Talbot 1926, II: 267–268).   
37 For a detailed comparison of Benin under the two dynasties, a description and analysis 

of the events and processes responsible for the mentioned above reconfiguration, see Bondarenko 

2001. 
38 Some other lexemes of the Edo language testify vividly to intimate connection between 

age and social status, too.  For example, “akegbe  a man who pretends, by dress or behaviour, to 

be of a different age or rank” (Melzian 1937: 6), or “ibie…  1) young people. 2) servants” (Ibid: 

79). 
39 If exceptionally rare occasions of lack of elderly people in an extended family left apart. 
40 In the case when there was only one extended family forming the community, the heads 

and representatives of its nuclear families became the family and the community council members 

at one time, and the head of the community and the extended family, odionmwan, also coincided in 

one person.  But such communities were exceptions to the rule (Egharevba 1949: 11). 
41 Rare instances of property differentiation in the Bini community can be found only in a 

few mid-20th century sources – see Egharevba 1949: 74; Sidahome 1964: 128. 
42 Remarkably, there was significant difference between the norms of authority and 
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property inheritance in the extended family.  The family property passed from father to all his sons, 

though at its sharing the eldest son was to receive more than his younger brothers (Thomas, N. W 

1910a: I, 64–89; Ajisafe 1945: 26–27, 34, 95–96, 98–100; Roth 1968/1903: 97; Bradbury 1973: 

276–279; Jones 1983: 42).  The deceased’s brothers, and also sisters by the maternal line, were 

recognized as legal heirs only if their late brother had left no sons (Talbot 1926: III, 684; Egharevba 

1949: 38, 77–78; Bradbury 1957: 15, 30, 46–47; 1964: 155–156; 1965: 98–99; 1973: 157–160; 

Dapper 1975/1668: 163, 164; Igbafe 1979: 27–28).  In any case, the property was to remain in the 

kin collectivity of the deceased (Egharevba 1949: 39–40 et al.). 
43 However, the woman’s as if position without any rights in the Bini family is nothing 

more than an academic myth: her rights, though really subordinating her to male relatives, were 

nonetheless well-defined and protected by traditions and the common law (Mercier 1962: 279–303; 

Okojie 1990; 1992; Ahanmisi 1992: 58; Bondarenko 1995a: 140–141; 2001: 98–101).  Elderly 

women who had given birth to many children could be influential in their families, even an onogie 

could be directed informally by his mother (Bradbury 1973: 182).  Discrimination of women in 

Benin, besides natural for a patrilineal society limitations in the spheres of property inheritance 

(Egharevba 1949: 38, 76; Bradbury 1957: 47) and participation in public life (possible for them 

only through mail relatives (Smith, W. 1744: 233; Bradbury 1973: 182), mainly came to some 

ritual prohibitions (see, e.g., Nyendael 1705: 441–443; Dennett 1906: 200–201; Talbot 1926: II, 95, 

164; Egharevba 1949: 52; Bradbury 1973: 198; Kuritsyn 1976: 44).  In the meantime, indeed, 

generally speaking, women were socially inferior to men as the Bini society was a essentially male 

society: its value system was oriented at, and adapted to male psychics, “male ethos” (Kaplan, F. E. 

S. 1997: 75) reflected in semantics and “ideological task” of Benin fine arts (Wolf 1970) and folk-

lore (see Welton 1968: 227; Ogieiriaixi 1971: 31; Emovon 1981: 271–282) which were aimed at 

imposing the male world outlook and understanding of life on the whole society, and at 

implantation of “the… ideology of female inferiority and the… concept of female pollution…” 

(Ahanmisi 1992: 58).  As a result, “… the Binis traditionally believe that the overall status of 

women is inferior to that of the men; i.e. there is a culturally legitimated ideology of male 

dominance” (Ibid.: 57). 
44 However, for Morgan (1877) (who is volens nolens a predecessor of all the subsequent 

theorists and an initial though by present mostly indirect source of inspiration for not so few of 

them) just this very aspect was of primary importance in comparison with the form of political 

organization as such. 
45 The case of the Iroquois who are remarkable for both their egalitarian political 

organization and apparently strong kinship ties (Morgan 1851; specifically on this point see also 

Vorobyov 2000) seem to contradict this (Bondarenko and Korotayev 2000b: 307).  Note, however, 

that the Iroquois have rather a peculiar kinship organization characterized by both matrilinearity 

and matrilocality.  As has been noticed by Divale (1974: 75), matrilocal residence physically 

disperses men who would form fraternal interest groups, whereas this inhibits the internal warfare 

which makes it possible for a large non-hierarchical political entity to function successfully in 

absence of any rigid supracommunity structures. 
46 In the Marxist theory the transition from kin to territorial ties has begun to serve as an 
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essential precondition for social classes formation prior to what the rise of the state was declared 

impossible, as the state was seen as political organization predestined for guaranteeing the 

exploitative class’ dominance in society.  Particularly, Engels (1985/1884: 198–199) wrote:  

As far as the state arose due to the need to keep in check the opposite of 

classes; as far as at the same time it arose in the very clashes of those 

classes, according to the general rule it is the state of the most powerful, 

economically dominant class which with the help of the state becomes 

the politically dominant class as well, and thus acquires new means for 

suppression and exploitation of the oppressed class.   

Most rigidly this postulate was formulated by Lenin: “The state appears where and when the 

division of society into classes appears” (1974/1917: 67).  In fact, hardly not the main point of a 

Marxist social scientist’s departure from the camp of “orthodox Marxists” to that of “creative 

Marxists” was his or her desire to reconcile this dogma with historical and ethnographic facts or 

even to overcome it.  Particularly, in the West this led to the appearance of “structural Marxism” 

with its tendency “… to reverse the causal relationship between base and superstructure…” 

(Sanderson 2003:180), while in the Soviet Union the meaningless euphemism for the Early State, 

ranneklassovoe obshchestvo (“early-class society”) was invented (see Bondarenko 1991d; also see 

Kubbel 1988: 15; Popov 1990: 51; Koptev 1992: 4; Bondarenko 1998c: 16; 2005b: 81; Kradin 

1998: 6–7; Kochakova 1999: 65–66).  On the absence of social classes in the Marxist sense in 

Benin see: Kalous 1970; Kochakova 1986; Bondarenko 1993a. 
47 The area giving probably the most important (in the historical long-run) exceptions to 

the rule is Europe, in some parts of which unilineal descent groups disappeared at early stages of 

history being substituted by nuclear family and neighbor (territorial) community.  For example, in 

Greece it had happened by the Dark Age time (Andreev 1976: 74–78; Roussel 1976; Frolov 1988: 

79–80; on genos as not sib, or clan in anthropological terms [Lowie 1920; Ember and Ember 1999: 

191, 202, 349, 353; Copet-Rougier 2000] see: Smith, R. C. 1985: 53), in Latium before Rome was 

founded and royal authority in her established in the 8th century BC (e.g., Dozhdev 2004/2000; see 

here also criticism on the concept of gens as clan), and in Scandinavia by the close of the Bronze 

Age after the transitory – in this sense – period (from about 2600 BC) of the lineage and extended 

family dominance (Earle 1997: 25–26, 163; Anderson, C. E. 1999: 14–15).  This paved the way to 

the territorial organization’s formation prior to that of well-developed bureaucratic apparatus 

(Kristiansen 1998: 45, 46) and generally speaking, contributed significantly to the “European 

phenomenon”, “European miracle” – the modern European civilization’s appearance.  Korotayev 

(2003a: 163–184; 2003b; 2004: 89–107, 119–137; 2005) has demonstrated convincingly that “deep 

Christianization” promotes the rise of community (and, in the long run, supracommunity) 

democracy by crushing the unilineal descent organization (alongside with a number of other 

potentially democratizing innovations like insistence on monogamy [Korotayev and Bondarenko 

2000a; 2000b]).  I think the reverse statement could also be true: deep Christianization is easier 

achieved in the social milieu characterized by absence or weakening of unilineal descent 

organization.  Note also that Christianity is heavily rooted in the ancient Jewish monotheism while 

the Old Testament prophets entered the stage and started teaching in the situation of the sib 
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organization’s gradual weakening (though not disappearance) after the Israelite Kingdom’s 

formation (Nikol’skij 1914: 385–415; Jakobson 1997a: 351–369).  It is also reasonable to suppose 

that first, that was really weakening of the unilineal descent organization and not the territorial 

organization’s formation as such what contributed to the “European miracle”’s birth, and second, 

territorial organization is nevertheless an independent variable.  Both of these propositions are 

proved by the late ancient – modern West and Central Asian, North African, and even modern 

European politically democratic tribal cultures in which one can observe territorial division, 

unilineal descent including clan (sib) organization, and non-Christian (nowadays predominantly 

Muslim) religion at one time (e.g., Evans-Pritchard 1949; Barth 1959; Whitaker 1968; Irons 1975; 

Korotayev 1990).  The second proposition is also confirmed, for instance, by North American 

evidence from tribal societies with distinctive unilineal descent groups (e.g., Morgan 1851; Lowie 

1935; Drдger 1968).  Finishing one of his recent articles, Yuri Berezkin (2000: 223) asks the 

reader: “Would it be too bold to suggest that it was… lack of, or underdevelopment of, a clan-and-

moiety system that contributed to the more important role of personality that, in turn, had hindered 

the development of hierarchies?” Indeed, it would not. 
48 An aberration of the same kind happens to Testart once again when inflicting heavy 

criticism on Marxism for its giving in the end economic explanation to any political phenomena 

(2004: 18–20), he himself eventually arrives at pushing to the foreground the political-economic 

factors of state formation (2004: 117–125). In his most recent book (2005) Testart spreads his 

basically politico-economic view on the whole scope of human cultures making differences just in 

this sphere the background for societies’ classification. 
49 Just because The Early State concept treats the phenomenon of the state wider than I do, 

it postulates that solution to most complicated problems societies used to face, could be found (if 

could be found at all) inevitably by means of state’s creation (Claessen 2000a; 2002).  Actually, 

this argument, really inevitably, leads to consideration as states of the societies I would rather treat 

as alternatives to the state (see section 1 of chapter II). 
50 In particular, Claessen (1978: 593) attributes as “transitional” the following societies 

from the “The Early State” sample: China (late 2nd – early 1st millennia BC), Maurya (4th – 2nd 

centuries BC), France (10th – 11th centuries), Aztecs (15th – 16th centuries), Kuba (19th century), and 

Jimma (19th – 20th centuries [till 1932]).  In the post-1978 publications Claessen has characterized 

as “transitional early states” African Congo (17th century), Dahomey (17th – 19th centuries), and 

Asante (late 17th – 19th centuries) (see Claessen 2005a: 152).  Tymowski (1987: 59) adds one more 

African society, Songhay (15th – 16th centuries) to the roster. 
51 In the “The Early State” sample (Claessen 1978: 593) the limited state (the “typical early 

state” in Claessen and Skalnнk’s thesaurus) is represented by Egypt (1st half of the 1st millennium 

BC), Scythia (6th – 3rd centuries BC), Iberia (6th century BC – 1st century AD), Axum (1st – 6th 

centuries), Angkor (9th – 13th centuries), Mongolia (13th – 14th centuries), Incas (15th – 16th 

centuries), Kachari (17th – 18th centuries), and Yoruba (19th century).  To these, for example, 

Claessen (1985: 203–209, 213) later added the Carolingian state (8th – 10th centuries), while the 

Mycenaean Greek states of the 16th – 12th centuries BC and the Polish state of the 9th – 11th 

centuries AD were added by Vliet (1987: 78) and Tymowski (1996) respectively.   
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52 In “The Early State” (Claessen 1978: 593) the societies defined as “inchoate early 

states” formed the list as follows: Norway (10th – 11th centuries), Volta (15th – 19th centuries), 

Ankole (17th – 19th centuries), Tahiti (18th century), Hawai’i (18th – early 19th centuries), Zande 

(18th – 19th centuries). 
53 According to the historical tradition of the Bini, the seat of the all-polity government 

was transferred to Benin City from the settlement of Ugbekun by the second Ogiso Ere and 

remained there forever. Before that Benin City had been called Igodomigodo and Ere changed the 

name for Ile (“House”); the city bore this name till the beginning of the Oba dynasty’s time 

(Egharevba 1952: 16; 1956: 3; 1964: 8; Aisien 1995: 58–60; Akenzua, C. A. 1994–1997: II, 1).  

Indeed, a specific feature of the Benin polity in the First dynasty period (though not a sign of its 

uniqueness – compare, e.g., with the South-East Asian Khmers of the 3rd – 5th centuries AD 

[Rebrikova 1987: 163–164]) was that at one and the same moment it had a “floating” power center 

(as different chiefdoms were changing each other in this capacity) and the exceptionally stable 

political and ideological (including ritual) center – the city of Benin.  In the Bini’s sociocentric 

picture of the universe Benin City acquired the exclusive place of its center, not far from which, as 

they believed, the solid land and first people had appeared by the will of the supreme deity 

Osanobua (or Osa), and where the worlds of humans and their deceased ancestors were coming into 

contact with each other (Melzian 1937: 148; Ighodaro 1967–1968; Ebohon 1972: 5; Dapper 

1975/1668: 164; Eweka, E. B. 1992: 2–4; Akenzua, C. A. 1994–1997: II, 4; Isaacs, D and Isaacs, E. 

1994: 7–9; Aisien 1995: 85; Ugowe 1997: 1; Eweka, I. 1998: 1–35).  Precisely the fact that Benin 

City was the point of political and socio-cultural attraction for all the Bini within the Ogisos’ 

domain prevented the triumph of the centrifugal tendencies over centripetal and hence ceased the 

fragmentation of the fragile and in many respects “scrappy” polity. 
54 During the Ogiso period the heads of the city communities formed a chiefdom council 

similar to the communal one.  It looks plausible that those heads were five of the later hereditary 

Uzama N’Ihinron chiefs (Ikime 1980: 110; Isichei 1983: 136; Bondarenko 2001: 112–117). 
55 There really are reasons to think so: It should not be ruled out that the proto-Benin City 

chiefdom’s name was Idumivbioto or Uhunmwunidunmwun – “the premier settlement” (Aisien 

1995: 58–59; see also Akenzua, C. A. 1994–1997: II, 1). Up till now this is the name of what 

appears to be the oldest city district in its modern western part, on the right bank of the Ikpoba 

River.  On old city maps it is indicated as Humudum Village.  Other villages which formed the 

proto-Benin City chiefdom were situated in chain along the river banks.  At first the settlements of 

the same as Ihunmwunidunmwun right bank of the Ikpoba were integrated: Ihinmwinrin, Avbiama, 

Idogbo, Evbiakagba, and Okhorhor.  Later some villages from the left bank were integrated into the 

chiefdom too: Utee, Orhior, Oregbeni, Ogbeson, and Emuhu (Aisien 1995: 59–60). The Bini 

themselves believe that Benin City like other pre-Second Dynasty settlements, is evb’uwenrhien, 

that is “… a town which was magically brought into being by an allegorical founder through the 

process of instant wish  actualization” (Aisien 1995: 58).  In the meantime, another oral tradition 

that tells about 31 villages Benin City as if comprised in the First dynasty time (Omoregie, O. S. B. 

1990: 118) is definitely unauthentic: firstly, this relation finds no archaeological or ethnographic 

proofs while, and this is secondly, 31 is a popular Binis’ sacral number that often stands for simply 
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“many” (compare, for example, with the traditional figure of the Ogiso rulers – also 31, although it 

is clear that this figure is not precise [Bondarenko 2001: 83]). 
56 Thus, the traditional general names, the “Ogiso dynasty” or the “First dynasty”, are 

actually historically incorrect though they are routinely used in Benin historiography due to the 

tradition, just the same way as the name “empire” with regards to Benin of the 15th – 19th centuries 

(see above). 
57 Although in reality this could well be another way round – see Bondarenko 2001: 191–

193. 
58 For detailed ethnohistorical and ethnographic descriptions of the Bini agriculture see 

Egharevba 1949: 67–70; Bradbury 1957: 23–25; 1973: 154; Roese and Rees 1994: 543–545. 
59 Just its stability allows extrapolating of the ethnographic evidence on the community on 

earlier periods of the people’s socio-political history with a rather high degree of certainty.  This 

was specifically emphasized by Bradbury (1964), the most outstanding student of Benin 

ethnography and history. 
60 Maisels denotes sibs/clans as “lineages” or “conical clans” (e.g., Chinese) while lineages 

proper he calls “minimal lineages.” 
61 Thus at this level of analysis it is incorrect to equate the Sumerian й and Akkadian 

bоtum with the Greek oikos as Maisels (following Gelb [1979: 12–13]) does, paying no attention to 

the difference between the two types of households I emphasize.  Mesopotamian households clearly 

are of the second type distinguished by me what becomes evident from Maisels’s own description 

above all, while the oikos was individual families uniting household as back as in the Dark Ages 

(Andreev 1976: 74–78; Frolov 1988: 79–80) which later could unite for political and economic 

reasons in artificial kinship units called genē (Fine 1983: 35–36).  Watson’s (1978: 156) reasoning 

(cited by Maisels [1987: 350]) that already in the 6th millennium BC Near East “… the basic 

residential unit… was… a nuclear family…” (see also Byrd 2000) does not discredit what has been 

argued just above: in anthropological terms, this only means that not “joint” (“large”) but “small” 

extended family was the typical residential unit.  However, in more essential respects – economic, 

social, and political, extended families had clear priority over their nuclear parts (see, e.g., 

Diakonoff 1985; Diakonoff et al. 1989: I, 57–72). 
62 Characteristically, Dmitri Dozhdev, criticizing the traditional, that is in light of the 

sib/clan theory, glance at institutional evolution of early Rome, writes in introduction to his article 

(2004/2000: 389) as follows: 

The below picture of the formation of the Roman state, the suggested 

legal evaluations and the attempt to find out a continuous line that 

determines its specific features as a version of the political development 

are based on the recognition of the civil community (civitas) as the 

phenomenological and conceptual kernel of the problem.  Rome was 

founded in the urban epoch. 
63 Among such rare cases are medieval Thailand, Laos, and the Malabar Coast of India 

(Alaev 2000: 129). 
64 In the ancient world, for instance, Sumer gave examples of communities of both types: 
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with kin and with non-kin extended families forming them (Chipirova 1988: 7). 
65 Crafts in villages have always been completely subordinated to the organization of 

agricultural production and has not demanded the existence of any specific craft unit.  
66 On the distinguishing between the family and community ancestors by the Binis see 

Roese and Bondarenko 2003: 42–43. 
67 The oral tradition refers the appearance of the first “craft guilds” to a much more distant 

time by attributing their establishment to the second Ogiso Ere (Egharevba 1960: 2). 
68 On these premises many universalistically, or better to say excessively Eurocentricly, 

thinking scholars refuse to recognize Benin City as a “true” city (see Bondarenko 1995a: 97–98).  

Contrary to this viewpoint, I regard as more productive the ideas of Braudel (1986–1992/1969–

1979: I, 537–539) and especially of Eisenstadt and Shacher (1987) who wrote about the variety of 

civilizational types of the city.  Its specificity in precolonial Africa consisted in indivisibility of the 

city from the village and impossibility to be even imagined outside the community organization 

framework (Bondarenko 1997c: 46–56).  The autochthonous African city, including Benin City, 

and the village should be discussed as not opposing each other but rather mutually complementary 

(Bondarenko 1995a: 97–98; 1996e).  Ancient and medieval European cities were also tightly 

connected with agriculture but while there the cities were based on the nuclear family (neighbor) 

communities and individualized plough agriculture, in Africa, including Benin, the socio-economic 

background was formed by the extended family communities and collective hoe agriculture. 
69 As well as conditionality of the very singling out of subsystems in an archaic culture, 

including African (see, e.g., Crawley 1953/1902; Uya 1984: 2; Romanov 1991: 65–66; Bondarenko 

1993b: 185; 1995a: 20–23, 278). 
70 The only exception is South America for which an extremely weak positive correlation 

between the size of the family and the community organization’s heterarchy was attested 

(Phi = 0.02). 
71 It is noteworthy that among other, non-human, primates the role of kinship ties is 

also higher in homoarchically than heterarchically organized associations (Thierry 1990; 

Butovskaya 1993; 1994: 14–16, 45; 2000; Butovskaya and Fajnberg 1993: 25–90). 
72 In his review of the second edition of Murray’s Early Greece (1993) Karpjuk (1994: 

193,194) points out that “in the author’s opinion, the reason for the appearance of tyrannical 

regimes in Archaic Greece was the demos’ need in leaders for the struggle with aristocracy, who 

due to this acquired such great importance in this transitional period”, and then remarks that 

“Murray’s viewpoint on the reasons of appearance and social roots of tyranny is quite traditional.” 
73 Note that Grinin’s attempt to avoid professional full-time administration as a state’s 

feature sine qua non disavows his own definition of the state given elsewhere (1997: 20; 2000b: 

190) in which this point is present. 
74 To what the appearance of linear dialectics just in ancient Greece is the best testimony.  
75 On the evolution during the 20th century of Benin students’ views on the extent of the 

Oba’s power from recognition of the Oba as a “despot” in the direction of the position represented 

in this book (and other publications of the present author) and on this position’s being grounded in 

the sources, see Bondarenko 1991a). 
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76 This prestate legacy is especially vivid just in the political philosophy of Confucius in 

which a state is likened to a clan. 
77 A part of the Kajtag utsmijstvo’s territory lay not in the mountains but in the flat 

country. 
78 Hence, instead of arguing that “… to abandon ‘centralization’ as the core feature of neo-

evolutionary theory is to dismiss most of today’s neo-evolutionary literature…” (Vansina 1999: 

172), by the closing years of the last millennium it would have been much more correct to argue 

that this could mean inflicting heavy criticism on most (till the mid-1980s nearly all) relatively 

recent but already “yesterday’s” neo-evolutionary literature. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 
 



 128

                                                                                                            
 
 

REFERENCES 
 
 
Abélés, Marc  
1981  “Sacred Kingship” and Formation of the State. In Claessen and Skalnнk 1981a: 1–13. 
2000  Йtat. In Pierre Bonte and Michel Izard (eds.), Dictionnaire de l’ethnologie et de 

l’anthropologie (pp. 239–242). Paris: Quadrige / Presses Universitaires de France. 
Adams, John  
1823  Remarks on the Country Extending from Cape Palmas to the River Congo. London: 

Whittaker. 
Agbontaen, Kokunre A.  
1995  Art, Power Politics, and the Interrelatedness of Social Classes in Precolonial Benin. Saint 

Petersburg Journal of African Studies 4: 118–124. 
Aghahowa, D. O. 
1988  The Ancestors and Their Roles in Human Life; A Case Study of the Bini People of Bendel 

State of Nigeria. Nigeria Magazine 56 (3–4): 63–68. 
Agheyisi, Rebecca N.  
1986  An Edo-English Dictionary. Benin City: Ethiope Publishing Corporation. 
Aglarov, M. A. 
1988  Sel’skaja obshchina v Nagornom Dagestane v XVII – nachale XIX v. (Issledovanie 

vzaimootnoshenija form khozjajstva, sotsial’nykh struktur i etnosa) [Village Community in 
Highland Daghestan in the 17th – Early 19th Centuries (A Study of Interaction of Economic 
Forms, Social Structures and Ethnicity)]. Moscow: Nauka. 

Ahanmisi, Osholayemi  
1992  Strength in Weakness: Bini Women in Affinal Relations. Ph. D. dissertation. Lund University. 

Lund: Lund University Press. 
Aisien, Eghaguosa 
1995  Benin City: The Edo State Capital. Benin City: Aisien Publishers. 
Ajisafe, Ajayi Kolawole  
1945  Laws and Customs of the Benin People. Lagos: Kash and Klare Bookshop. 
Akenzua, Christy Aghaku  
1994–1997  Historical Tales from Ancient Benin. Vols. I–II. Lagos: July Seventeenth Co. 
Akenzua, E. 
1965  The Oba’s Palace in Benin. Nigeria Magazine 87: 243–250. 
Akenzua, Solomon Igbinoghodua Asiokoba  
1974  Foreword. In Ogbobine 1974: 3–5. 
Akpata, Akitola 
1938  Benin: Notes on Altars and Bronze Heads. Ethnologia Cranmorensis 1: 5–10. 
Akpata, O. 
1959  Marriage Customs in Benin. Edo College Magazine 10: 21–22. 
Alaev, L. B. 



 129 

                                                                                                            
2000  L. B. Alaev: obshchina v ego zhizni. Istorija neskol’kikh nauchnykh idej v dokumentakh i 

materialakh [L. B. Alaev: Community in His Life. History of Several Scientific Ideas in 
Documents and Materials]. Moscow: Vostochnaja literartura. 

Alcock, Susan E., with Terence N. D’Altroy, Kathleen D. Morrison, and Carla M. Sinopoli (eds.) 
2001  Empires: Perspectives from Archaeology and History. Cambridge: Cambridge Univ. Press. 
Alexeev, Igor L., with Dmitri D. Beliaev and Dmitri M. Bondarenko (eds.) 
2004  Third International Conference “Hierarchy and Power in the History of Civilizations”. 

Abstracts. Moscow: Center for Civilizational and Regional Studies Press and Institute for 
African Studies Press.  

Algaze, Guillermo 
1993  The Uruk World System: The Dynamics of Expansion of Early Mesopotamian Civilization. 

Chicago: University of Chicago Press. 
Allen, R. E. 
1983  The Attalid Kingdom: A Constitutional History. Oxford: Clarendon Press. 
Anderson, Carl Edlund  
1999  Formation and Resolution of Ideological Contrast in the Early History of Scandinavia. 

Unpublished Ph. D. dissertation. Cambridge: University of Cambridge. 
Anderson, David G.  
1994  The Savannah River Chiefdoms. Tuscaloosa, AL: University of Alabama Press. 
1996  Chiefly Cycling and Large-scale Abandonments as Viewed from the Savannah River Basin. 

In John F. Scarry (ed.), Political Structure and Change in the Prehistoric Southeastern 
United States (pp. 150–311). Gainesville, FL etc.: University Press of Florida. 

Andreev, Yu. V.  
1976  Rannegrecheskij polis (gomerovskij period) [The Early Greek Polis (The Dark Age Period)]. 

Leningrad: Leningrad State University Press. 
1979  Gomerovskoe obshchestvo. Osnovnye tendentsii sotsial’no-ekonomicheskogo i politicheskogo 

razvitija Gretsii v XI – VIII vv. do n.e. [The Dark Age Society. Basic Tendencies of Socio-
economic and Political Development of Greece in the 11th – 8th Centuries BC]. 
Unpublished Dr. Sc. dissertation. Leningrad: Leningrad State University. 

2002  Ot Evrazii k Evrope. Krit i egeiskij mir v epokhu bronzy i rannego zheleza (III – nachalo I 
tys. do n.e.) [From Eurasia to Europe. Crete and the Aegean World in the Bronze and Early 
Iron Ages (3rd – Early 1st Millennia BC)]. St. Petersburg: Dmitrij Bulanin. 

Andrewes, A.  
1956  The Greek Tyrants. London: Hutchinson. 
[Anonymous] 
1746  An Account of the Kingdom of Benin. In Thomas Astley (publ.), A New General Collection 

of Voyages and Travels; Consisting of the Most Esteemed Relations, Which Have Been 
Hitherto Published in Any Language; Comprehending Everything Remarkable in Its Kind, 
in Europe, Asia, Africa, and America. Vol. III (pp. 88–105). London: Astley.  

1969/1652  A Short Account of the Things that Happened During the Mission to Benin, 1651–
1652. In Ryder 1969. App. 2 (pp. 309–315). 

1995  “Why Does This Funny Man Hold out His Hands This Way?” Saint Petersburg Journal of 
African Studies 4: 5–6. 



 130

                                                                                                            
Anthone, Christophe  
2000  The Chiefdom’s Palaces: The Social and Symbolic Foundations of Songye Power. In 

Annamaria Orla-Bukowska with Krzysztof Kowalski, Graїyna Kubica-Heller, and Monika 
Golonka-Czajkowska (eds.), Crossing Categorical Boundaries: Religion as Politics / 
Politics as Religion. Book of Abstracts. 6th Biennial European Association of Social 
Anthropologists Conference (pp. 92–93). Krakуw: Jagiellonian University. 

Armstrong, R. G. 
1960  The Development of Kingdoms in Negro Africa. Journal of the Historical Society of Nigeria 

2: 27–39. 
Arnold, Jeanne E. (ed.) 
1996  Emergent Complexity: The Evolution of Intermediate Societies. Ann Arbor, MI: International 

Monographs in Prehistory. 
Artemova, Olga Yu. 
1983  O tipakh etnosotsial’nykh i etnokul’turnykh obshchnostej u aborigenov Avstralii [On the 

Types of Ethno-social and Ethno-cultural Associations of the Australian Aborigines]. In S. 
A. Arutyunov (ed.), Vzaimosvjaz’ sotsial’nykh i etnicheskikh faktorov v sovremennoj i 
traditsionnoj kul’ture [Interrelation of Social and Ethnic Factors in the Contemporary and 
Traditional Culture] (pp. 35–46). Moscow: Nauka. 

1991  Egalitarnye i neegalitarnye pervobytnye obshchestva [Egalitarian and Non-egalitarian 
Primitive Societies]. In A. V. Korotayev and V. V. Chubarov (eds.), Arkhaicheskoe 
obshchestvo: uzlovye problemy sotsiologii razvitija [The Archaic Society: Sociology of 
Development Key Problems]. Vol. I (pp. 44–91). Moscow: Institute of History of the 
USSR Press. 

1992  Pervobytnyj egalitarizm i differentsiatsija statusov u okhotnikov i sobiratelej [Primitive 
Egalitarianism and Status Differentiation among Hunter-Gatherers]. In A. I. Pershits (ed.), 
Issledovanija po pervobytnoj istorii [Studies of Primitive History] (pp. 56–82). Moscow: 
Institute of Ethnology and Anthropology. 

1993  Pervobytnyj egalitarizm i rannie formy sotsial’noj differentsiatsii [Primitive Egalitarianism 
and Early Forms of Social Differentiation]. In V. A. Popov (ed.), Rannie formy sotsial’noj 
stratifikatsii: genezis, istoricheskaja dinamika, potestarno-politicheskie funktsii [Early 
Forms of Social Stratification: Genesis, Historical Dynamics, Potestal-and-Political 
Functions] (pp. 40–70). Moscow: Vostochnaja literatura. 

2000a  Initial Stages of Politogenesis. In Bondarenko and Korotayev 2000a: 54–70. 
2000b  Monopolization of Information and Social Inequality. In Kradin with Korotayev, 

Bondarenko, de Munck, and Wason 2000: 132–137. 
2003  Monopolization of Knowledge, Social Inequality, and Female Status: A Cross-Cultural 

Study. Cross-Cultural Research 37: 62–80. 
2004  Okhotniki / sobirateli i teorija pervobytnosti [Hunter-Gatherers and the Theory of Primitive 

Society]. Moscow: Institute of Ethnology and Anthropology Press. 
Artemova, Olga Yu., and Andrey V. Korotayev 
2003  Monopolization of Information and Female Status: A Cross-Cultural Test. Cross-Cultural 

Research 37: 81–86. 
Atmore, Anthony, and Gregory Stacey 



 131 

                                                                                                            
1979  Black Kingdoms, Black Peoples: The West African Heritage. Akure; London: Orbis. 
Averkieva, Yu. P.  
1968  On the Role of Military Democracy in the History of Society. Moscow: Nauka. 
1979  Istorija teoreticheskoj mysli v amerikanskoj etnografii [The History of Theoretical Thought 

in American Ethnography]. Moscow: Nauka. 
 
Ayeni, P. M. (ed.) 
1975  Festivals of Bendel State, Nigeria. Benin City: Ministry of Home Affairs and Information. 
Bacon, Reginald Hugh Spencer, Sir 
1897  Benin, the City of Blood. London; New York: Arnold. 
Baines, John, and Norman Yoffee 
1998  Order, Legitimacy, and Wealth in Ancient Egypt and Mesopotamia. In Feinman and Marcus 

1998: 199–260. 
Balandier, Georges 
1967  L’Anthropologie politique. Paris: Presses Universitaires de France. 
Barbot, Jean 
1746  An Abstract of a Voyage to New Calabar River of Rio Real in the Year 1699. London: 

Hakluyt Society. 
Barfield, Thomas J. 
1992  The Perilous Frontier: Nomadic Empires and China, 221 BC to AD 1757. Cambridge: 

Cambridge University Press. 
Bargatzky, Thomas 
1987  Upward Evolution, Suprasystem Dominance and the Mature State. In Henri J. M. Claessen 

and Pieter van de Velde (eds.), Early State Dynamics (pp. 24–38). Leiden: Brill. 
1993  Politik, die “Arbeit der Gцtter”. In Thomas Schweizer with Margarete Schweizer and 

Waltraud Kokot (eds.), Handbuch der Ethnologie (pp. 263–283). Berlin: Reimer. 
Barnes, Robert H. 
2006  Maurice Godelier and the Metamorphosis of Kinship, A Review Essay. Comparative Studies 

in Society and History 48: 326–358. 
Barry III, Herbert  
2003  Community Customs Associated with Political Subordination. Social Evolution and History 

2 (1): 116–130. 
2004  Heterarchical or Homoarchical Leadership and Kinship in Communities. In Alexeev with 

Beliaev and Bondarenko 2004: 8–9.  
2005  Social Behaviors Associated with Hereditary Community Leadership. Social Evolution and 

History 4 (2): 3–17. 
Barth, Fredrik 
1959  Political Leadership among Swat Pathans. London: Athlone Press.  
Baum, Richard  
2004  Ritual and Rationality: Religious Roots of the Bureaucratic State in Ancient China. Social 

Evolution and History 3 (1): 41–68. 
Bawden, Garth 
1995  The Structural Paradox: Moche Culture as Political Ideology. Latin American Antiquity 6: 



 132

                                                                                                            
255–273. 

Beekman, Christopher S., and William W. Baden (eds.) 
2005  Nonlinear Models for Archaeology and Anthropology. Aldershot: Ashgate. 
Beetham, David 
1991  The Legitimation of Power. London: Macmillan. 
Befu, Harumi 
1966  Political Complexity and Village Community: Test of an Hypothesis. Anthropological 

Quarterly 39 (2): 43–52. 
Beier, Ulli  
1966  The Origin of Life and Death. London: Cambridge University Press.  
1980  Yoruba Myths. Cambridge etc.: Cambridge University Press. 
Beliaev, Dmitri D.  
2000a  Early State in the Classic Maya Lowlands: Epigraphic and Archaeological Evidence. In 

Kradin with Korotayev, Bondarenko, de Munck, and Wason 2000: 188–195.  
2000b  “Joint Government” in Mesoamerican History. In Dmitri M. Bondarenko and Igor V. 

Sledzevski (eds.), Hierarchy and Power in the History of Civilizations. Abstracts of 
International Conference (pp. 13–14). Moscow: Institute for African Studies Press. 

Beliaev, Dmitri D., with Dmitri M. Bondarenko and Andrey V. Korotayev 
2001  Origins and Evolution of Chiefdoms. Reviews in Anthropology 30: 373–395. 
Belkov, P. L.  
1993  Problema genezisa gosudarstva: pererastaet li vozhdestvo v gosudarstvo? [The Genesis of the 

State: Does Chiefdom Transforms into State?]. In I. V. Sledzevski (ed.), Tsivilizatsii 
Tropicheskoj Afriki: obshchestva, kul’tury, jazyki [Civilizations of Tropical Africa: 
Societies, Cultures, Languages] (pp. 29–40). Moscow: Institute for African Studies Press. 

1995  Rannee gosudarstvo, predgosudarstvo, protogosudarstvo: igra v terminy? [Early State, 
Prestate, Protostate: Terms Game?]. In V. A. Popov (ed.), Rannie formy politicheskoj 
organizatsii: ot pervobytnosti k gosudarstvennosti [Early Forms of Political Organization: 
From Primitivity to Statehood] (pp. 165–187). Moscow: Vostochnaja literatura. 

Ben-Amos, Paula 
1980  The Art of Benin. London: Thames and Hudson. 
Ben-Amos, Paula, and Osarenren Omoregie 
1969  Ekpo Ritual in Avbiama Village. African Arts 2 (4): 8–13, 79. 
Berent, Moshe  
2000a  Greece (11th – 4th Centuries BC). In Bondarenko and Korotayev 2000a: 228–251. 
2000b  The Stateless Polis: The Early State and the Ancient Greek Community. In Kradin with 

Korotayev, Bondarenko, de Munck, and Wason 2000: 225–241. 
Berezkin, Yuri E.  
1995a  Alternative Models of Middle Range Society. “Individualistic” Asia vs. “Collectivistic” 

America? In Kradin and Lynsha 1995: 75–83. 
1995b  Vozhdestva i akefal’nye slozhnye obshchestva: dannye arkheologii i etnograficheskie 

paralleli [Chiefdoms and Acephalous Complex Societies: Archaeological Evidence and 
Ethnographic Parallels]. In V. A. Popov (ed.), Rannie formy politicheskoj organizatsii: ot 
pervobytnosti k gosudarstvennosti [Early Forms of Political Organization: From 



 133 

                                                                                                            
Primitivity to Statehood] (pp. 62–78). Moscow: Vostochnaja literatura. 

2000  Once Again on Horizontal and Vertical Links in Structure of the Middle Range Societies. In 
Kradin with Korotayev, Bondarenko, de Munck, and Wason 2000: 220–224. 

Bereznitsky, S. V. (ed.) 
2003  Istorija i kul’tura nanajtsev: istoriko-etnograficheskie ocherki [History and Culture of the 

Nanais: Historical-ethnographic Essays]. St. Petersburg: Nauka. 
Bern, John  
1979  Ideology and Domination: Toward a Reconstruction of Australian Aboriginal Social 

Formation. Oceania 50: 118–132. 
 
Bernadsky, V. N. 
1961  Novgorod i Novgorodskaja zemlja v XV v. [Novgorod and Novgorod Land in the 15th 

Century]. Moscow; Leningrad: Nauka. 
Berreman, Gerard D.  
1981  Social Inequality: A Cross-Cultural Analysis. In Gerard D. Berreman (ed.), Social Inequality: 

Comparative and Developmental Approaches (pp. 3–40). New York: Academic Press. 
Bikerman, Elias  
1985/1938  Gosudarstvo Selevkidov [Institutions of the Seleucides]. Moscow: Nauka. 
Bindloss, Harold  
1968/1898  In the Niger Country. London: Cass. 
Blackmun, Barbara Winston  
1984  The Iconography of Carved Altar Tusks from Benin, Nigeria. Vols. I–III. Ph. D. dissertation. 

University of California – Los Angeles. Ann Arbor, MI: University Microfilms. 
1990  Obas’ Portraits in Benin. African Arts 23 (3): 61–69. 
Blanton, Richard E.  
1994  Houses and Households: A Comparative Study. New York: Plenum Press. 
1995  The Cultural Foundations of Inequality in Households. In Price and Feinman 1995: 105–128. 
1998  Beyond Centralization: Steps Toward a Theory of Egalitarian Behavior in Archaic States. In 

Feinman and Marcus 1998: 135–172. 
Blanton, Richard E., and Gary M. Feinman 
1984  The Mesoamerican World System. American Anthropologist 86: 673–682. 
Blanton, Richard E., with Gary M. Feinman, Stephen A. Kowalewski, and Linda M. Nicholas 
1999  Ancient Oaxaca. The Monte Albбn State. Cambridge: Cambridge University Press. 
Blanton, Richard E., with Gary M. Feinman, Stephen A. Kowalewski, and Peter N. Peregrine 
1996  A Dual-Processual Theory for the Evolution of Mesoamerican Civilization. Current 

Anthropology 37: 1–14. 
Bloch, Marc  
1961/1939–1940  Feudal Society. Chicago: University of Chicago Press.  
Blois, L. de  
1994  Problems of Scale as an Agent of Change in the Late Roman Republic. In Martin van Bakel 

with Renйe Hagesteijn and Pieter van de Velde (eds.), Pivot Politics. Changing Cultural 
Identities in Early State Formation Processes (pp. 121–129). Amsterdam: Het Spinhuis. 

Blokhin, L. F.  



 134

                                                                                                            
1993  Afrika: kul’tura  ekonomika  ekologija [Africa: Culture – Economy – Ecology]. Moscow: 

Institute of Information on Social Sciences. 
Blumberg, R. L., and R. F. Winch 
1972  Societal Complexity and Familial Complexity: Evidence for the Curvilinear Hypothesis. 

American Journal of Sociology 77 898–920. 
Boas, Franz 
1940  Race, Language and Culture. New York: Macmillan. 
Bobrovnikov, Vladimir O. 
2000  The Berbers (19th – Early 20th Centuries AD). In Bondarenko and Korotayev 2000a: 175–

190. 
Bocharov, V. V. 
1994  Individ i vlast’ v Tropicheskoj Afrike (k probleme irratsional’nogo v politike) [Person and 

Power in Tropical Africa (On the Issue of Irrational in Politics)]. In I. V. Sledzevski and A. 
N. Mosejko (eds.), Okoldovannaja real’nost’ (mir afrikanskoj mental’nosti) [Bewitched 
Reality (The World of African Mentality)] (pp. 123–139). Moscow: Vostochnaja 
literatura. 

2000  Antropologija vozrasta [Anthropology of the Age]. St. Petersburg: St. Petersburg University 
Press. 

Bockisch, Gabriele  
1987  Heroenzeit und militдrische Demokratie. Klio 69: 374–387. 
Boehm, Christopher 
1999  Hierarchy in the Forest: The Evolution of Egalitarian Behavior. Cambridge, MA: Harvard 

University Press. 
Bohannan, Paul, and John Middleton 
1968  Kinship and Social Organization. New York: The Natural History Press. 
Boisragon, Alan  
1898  The Benin Massacre. London: Methuen and Co.  
Bondarenko, Dmitri M.  
1989  K voprosu o sootnoshenii klassogeneza i politogeneza v protsesse stanovlenija gosudarstva 

[On the Problem of Correlation of Social and Political Processes in State Formation]. In 
An. A. Gromyko (ed.), Pjataja Vsesojuznaja konferentsija afrikanistov [The Fifth All-
Union Conference of Africanists]. Vol. II (pp. 108–111). Moscow: Institute for African 
Studies Press. 

1990  Nekotorye aspekty sotsiokul’turnoj kharakteristiki Benina nakanune evropejskogo 
proniknovenija [Some Aspects of Benin Sociocultural Characteristics on the Eve of 
European Penetration]. In A. L. Smyshljaev (ed.), Istorija mirovoj kul’tury: traditsii, 
innovatsii, kontakty [History of World Culture: Traditions, Innovations, Contacts] (pp. 35–
48). Moscow: Lomonosov Moscow State University Press. 

1991a  Problema objoma vlasti verkhovnogo pravitelja Benina po istochnikovym dannym i v 
istoriografii (v svjazi s voprosom o kharaktere sotsiuma) [The Problem of the Benin 
Supreme Ruler’s Extension of Power by Evidence and in Historiography (In Connection 
with Discussion on the Society’s Nature)]. In Yu. M. Il’in with V. A. Popov and I. V. 
Sledzevski (eds.), Plemja i gosudarstvo v Afrike [The Tribe and the State in Africa] 



 135 

                                                                                                            
(pp. 132–149). Moscow: Institute for African Studies Press. 

1991b  Proizvodstvennaja i sotsial’naja oranizatsija gorodov joruba i edo (bini) v 
“predjevropejskij” period (XIV  XV vv.) [Productive and Social Organization of the 
Yoruba and Edo [Bini] Towns in the “Pre-European” Period (14th  15th Centuries)]. 
Sovetskaja etnografija 4: 109–115. 

1991c  Sakral’naja funktsija pozdnepotestarnogo verkhovnogo pravitelja i kharakter 
predgosudarstvennogo obshchestva (po beninskim materialam) [The Sacral Duties of Late-
potestal Ruler and the Nature of the Prestate Society (By the Benin Evidence)]. In N. N. Kradin 
(ed.), Pervaja Dal’nevostochnaja konferentsija molodykh istorikov [The First Far Eastern 
Conference of Young Historians] (pp. 10–12). Vladivostok: Institute of History, Archaeology 
and Ethnography Press. 

1991d  Vozniknovenie klassov i gosudarstva i nekotorye osobennosti ikh funktsionirovanija v 
dokapitalisticheskikh obshchestvakh [Classes and State Formation and Some Specific 
Features of Their Functioning in Precapitalist Societies]. In K. M. Truevtsev (ed.), 
Kontseptsii obshchestvennogo progressa. Tochka zrenija afrikanistov [Concepts of Social 
Progress. The Africanists’ Viewpoint] (pp. 141–165). Moscow: Institute for African 
Studies Press. 

1992a  Estestvennaja sreda i tsivilizatsii [Natural Environment and Civilizations]. In V. S. 
Krisachenko and S. S. Tesljuk (eds.), Priroda. Ljudina. Etnos [Nature. Person. Ethnicity]. 
Vol. I (pp. 29–30). Lutsk: Industrial Institute Press.  

1992b  Mificheskoe i real’noe prostranstvo homo beninus: problema neraschlenimosti i 
identichnosti [Mythical and Real Space of Homo Beninus: The Problem of Non-
dismemberness and Identity]. In I. V. Sledzevski (ed.), Prostranstvo i vremja v 
arkhaicheskikh kul’turakh [Time and Space in Archaic Cultures] (pp. 40–43). Moscow: 
Institute for African Studies Press. 

1993a  Privilegirovannye kategorii naselenija v Benine nakanune pervykh kontaktov s evropejtsami 
[Privileged Categories of the Benin Population on the Eve of the First Contacts with 
Europeans]. In V. A. Popov (ed.), Rannie formy sotsial’noj stratifikatsii: genezis, 
istoricheskaja dinamika, potestarno-politicheskie funktsii [Early Forms of Social 
Stratification: Genesis, Historical Dynamics, Potestal-and-Political Functions] (pp. 145–
168). Moscow: Vostochnaja literatura. 

1993b  Stanovlenie gosudarstvennogo obshchestva. Pervyj vyzov vechnoj probleme v 
postsovetskoj etnologii [State Society Formation. The First Challenge to Eternal Problem 
in Post-Soviet Ethnology]. Vostok/Oriens 5: 185–197. 

1994  Precolonial Benin: Person, Authority and the Structure of Society. In Jeremy A. Sabloff and 
Makhan Lal (eds.), State, City and Society (pp. 1–10). New Delhi: World Archaeological 
Congress–3. 

1995a  Benin nakanune pervykh kontaktov s evropejtsami: chelovek, obshchestvo, vlast’ [Benin on 
the Eve of the First Contacts with Europeans: Person, Society, Authority]. Moscow: 
Institute for African Studies Press. 

1995b  Megacommunity as a Variant of Structure and Type of Society: Precolonial Benin. In 
Kradin and Lynsha 1995: 100–108. 

1995c  Spetsifika struktury goroda Tropicheskoj Afriki (po materialam dokolonial’nykh “gorodov-



 136

                                                                                                            
gosudarstv” Verkhnegvinejskogo poberezh’ja) [Structural Specifics of the Tropical 
African City (By the Evidence from Precolonial “City-states” of the Upper Guinea 
Coast)]. In E. V. Saiko (ed.), Gorod kak sotsio-kul’turnoe javlenie istoricheskogo 
protsessa [The City as a Socio-cultural Phenomenon of Historical Process] (pp. 215–223). 
Moscow: Nauka. 

1995d  Tsivilizatsii: rol’ prirodnogo ta istorichnogo seredovishcha v protsessakh viniknennja i 
evoljutsii [Civilizations: The Role of Natural and Historical Environment in Their Origins 
and Evolution]. Ojkumena 1–2: 16–22. 

1995e  Vozhdestva v dokolonial’nom Benine [Chiefdoms in Precolonial Benin]. In V. A. Popov 
(ed.), Rannie formy politicheskoj organizatsii: ot pervobytnosti k gosudarstvennosti [Early 
Forms of Political Organization: From Primitivity to Statehood] (pp. 140–152). Moscow: 
Vostochnaja literatura. 

1996a  Afrika: obshchestva, kul’tury, jazyki. Stanovlenie gosudarstva i ego al’ternativy [Africa: 
Societies, Cultures, Languages. State Formation and Its Alternatives]. Vostok/Oriens 5: 
163–167. 

1996b  Kul’t predkov kak tsentral’nyj element traditsionnykh religiozno-mifologicheskikh sistem 
Tropicheskoj Afriki [Ancestor Cult as the Central Element of Traditional Religious-and-
Mythological Systems of Tropical Africa]. In I. V. Sledzevski (ed.), Afrika: obshchestva, 
kul’tury, jazyki (Problemy teorii i metodologii) [Africa: Societies, Cultures, Languages 
(Problems of Theory and Methodology)] (pp. 81–95). Moscow: Institute for African 
Studies Press. 

1996c  Megaobshchina kak variant struktury i tipa sotsiuma: predposylki slozhenija i 
funktsionirovanija [Megacommunity as a Variant of Structure and Type of Society: 
Preconditions of Emergence and Functioning]. Vostok/Oriens 3: 30–38. 

1996d  Prostranstvenno-vremennaja “sistema koordinat” zhitelej drevnego Benina (Zapadnaja 
Afrika) [Spatial-and-Temporal “System of Co-ordinates” of Ancient Benin Inhabitants 
(West Africa)]. In I. V. Sledzevski and D. M. Bondarenko (eds.), Prostranstvo i vremja v 
arkhaicheskikh i traditsionnykh kul’turakh [Space and Time in Archaic and Traditional 
Cultures] (pp. 65–88). Moscow: Institute for African Studies Preess. 

1996e  Sotsial’nyj i mental’nyj kontinuitet goroda i derevni v dokolonial’nom Benine [Social and 
Mental Continuity of City and Village in Precolonial Benin.] In E. V. Saiko (ed.), 
Kul’turnyj dialog goroda vo vremeni i prostranstve istoricheskogo razvitija [Cultural 
Dialogue of the City in Time and Space of Historical Development] (pp. 136–141. 
Moscow: Russian Academy of Sciences Press. 

1997a  Ancestor Cult – Perceptions of Time and Space – Power and Economy in the Bini Culture 
(Nigeria). In A. M. Vassiliev (ed.), Africa in a Changing World. 7th All-Russia Conference 
of Africanists (pp. 243–245). Moscow: Institute for African Studies Press.  

1997b  Krugi afrikanskogo mirozdanija (po materialam edojazychnykh narodov Juzhnoj Nigerii) 
[Circles of the African Universe (By the Edo-speaking Peoples of Southern Nigeria 
Evidence)]. In N. A. Ksenofontova (ed.), Mir afrikanskoj derevni. Dinamika razvitija 
sotsial’nykh struktur i dukhovnaja kul’tura [The World of African Village. Social 
Structure and Dynamics of Culture] (pp. 92–126). Moscow: Vostochnaja literatura. 

1997c  Teorija tsivilizatsij i dinamika istoricheskogo protsessa v dokolonial’noj Tropicheskoj 



 137 

                                                                                                            
Afrike [Civilizations Theory and the Historical Process Dynamics in Precolonial Tropical 
Africa]. Moscow: Institute for African Studies Press. 

1998a  Bini [The Binis]. In V. A. Tishkov (ed.), Narody i religii mira. Entsiklopedija [Peoples and 
Religions of the World. Encyclopedia] (pp. 98–99). Moscow: Rossijskaja entsiklopedija. 

1998b  “Homologous Series” of Social Evolution. In Marina Butovskaya with Andrey Korotayev 
and Olga Khristoforova (eds.), Sociobiology of Ritual and Group Identity: A Homology of 
Animal and Human Behaviour. Concepts of Humans and Behaviour Patterns in the 
Cultures of the East and the West: Interdisciplinary Approach (pp. 98–99). Moscow: 
Russian State University for the Humanities Press. 

1998c  Kontseptsija “rannego gosudarstva”: osnovnye polozhenija i popytka ikh otsenki [The 
“Early State” Concept: Basic Tenets and an Attempt of Their Assessment]. In I. V. 
Sledzevski and D. M. Bondarenko (eds.), Afrika: obshchestva, kul’tury, jazyki [Africa: 
Societies, Cultures, Languages] (pp. 16–26). Moscow: Institute for African Studies Press. 

1998d  Mnogolinejnost’ sotsial’noj evoljutsii i al’ternativy gosudarstvu [The Multilinearity of 
Social Evolution and Alternatives to the State]. Vostok/Oriens 1: 195–202. 

1998e  The Benin Kingdom (13th – 19th Centuries) as a Megacommunity. In Marina Butovskaya 
with Andrey Korotayev and Olga Khristoforova (eds.), Sociobiology of Ritual and Group 
Identity: A Homology of Animal and Human Behaviour. Concepts of Humans and 
Behaviour Patterns in the Cultures of the East and the West: Interdisciplinary Approach 
(pp. 111–113). Moscow: Russian State University for the Humanities Press. 

1999  The Rise of Chiefdoms and Urbanization Process among the Edo (Late 1st – Early 2nd 
Millennia AD). In I. V. Sledzevski and D. M. Bondarenko (eds.), Afrika: obshchestva, 
kul’tury, jazyki (Traditsionnyj i sovremennyj gorod v Afrike) [Africa: Societies, Cultures, 
Languages (The Traditional and Modern African City)] (pp. 23–32). Moscow: Institute for 
African Studies Press. 

2000a  Ancestor cult and Power in the Traditional Bini Culture (Nigeria). In Annamaria Orla-
Bukowska with Krzysztof Kowalski, Graїyna Kubica-Heller, and Monika Golonka-
Czajkowska (eds.), Crossing Categorical Boundaries: Religion as Politics / Politics as 
Religion. Book of Abstracts. 6th Biennial European Association of Social Anthropologists 
Conference (pp. 191–192). Krakуw: Jagiellonian University.  

2000b  Benin (1st Millennium BC – 19th Century AD). In Bondarenko and Korotayev 2000a: 87–
127. 

2000c  “Homologous Series” of Social Evolution and Alternatives to the State in World History. In 
Kradin with Korotayev, Bondarenko, de Munck, and Wason 2000: 213–219.  

2000d  Obshchina i organizatsija zemledel’cheskogo proizvodstva v dokolonial’nom Benine 
[Community and Organization of Agricultural Production in Precolonial Benin]. In V. A. 
Popov (ed.), Rannie formy sotsial’noj organizatsii. Genezis, funksionirovanie, 
istoricheskaja dinamika [Early Forms of Social Organization. Genesis, Functioning, 
Historical Dynamics] (pp. 93–108). St. Petersburg: Museum of Anthropology and 
Ethnography Press. 

2000e  Vlast’ v obshchestvennom soznanii i politicheskaja bor’ba v Benine (XIII – XVI vv.) 
[Power in Mass Consciousness and Political Struggle in Benin (13th – 16th Centuries)]. In 
L. S. Vassiliev (ed.), Politicheskaja intriga na Vostoke [Political Intrigue in the East] 



 138

                                                                                                            
(pp. 327–350). Moscow: Vostochnaja literatura. 

2001  Doimperskij Benin: formirovanie i evoljutsija sistemy sotsial’no-politicheskikh institutov 
[Preimperial Benin: Formation and Evolution of the Sociopolitical Institutions System]. 
Moscow: Institute for African Studies Press. 

2002  Kingdom without State? (Max Weber on Bureaucracy, and the 13th – 19th Centuries Benin). 
In A. M. Vassiliev (ed.), African Studies in Russia 1998 – 2000 (pp. 54–60). Moscow: 
Institute for African Studies Press.  

2003a  Advent of the Second (Oba) Dynasty: Another Assessment of a Benin History Key Point. 
History in Africa 30: 63–85.  

2003b  Globalization vs. Dialogue of Civilizations: The World-System and Civilizational 
Approaches to History and Present. In Mahmoud ‘Ouda (ed.), Globalization and the 
Dialogue of Civilizations: Making of a New World (pp. 5–11). Cairo: Ain Shams 
University Press.  

2003c  Sakralizatsija verkhovnoj vlasti v srednevekovom Benine [Sacralization of Supreme Power 
in Medieval Benin]. In N. A. Selounskaia (ed.), Vlast’, pravo, norma: svetskoe i 
sakral’noe v antichnom i srednevekovom mire [Power, Law, Norm: The Profane and the 
Sacral in the Ancient and Medieval World] (pp. 229–264). Pt. II. Moscow: Institute of 
World History Press.  

2004a  From Local Communities to Megacommunity: Biniland in the 1st Millennium BC – 19th 
Century AD. In Grinin with Carneiro, Bondarenko, Kradin, and Korotayev 2004: 325–363. 

2004b  Sotsial’no-politicheskaja evoljutsija: ot ravnopolozhennosti tipov obshchiny k 
al’ternativnosti form nadobshchinnoj organizatsii [Socio-Political Evolution: From 
Equality of Community Types to Alternativity of Supracommunity Organization Forms]. 
In O. E. Nepomnin (ed.), Alaica. Sbornik nauchnykh trudov rossijskikh vostokovedov, 
podgotovlennyj k 70-letnemu jubileju professora, doktora istoricheskikh nauk L. B. Alaeva 
[Alaica. Festschrift for the 70th Anniversary of Professor, Doctor of Sciences L. B. Alaev] 
(pp. 32–53). Moscow: Vostochnaja literatura. 

2005a  A Homoarchic Alternative to the Homoarchic State: Benin Kingdom of the 13th – 19th 
Centuries. Social Evolution and History 4 (2): 18–88. 

2005b  Benin XIII – XIX vv.: byli li verkhovnye vozhdi bjurokratami, a strana – gosudarstvom? 
[Benin of the 13th – 19th Centuries: Were Titled Chiefs Bureaucrats and Was the Country a 
State?]. In I. V. Sledzevski (ed.), Granitsa. Rubezh. Perekhod. Sotsiokul’yurnoe 
pogranichje v global’nom i regional’nom aspektakh [Frontier. Border. Passage. Socio-
cultural Borderline in Global and Regional Aspects] (pp. 80–88). Moscow: Institute for 
African Studies Press. 

2005c  Bini [The Binis]. In Yu. M. Osipov (ed.), Bol’shaja rossijskaja entsiklopedija [Big Russian 
Encyclopaedia]. Vol. III (p. 482). Moscow: Rossijskaja entsiklopedija. 

2005d  Dokolonial’nyj Benin pri dinastii oba: traektorija sakralizatsii verkhovnoj vlasti 
[Precolonial Benin under the Oba Dynasty: The Trajectory of Supreme Power’s 
Sacralization]. In D. M. Bondarenko (ed.), Sakralizatsija vlasti v istorii tsivilizatsij 
[Sacralization of Power in the History of Civilizations]. Pt. I (pp. 197–216). Moscow: 
Center for Civilizational and Regional Studies Press. 

2005e  Globalization vs. Dialogue of Civilizations: Implications for Africa. In A. M. Vassiliev 



 139 

                                                                                                            
(ed.), African Studies in Russia. Yearbook 2001 (pp. 51–59). Moscow: Institute for African 
Studies Press. 

2005f  Mir-sistemnyj i tsivilizatsionnyj podkhody: protivopolozhnost’ ili vzaimodopolnitel’nost’? 
[The World-system and Civilizational Approaches: Are They Opposite or 
Complementary?]. In S. Yu. Malkov and A. V. Korotayev (eds.), Istorija i sinergetika: 
Metodologija issledovanija [History and Synergetics: Methodology of Research] (pp. 7–
16). Moscow: KomKniga. 

2006  Benin Kingdom (13th – 19th Centuries): A Supercomplex Non-state Society. In Bondarenko 
and Nemirovskiy 2006: 124–162.  

Bondarenko, Dmitri M., and Carole L. Crumley 
2004  Alternativity in Cultural History: Heterarchy and Homoarchy as Evolutionary Trajectories. In 

Alexeev with Beliaev and Bondarenko 2004: 5.  
Bondarenko, Dmitri M., with Leonid E. Grinin and Andrey V. Korotayev 
2002  Alternative Pathways of Social Evolution. Social Evolution and History 1 (1): 54–79. 
Bondarenko, Dmitri M., and Oleg I. Kavykin 
2004  Vostokovedenie i afrikanistika na tret’ej mezhdunarodnoj konferentsii “Ierarkhija i vlast’ v 

istorii tsivilizatsij” [Oriental and African Studies at the Third International Conference 
“Hierarchy and Power in the History of Civilizations”]. Vostok / Oriens 6: 151–155. 

2005  Report: Third International Conference “Hierarchy and Power in the History of 
Civilizations”. Social Evolution and History 4 (1): 189–199.  

Bondarenko, Dmitri M., and Andrey V. Korotayev (eds.) 
2000a  Civilizational Models of Politogenesis. Moscow: Center for Civilizational and Regional 

Studies Press. 
Bondarenko, Dmitri M., and Andrey V. Korotayev 
1999  Politogenez, “gomologicheskie rjady” i nelinejnye modeli sotsial’noj evoljutsii (K 

krosskul’turnomu testirovaniju nekotorykh politantropologicheskikh gipotez) [Political 
Organization, “Homologous Series”, and Non-linear Models of Social Evolution (To 
Cross-cultural Testing of Some Political-anthropological Hypotheses)]. Obshchestvennye 
nauki i sovremennost’ 5: 128–139. 

2000b  Conclusions. In Bondarenko and Korotayev 2000a: 305–316. 
2000c  Family Size and Community Organization: A Cross-Cultural Comparison. Cross-Cultural 

Research 34: 152–189. 
2000d  Introduction. In Bondarenko and Korotayev 2000a: 5–31. 
2001  Family Structures and Community Organization: Theoretical Introduction and Socio-Cultural 

Background of a Precolonial African Kingdom. In I. V. Sledzevski and A. D. Savateev 
(eds.), Evoljutsija traditsionnykh institutov v kolonial’noj i postkolonial’noj Afrike 
[Evolution of Traditional Institutions in Colonial and Postcolonial Africa] (pp. 49–58). 
Moscow: Institute for African Studies Press.  

2003  “Early State” in Cross-cultural Perspective: A Statistical Reanalysis of Henri J. M. 
Claessen’s Database. Cross-Cultural Research 37: 152–189. 

2004  A Historical-anthropological Look at Some Sociopolitical Problems of Second and Third 
World Countries. In Moshe Gammer (ed.), Community, Identity and the State. Comparing 
Africa, Eurasia, Latin America and the Middle East (pp. 14–41). London; New York: 



 140

                                                                                                            
Routledge.  

Bondarenko, Dmitri M., with Andrey V. Korotayev and Nikolay N. Kradin  
2003  Introduction: Social Evolution, Alternatives, and Nomadism. In Kradin with Bondarenko and 

Barfield 2003: 1–24. 
Bondarenko, Dmitri M., and Alexander A. Nemirovskiy (eds.) 
2006  Hierarchy and Power in the History of Civilizations (Third International Conference, 

Moscow, 2004). Selected Papers. Moscow: RASHN. 
Bondarenko, Dmitri M., and Peter M. Roese 
1998  Predynastic Edo: The Independent Local Community Government System and Socio-

political Evolution. Ethnographisch-Archдologische Zeitschrift 39: 367–372. 
1999  Benin Prehistory: The Origin and Settling Down of the Edo. Anthropos 94: 542–552. 
2001  Ancient Benin: Where Did the First Monarchs Come From? Asian and African Studies 10: 

185–198. 
2004  Between the Ogiso and Oba Dynasties: An Interpretation of Interregnum in the Benin 

Kingdom. History in Africa 31: 103–115. 
Bonte, Pierre  
2000  Tribu. In Pierre Bonte and Michel Izard (eds.), Dictionnaire de l’ethnologie et de 

l’anthropologie (pp. 720–721). Paris: Quadrige / Presses Universitaires de France. 
2004  Les derniers nomades. Paris: Solar. 
Bouzek, Jan  
1990  Studies of Greek Pottery in the Black Sea Area. Prague: Charles University. 
Bradbury, Robert E. 
1957  The Benin Kingdom and the Edo-speaking Peoples of Southwestern Nigeria. London: 

International African Institute Press. 
1959  Divine Kingship in Benin. Nigeria Magazine 62: 186–207. 
1964  The Historical Uses of Comparative Ethnography with Special Reference to Benin and the 

Yoruba. In Jan Vansina with Raymond Mauny and L. V. Thomas (eds.), The Historian in 
Tropical Africa (pp. 145–164). London etc.: Oxford University Press. 

1965  Father and Senior Son in Edo Mortuary Ritual. In Meyer Fortes (ed.), African Systems of 
Thought (pp. 97–115). London etc.: Oxford University Press.  

1969  Patrimonialism and Gerontocracy in Benin Political Culture. In Mary Douglas and Phyllis M. 
Kaberry (eds.), Man in Africa (pp. 17–36). London etc.: Tavistock. 

1973  Benin Studies. London etc.: Oxford University Press. 
Brady, Thomas A. 
1991  Rise of Merchant Empires, 1400 – 1700: A European Counterpoint. In James D. Tracy (ed.), 

The Political Economy of Merchant Empires: State Power and World Trade, 1350 – 1750 
(pp. 117–160). Cambridge: Cambridge University Press. 

Braginskaya, N. V. 
1982  Tsar’ [The King]. In S. A. Tokarev (ed.), Mify narodov mira. Entsiklopedija [Myths of 

Peoples of the World. Encyclopedia]. Vol. II (pp. 614–616). Moscow: Sovetskaja 
entsiklopedija. 

Braudel, Fernand 
1986–1992/1969–1979  Material’naja tsivilizatsija, ekonomika i kapitalizm, XV  XVIII vv. 



 141 

                                                                                                            
[Material Culture, Economy, and Capitalism. 15th – 18th Centuries]. Vols. I–III. Moscow: 
Progress. 

Britan, G. M., and R. Cohen (eds.) 
1983  Hierarchy and Society. Anthropological Perspectives on Bureaucracy. Philadelphia: Institute 

for the Study of Human Issues Press. 
Bromley, Yu. V.  
1981  Sovremennye problemy etnografii (ocherki teorii i istorii) [Actual Problems of Ethnography 

(Essays of Theory and History)]. Moscow: Nauka. 
Brown, P. 
1951  Patterns of Authority in Africa. Africa 21: 262–278. 
Brumfiel, Elizabeth M.  
1995  Heterarchy and the Analysis of Complex Societies: Comments. In Ehrenreich with Crumley 

and Levy 1995: 125–131. 
Brumfiel, E. M., and J. W. Fox (eds.)  
1994  Factional Competition and Political Development in the New World. Cambridge: Cambridge 

University Press. 
Bulatova, A. G. 
2003  Rutul’tsy v XIX – nachale XX vekov (istoriko-etnograficheskoe issledovanie) [The Rutuls in 

the 19th – Early 20th Centuries (An Historical-ethnographic Study)]. Moscow: Institute of 
Ethnology and Anthropology Press. 

Bulgakova, T. D. 
2001  Shamanstvo v traditsionnoj kul’ture: sistemnyj analiz [Shamanism in Traditional Culture: A 

System-approach Analysis]. St. Petersburg: Russian State Teaching University Press. 
2002  Potestarnaja kul’tura narodov Severa [Potestal Culture of Peoples of the North]. St. 

Petersburg: Russian State Teaching University Press. 
Burke, P. 
1986  City-states. In J. A. Hall (ed.), States in History (pp. 137–153). Oxford: Blackwell. 
Butcher, H. L. M. 
1937  Four Edo Fables. Africa 10: 342–352. 
Butinov, N. A. 
1967  Etnograficheskie materialy i ikh rol’ v izuchenii obshchiny drevnego mira [Ethnographic 

Evidence and Its Role in the Study of Ancient Community]. In R. F. Its (ed.), Obshchina i 
sotsial’naja organizatsija u narodov Vostochnoj i Jugo-Vostochnoj Azii [Community and 
Social Organization of the East and Southeast Asian Peoples] (pp. 168–191). Leningrad: 
Nauka. 

2000  Narody Papua Novoj Gvinei (ot plemennogo stroja k nezavisimomu gosudarstvu) [The 
Peoples of Papua New Guinea (From Tribal Order to Independent State)]. St. Petersburg: 
Peterburgskoe vostokovedenie. 

Butovskaya, Marina L. 
1993  Kinship and Different Dominance Styles in Three Species of the Genus Macaca. Folia 

Primatologica 60: 210–224. 
1994  Universal’nye printsipy organizatsii sotsial’nykh sistem u primatov vkljuchaja cheloveka 

[Universal Principles of Social Systems Organization among Primates Including the 



 142

                                                                                                            
Humans]. Unpublished Dr. Sc. dissertation. Moscow: Institute of Ethnology and 
Anthropology. 

2000  Biosocial Preconditions for Socio-political Alternativity. In Bondarenko and Korotayev 
2000a: 35–53. 

Butovskaya, Marina L., and Lev A. Fajnberg 
1993  U istokov chelovecheskogo obshchestva. Povedencheskie aspekty evoljutsii cheloveka [At the 

Sources of Human Society. Ethological Aspects of Human Evolution]. Moscow: Nauka. 
Butovskaya, Marina L., with Andrei V. Korotayev and Alexander A. Kazankov 
2000  Variabilitй des relations sociales chez les primates humains et non humains: a la recherche 

d’un paradigme general. Primatologie 3: 319–363. 
Byock, Jesse L. 
1988  Medieval Iceland: Society, Sagas, and Power. Berkeley, CA: University of California Press. 
Byrd, Brian F.  
2000  Households in Transition. Neolithic Social Organization within Southwest Asia. In Ian Kuijt 

(ed.), Life in Neolithic Farming Communities. Social Organization, Identity, and 
Differentiation (pp. 63–98). New York etc.: Kluwer Academic/Plenum Publishers. 

Carneiro, Robert L.  
1970  A Theory of the Origin of the State. Science 169: 733–738. 
1973  Structure, Function, and Equilibrium in the Evolutionism of Herbert Spencer. Journal of 

Anthropological Research 29: 77–95. 
1981a  The Chiefdom: Precursor of the State. In Grant D. Jones and Robert R. Kautz (eds.), The 

Transition to Statehood in the New World (pp. 37–79). Cambridge etc.: Cambridge 
University Press. 

1981b  Herbert Spencer as an Anthropologist. Journal of Libertarian Studies 5: 153–210. 
1987  Cross-currents in the Theory of State Formation. American Ethnologist 14: 756–770. 
1992  The Calusa and the Powhatan, Native Chiefdoms of North America. Reviews in 

Anthropology 21: 27–38. 
1995  Godzilla Meets New Age Anthropology: Facing the Post-Modernist Challenge to a Science 

of Culture. Europaea 1: 3–22. 
1998  What Happened at the Flashpoint? Conjectures on Chiefdom Formation at the Very Moment 

of Conception. In Elsa M. Redmond (ed.), Chiefdoms and Chieftaincy in the Americas 
(pp. 18–42). Gainesville, FL etc.: University Press of Florida. 

2000a  The Muse of History and the Science of Culture. New York etc.: Kluwer Academic / Plenum 
Publishers. 

2000b  Processes vs. Stages: A False Dichotomy in Tracing the Rise of the State. In Kradin with 
Korotayev, Bondarenko, de Munck, and Wason 2000: 52–58. 

2002  Was the Chiefdom a Congelation of Ideas? Social Evolution and History 1 (1): 80–100. 
2003  Evolutionism in Cultural Anthropology. A Critical History. Boulder, CO: Westview Press. 
2004  Multiple Trajectories in Political Development: Review of Jonathan Haas (ed.), From 

Leaders to Rulers. Social Evolution and History 3 (1): 162–175. 
Carsten, Janet 
2004  After Kinship. Cambridge: Cambridge University Press. 
Chabal, Patric, with Gary Feinman and Peter Skalnнk 



 143 

                                                                                                            
2004  Beyond States and Empires: Chiefdoms and Informal Politics. Social Evolution and History 3 

(1): 22–40. 
Chagnon, Napoleon A., and William Irons (eds.) 
1979  Evolutionary Biology and Human Social Behavior. An Anthropological Perspective. North 

Scituate, MA: Duxbury Press. 
Chamblee, John Francis 
2000  The Classic-Postclassic Transition in the Central Mixteca Alta, Oaxaca. Unpublished M. A. 

dissertation. Tucson, AZ: University of Arizona. 
Childe, V. Gordon  
1942  What Happened in History. Harmondsworth: Penguin Books. 
Chipirova, L. A. 
1988  Zemel’nye otnoshenija v semejnoj obshchine po “Obelisku Manishtushu” [Land Relations in 

the Family Community by “Obelisk of Manistusu”]. Vestnik drevnej istorii 2: 3–35. 
Chkonija, I. V. 
1964  O prirode bol’shoj semiji [On the Nature of the Extended Family]. Tbilisi: Metsniereba. 
Christian, David 
2004  Maps of Time: An Introduction to Big History. Berkeley etc.: University of California Press. 
Claessen, Henri J. M. 
1978  The Early State: A Structural Approach. In Claessen and Skalnнk 1978a: 533–596. 
1984  The Internal Dynamics of the Early State. Current Anthropology 25: 365–379. 
1985  From Franks to France – The Evolution of a Political Organization. In Henry J. M. Claessen 

with Pieter van de Velde and M. Estellie Smith (eds.), Development and Decline. The 
Evolution of Sociopolitical Organization (pp. 196–218). South Hadley, MA: Bergin and 
Garvey. 

1987  Kings, Chiefs and Officials. Journal of Legal Pluralism and Unofficial Law 25/26: 203–241. 
1994  Consensus and Coercion – Prerequisites for Government in Early States. International 

Journal of Anthropology 9: 41–51. 
1996a  Evolution and Evolutionism. In Alan Barnard and Jonathan Spencer (eds.), Encyclopedia of 

Social and Cultural Anthropology (pp. 213–218). London; New York: Routledge. 
1996b  Ideology and the Formation of Early States: Data from Polynesia. In Claessen and Oosten 

1996a: 339–358. 
1996c  State. In David Levinson and Melvin Ember (eds.), Encyclopedia of Cultural Anthropology. 

Vol. IV (pp. 1253–1257). New York: Holt.  
2000a  The Inevitability of the State. In Dmitri M. Bondarenko and Igor V. Sledzevski (eds.), 

Hierarchy and Power in the History of Civilizations. Abstracts of International Conference 
(pp. 33–34). Moscow: Institute for African Studies Press. 

2000b  Problems, Paradoxes, and Prospects of Evolutionism. In Kradin with Korotayev, 
Bondarenko, de Munck, and Wason 2000: 1–11. 

2000c  Structural Change. Evolution and Evolutionism in Cultural Anthropology. Leiden: Leiden 
University. 

2002  Was the State Inevitable? Social Evolution and History 1 (1): 101–117. 
2003  Aspects of Law and Order in Early State Societies. In F. J. M. Feldbrugge (ed.), The Law’s 

Beginnings (pp. 161–179). Leiden: Brill/Nijhoff. 



 144

                                                                                                            
2005a  Early State Intricacies. Social Evolution and History 4 (2): 151–158. 
2005b  Sakral’noe korolevstvo v Polinezii [Sacred Kingship in Polynesia]. In D. M. Bondarenko 

(ed.), Sakralizatsija vlasti v istorii tsivilizatsij [Sacralization of Power in the History of 
Civilizations]. Pt. I (pp. 217–241). Moscow: Center for Civilizational and Regional 
Studies Press. 

Claessen, Henri J. M., and Jarich G. Oosten (eds.) 
1996a  Ideology and the Formation of Early States. Leiden: Brill. 
Claessen, Henri J. M., and Jarich G. Oosten  
1996b  Discussion and Considerations. In Claessen and Oosten 1996a: 359–405. 
1996c  Introduction. In Claessen and Oosten 1996a: 1–23. 
Claessen, Henri J. M., and Peter Skalnнk (eds.) 
1978a  The Early State. The Hague etc.: Mouton. 
1981a  The Study of the State. The Hague etc.: Mouton. 
Claessen, Henri J. M., and Peter Skalnнk  
1978b  The Early State: Models and Reality. In Claessen and Skalnнk 1978a: 637–650. 
1978c  The Early State: Theories and Hypotheses. In Claessen and Skalnнk 1978a: 3–30. 
1978d  Limits: Beginning and End of the Early State. In Claessen and Skalnнk 1978a: 619–635. 
1981b  Ubi Sumus? The Study of the State Conference in Retrospect. In Claessen and Skalnнk 

1981a: 469–509. 
Claessen, Henri J. M., and Pieter van de Velde 
1987  Introduction. In Henri J. M. Claessen and Pieter van de Velde (eds.), Early State Dynamics 

(pp. 1–23). Leiden: Brill. 
Clark, Grahame, and Stuart Piggott 
1970  Prehistoric Societies. London: Penguin Books. 
Clark, J. D. 
1977/1970  Doistoricheskaja Afrika [The Prehistory of Africa]. Moscow: Nauka. 
Claude, Dietrich 
1970  Geschichte der Westgoten. Stuttgart etc.: Kohlhammer Verlag. 
Coe, Michael D. 
1981  Religion and the Rise of Mesoamerican States. In Grant D. Jones and Robert R. Kautz (eds.), 

The Transition to Statehood in the New World (pp. 157–171). Cambridge etc.: Cambridge 
University Press. 

Cohen, Ronald  
1978a  Introduction. In Cohen and Service 1978: 1–20. 
1978b  State Origins: A Reappraisal. In Claessen and Skalnнk 1978a: 31–75. 
1981  Evolution, Fission, and the Early State. In Claessen and Skalnнk 1981a: 87–116. 
Cohen, Ronald, and Elman R. Service (eds.)  
1978  Origins of the State: The Anthropology of Political Evolution. Philadelphia: Institute for the 

Study of Human Issues Press. 
Cole, Herbert M.  
1981  Hierarchical Compositions as Religious Metaphors in Southern Nigerian Art. In J. Rovey and 

A. Rubin (eds.), Observations and Interpretations: 2000 Years of Nigerian Art (pp. 12–
14). Los Angeles: African Studies Center, University of California – Los Angeles 



 145 

                                                                                                            
Occasional Papers 23. 

Connah, Graham 
1966  Summary on Research in Benin City and in Bornu. West African Archaeological Newsletter 

5: 22–25. 
1969  Benin. In Thurstan Shaw (ed.), Lectures on Nigerian Prehistory and Archaeology (pp. 54–

61). Ibadan: Ibadan University Press. 
1972  Archaeology in Benin. Journal of African History 13: 26–37. 
1975  The Archaeology of Benin. Excavations and Other Researches in and around Benin City, 

Nigeria. Oxford: Oxford University Press.  
1987  African Civilizations: Precolonial Cities and States in Tropical Africa. An Archaeological 

Perspective. Cambridge; New York: Cambridge University Press. 
Cook, Garrett  
2004  Heterarchy and Homoarchy in Maya Village Politics. In Alexeev with Beliaev and 

Bondarenko 2004: 9–10. 
Cooper, J. M. 
1946  The Ona. In Julian H. Steward (ed.), Handbook of South American Indians. Vol. I (pp. 107–

125). Washington, DC: Smithsonian Institution Press. 
Copet-Rougier, E. 
2000  Clan. In Pierre Bonte and Michel Izard (eds.), Dictionnaire de l’ethnologie et de 

l’anthropologie (pp. 152–153). Paris: Quadrige / Presses Universitaires de France. 
Cowgill, G. L. 
1996  [Comment on Blanton, Richard E., with Gary M. Feinman, Stephen A. Kowalewski, and 

Peter N. Peregrine. “A Dual-Processual Theory for the Evolution of Mesoamerican 
Civilization”]. Current Anthropology 37: 52–53. 

Crawley, Ernest 
1953/1902  The Undifferentiated Character of Primitive Society. In Margaret Mead and Nicolas 

Calas (eds.), Primitive Heritage. An Anthropological Anthology (pp. 29–32). New York: 
Random House. 

Creel, Herrlee G. 
2001/1970  Stanovlenie gosudarstvennoj vlasti v Kitae. Imperija Zapadnaja Chzhou [The Origins 

of Statecraft in China. The Western Chou Empire]. St. Petersburg: Evrazija. 
Crest, Aurйlie du 
2002  Modиle familial et pouvoir monarchique (XVIe  – XVIIIe siиcles). Aix-en-Provence: Presses 

Universitaires d’Aix-Marseille. 
Creveld, M. van 
1999  The Rise and Decline of the State. Cambridge: Cambridge University Press. 
Crumley, Carole L.  
1979  Three Locational Models: An Epistemological Assessment for Anthropology and 

Archaeology. In Michael B. Schiffer (ed.), Advances in Archaeological Method and 
Theory. Vol. II (pp. 141–173). New York: Academic Press. 

1987  A Dialectical Critique of Hierarchy. In Thomas C. Patterson and Christine Ward Gailey 
(eds.), Power Relations and State Formation (pp. 155–169). Washington, DC: American 
Anthropological Association Press. 



 146

                                                                                                            
1995  Heterarchy and the Analysis of Complex Societies. In Ehrenreich with Crumley and Levy 

1995: 1–5. 
2001  Communication, Holism, and the Evolution of Sociopolitical Complexity. In Haas 2001: 19–

33. 
2005  Rememember How to Organize: Heterarcy Across Disciplines. In Beekman and Baden 2005: 

35–50.  
Curnow, Kathy  
1997  Art of Fasting: Benin’s Ague Ceremony. African Arts 30 (4): 46–53. 
Dahrendorf, Ralf 
1970/1968  On the Origin of Inequality Among Men. In Edward O. Laumann with Paul M. Siegel 

and Robert W. Hodge (eds.), The Logic of Social Hierarchies (pp. 3–30). Chicago: 
Markham. 

Dantzig, A. van (ed.) 
1978/1674–1742  The Dutch and the Guinea Coast, 1674–1742: A Collection of Documents from 

the General State Archive at the Hague. Accra: Ghana Academy of Arts and Sciences.  
Dapper, Olfert 
1671  Umstдndliche und eigentliche Beschreibung von Afrika. Amsterdam: Van Meurs. 
1975/1668  Neurige Beschrijvinge der Afrikaensche Gewesten. In Thomas Hodgkin (ed.), The 

Nigerian Perspectives. An Historical Anthology (pp. 159–173). London etc.: Oxford 
University Press. 

Darling, Peter J.  
1981  A Change of Territory: Attempts to Trace More than a Thousand Years of Population 

Movements by the Benin and Ishan Peoples in Southern Nigeria. In C. Fyfe and D. 
McMaster (eds.), African Historical Demography. Vol. II (pp. 107–118). Edinburgh: 
Centre of African Studies. 

1984  Archaeology and History in Southern Nigeria. The Ancient Linear Earthworks of Benin and 
Ishan. Pts. I–II. Oxford: British Archaeological Reports. 

1988  Emerging Towns in Benin and Ishan (Nigeria) AD 500–1500. In J. Gledhill with B. Bender 
and M. T. Larsen (eds.), State and Society. The Emergence and Development of Social 
Hierarchy and Political Centralization (pp. 121–136). London etc.: Unwin Hyman. 

Dean, C. 
1983  The Individual and the Ancestral: Ikegobo and Ukhurhe. In Paula Ben-Amos and 

Arnold Rubin (eds.), The Art of Power, the Power of Art: Studies in Benin Iconography 
(pp. 33–40). Los Angeles: Museum of Cultural History, University of California – Los 
Angeles. 

Demarest, A. A. 
1996  [Comment on Blanton, Richard E., with Gary M. Feinman, Stephen A. Kowalewski, and 

Peter N. Peregrine. “A Dual-Processual Theory for the Evolution of Mesoamerican 
Civilization”]. Current Anthropology 37: 56. 

Demidchik, A. E. 
n.d.  Primechatel’naja osobennost’ ideologii drevnejshikh territorial’nykh gosudarstv [A 

Remarkable Feature of the Most Ancient Territorial States’ Ideology]. 
http://www.sati.archaeology.nsc.ru/sibirica/pub/Data/LARYCH/ 



 147 

                                                                                                            
Dennett, Robert E.  
1906  At the Back of the Black Man’s Mind Or Notes on the Kingly Office in West Africa. London; 

New York: Macmillan and Co. 
1910  Nigerian Studies Or The Religious and Political System of the Yoruba. London: Macmillan 

and Co. 
Deryagina, M. A., and M. L. Butovskaya 
2004  Sistematika i povedenie primatov [Systematics and Behavior of the Primates]. Moscow: 

Entsiklopedija rossijskikh dereven’. 
Diagne, P. 
1970  Contribution а l’analyse des rйgimes et systиmes politiques traditionnels en Afrique de 

l’Ouest. Bulletin de l’Institut Fondamental d’Afrique Noire (Sйr. B) 32: 845–887. 
1981  Le pouvoir en Afrique. In P. Diagne (ed.), Le concept de pouvoir en Afrique (pp. 28–55). 

Paris: Les Presses de l’UNESCO. 
 
Diakonoff, I. M.  
1985  Extended Families in Old Babylonian Ur. Zeitschrift fьr Assyriologie 75: 47–65. 
Diakonoff, I. M., and V. A. Jakobson 
1982  “Nomovye gosudarstva”, “territorial’nye tsarstva”, “polisy” i “imperii”. Problemy tipologii 

[“Nome States”, “Territorial Kingdoms”, “Poleis”, and “Empires”. Problems of Typology]. 
Vestnik drevnej istorii 2: 3–16. 

1998  Grazhdanskoe obshchestvo v drevnosti [Civil Society in Antiquity]. Vestnik drevnej istorii 1: 
22–30. 

Diakonoff, I. M., with V. D. Neronova and I. S. Sventsitskaja (eds.) 
1989  Istorija drevnego mira [Ancient History]. Vols. I–III. Moscow: Nauka. 
Dictionary  
n.d.  Web Dictionary of Cybernetics and Systems. http://pespmc1.vub.ac.be/ASC 
Diesner, Hans-Joachim 
1966  Das Vandalenreich. Aufstieg und Untergang. Stuttgart etc.: Kohlhammer Verlag. 
Dike, K. O.  
1959  Benin – srednevekovoe gosudarstvo Nigerii [Benin, A Medieval Nigerian State]. Kur’er 

JuNESKO 10: 13–14. 
Diop, Cheikh Anta 
1960  L’Afrique Noire prйcoloniale. Йtude comparйe des systems politiques et sociaux de l’Europe 

et de l’Afrique Noire, de l’antiquitй б la formation des йtats modernes. Paris: Prйsence 
africaine. 

Diop, Thomas 
1958–1959  Forme traditionnelle de gouvernment en Afrique Noire. Presence Africaine 23: 1–16. 
Divale, William T. 
1974  Migration, External Warfare, and Matrilocal Residence. Behavior Science Research 9: 75–

133. 
Dozhdev, Dmitri V.  
1990  Individualizm pravosoznanija v arkhaicheskom Rime [Individualism of Legal Consciousness 

in Archaic Rome]. In M. V. Dmitriev (ed.), Stili myshlenija i povedenija v istorii mirovoj 



 148

                                                                                                            
kul’tury [Styles of Thinking and Behavior in the History of World Culture] (pp. 102–119). 
Moscow: Lomonosov Moscow State University Press. 

1993  Rimskoe arkhaicheskoe nasledstvennoe pravo [Roman Archaic Law of Succession]. 
Moscow: Nauka. 

2004/2000  Rome: Socio-political Evolution in the 8th – 2nd Centuries BC. In Grinin with Carneiro, 
Bondarenko, Kradin, and Korotayev 2004: 388–418. 

Drдger, Lothar  
1968  Formen der lokalen Organisation der Zentral-Algonkin von der Zeit ihrer Entdeckung bis zur 

Gegenwart. Berlin: Akademie-Verlag. 
Duby, Georges  
1970  Struktura sem’i v srednevekovoj Zapadnoj Evrope [Family Structure in Medieval Western 

Europe]. Moscow: Nauka. 
Dumont, Louis 
1980/1966  Homo Hierarchicus: The Caste System and Its Implications. Chicago: University of 

Chicago Press. 
1986/1983  Essays on Individualism: Modern Ideology in Anthropological Perspective. Chicago; 

London: University of Chicago Press. 
Durkheim, Йmile 
1991/1893  O razdelenii obshchestvennogo truda [On the Division of Labor]. In Йmile Durkheim, 

O razdelenii obshchestvennogo truda. Metod sotsiologii [On the Division of Labor. The 
Rules of Sociological Method] (pp. 3–390). Moscow: Nauka. 

Dvoretskaja, I. A. 
1982  Vozniknovenie rannefeodal’nogo gosudarstva v Severnoj Italii VI – VIII vekov [The Rise of 

the Early-feudal State in Northern Italy of the 6th – 8th Centuries]. Moscow: Moscow State 
Institute of Education Press. 

Earle, Timothy K.  
1978  Economic and Social Organization of a Complex Chiefdom: The Halelea District, Kaua’i, 

Hawaii. Ann Arbor, MI: University of Michigan Press. 
1987  Chiefdoms in Archaeological and Ethnohistorical Perspective. Annual Review of 

Anthropology 16: 279–308. 
1990  Stile and Iconography as Legitimation in Complex Chiefdoms. In Margaret W. Conkey and 

Christine A. Hastorf (eds.), The Uses of Style in Archaeology (pp. 73–81). Cambridge etc.: 
Cambridge University Press. 

1991  The Evolution of Chiefdoms. In Timothy K. Earle (ed.), Chiefdoms: Power, Economy, and 
Ideology (pp. 1–15). Cambridge etc.: Cambridge University Press. 

1994  Political Domination and Social Evolution. In Tim Ingold (ed.), Companion Encyclopedia of 
Anthropology (pp. 940–961). London: Routledge. 

1997  How Chiefs Come to Power. The Political Economy in Prehistory. Stanford, CA: Stanford 
University Press. 

2000  Hawaiian Islands (AD 800 – 1824). In Bondarenko and Korotayev 2000a (pp. 73–86).  
2002  Political Economies of Chiefdoms and Agrarian States. In Timothy K. Earle (ed.), Bronze 

Age Economics: The Beginnings of Political Economies (pp. 1–18). Boulder, CO: 
Westview Press. 



 149 

                                                                                                            
Ebohon, Osemwegie 
1972  Cultural Heritage of Benin. Benin City: Midwest Newspaper Corporation. 
Egharevba, Jacob U.  
1947  Concise Lives of the Famous Iyases of Benin. Lagos: Temi-Asunwon. 
1949  Benin Law and Custom. Port Harcourt: Niger Press. 
1951a  Some Stories of Ancient Benin. Benin City: Aguebor Printers. 
1951b  Some Tribal Gods of Southern Nigeria. Benin City: Aguebor Printers. 
1952  The City of Benin. Benin City: Aguebor Printers. 
1956  Bini Titles. Benin City: Kopin-Dogba Press. 
1959  The Murder of Imaguero and Tragedy of Idah War. Benin City: The Author. 
1960  A Short History of Benin. 3rd ed. Ibadan: Ibadan University Press. 
1962  Marriage of the Princesses of Benin. Benin City: Kopin-Dogba Press. 
1964  The Origin of Benin. Benin City: African Industrial Press. 
1965  Chronicle of Events in Benin. Benin City: Kopin-Dogba Press. 
1966  Fusion of Tribes. Benin City: Kopin-Dogba Press. 
1969  Descriptive Catalogue of Benin Museum. Benin City: Kopin-Dogba Press. 
1970  A Brief Life History of Evian. Benin City: Hollywood Printing Press. 
1974  The Okhuaihe of Ikhuen. Uselu: Aguebor Printers. 
Ehrenreich, Robert M., with Carole L. Crumley and Janet E. Levy (eds.) 
1995  Heterarchy and the Analysis of Complex Societies. Washington, DC: American 

Anthropological Association Press. 
Eisenstadt, S. N. 
1966/1956  From Generation to Generation. Age Groups and Social Structure. New York: The 

Free Press; London: Collier – Macmillan. 
1969  Political Systems of Empires: The Rise and Fall of the Historical Bureaucratic Societies. 

New York: The Free Press. 
1971  Social Differentiation and Stratification. Glenview, IL; London: Scott, Foresman and 

Company. 
Eisenstadt, S. N., with M. Abitbol and N. Chazan (eds.) 
1988  The Early State in African Perspective. Culture, Power and Division of Labor. Leiden: Brill. 
Eisenstadt, S. N., and A. Shacher 
1987  Society, Culture and Urbanization. Newbury Park, CA etc.: Sage. 
Elimimian, Isaac I.  
1986  Predominant Themes of Edo (Bini) Oral Poetry. Nigeria Magazine 54 (3): 104–111. 
Elwert, Georg 
1999  Staat. In Walter Hirschberg (ed.), Wцrterbuch der Vцlkerkunde (p. 352). Berlin: Reimer. 
Ember, Carol R., and Melvin Ember 
1999  Cultural Anthropology. 9th ed. Upper Saddle River, NJ: Prentice Hall. 
Ember, Carol R., and David Levinson 
1991  The Substantive Contributions of Worldwide Cross-Cultural Studies Using Secondary Data. 

Behavior Science Research 25: 79–140. 
Emovon, A.  
1981  Preservation and Development of Traditional Oral Poetry: The Edo (Bini) Example. In 



 150

                                                                                                            
Wande Abimola (ed.), Oral Poetry in Nigeria (pp. 265–282). Lagos: Emaconprint. 

1984  Ominigbon Divination. Nigeria Magazine 151: 1–9. 
Engels, Frederick  
1985/1884  Proiskhozhdenie sem’i, chastnoj sobstvennosti i gosudarstva [The Origin of the Family, 

Private Property and the State]. Moscow: Politizdat. 
Entrиves, A. P. d’ 
1969  The Notion of the State. An Introduction to Political Theory. Oxford: Clarendon Press. 
Es’Andah, Bassey W.  
1976  An Archaeological View of the Urbanization Process in the Earliest West African States. 

Journal of the Historical Society of Nigeria 8 (3): 1–20. 
Evans-Pritchard, Edward Evan 
1940  The Nuer. A Description of the Modes of Livelihood and Political Institutions of a Nilotic 

People. Oxford: Clarendon Press. 
1949  The Sanusi of Syrenaica. Oxford: Clarendon Press. 
1951  Kinship and Marriage among the Nuer. Oxford: Clarendon Press. 
1956  Nuer Religion. New York; Oxford: Oxford University Press. 
2003/1981  Istorija antropologicheskoj mysli [A History of Anthropological Thought]. Moscow: 

Vostochnaja literatura. 
Eweka, Eniwekponmwen Basimi  
1989  The Benin Monarchy: Origin and Development. Benin City: Bendel Newspapers. 
1992  Evolution of Benin Chieftaincy Titles. Benin City: Uniben Press. 
Eweka, Iro  
1998  Dawn to Dusk: Folk Tales from Benin. London; Portland, OR: Cass. 
Fagg, William Buller  
1963  Nigerian Images. The Splendor of African Sculpture. London: Lund, Humphries & Co. 
1970  Divine Kingship in Africa. London: British Museum. 
Fallers, Lloyd A.  
1956  Bantu Bureaucracy. A Century of Political Evolution among the Basoga of Uganda. 

Cambridge: Heffer. 
Feinman, Gary M.  
1995  The Emergence of Inequality: A Focus on Strategies and Processes. In Price and Feinman 

1995: 255–279. 
1996  Chiefdoms and Nonindustrial States. In David Levinson and Melvin Ember (eds.), 

Encyclopedia of Cultural Anthropology. Vol. I (pp. 185–191). New York: Holt. 
2001  Mesoamerican Political Complexity. The Corporate-Network Dimension. In Haas 2001: 

151–175. 
Feinman, Gary M., and Joyce Marcus (eds.) 
1998  Archaic States. Santa Fe, NM: School of American Research Press. 
Fernoux, Henri-Louis, with Bernard Legras and Jean-Baptiste Yon  
2003  Citйs et royaumes de l’Orient mйditerranйen: 323-55 av. J.-C. Paris: Armand Colin.  
Fine, John V. A.  
1983  The Ancient Greeks: A Critical History. Cambridge, MA: Harvard University Press. 
Finley, Moses I.  



 151 

                                                                                                            
1963  The Ancient Greecs: An Introduction to Their Life and Thought. New York: Viking Press. 
1981  Early Greece: The Bronze and Archaic Ages. New York: Norton. 
1982  Authority and Legitimacy in the Classical City-State. Kopenhagen: Munksgaard. 
Firth, Raymond 
1963  We, the Tikopia. Kinship in Primitive Polynesia. Abridged ed. Boston: Beacon Press. 
Flanagan, James G.  
1989  Hierarchy in Simple “Egalitarian” Societies. Annual Review of Anthropology 18: 245–266. 
Flanagan, James G., and S. Rayner (eds.) 
1988  Rules, Decision, and Inequality in Egalitarian Societies. London: Gower. 
Flannery, Kent V. 
1972  The Cultural Evolution of Civilizations. AnnualReview of Ecology and Systematics 3: 399–

426. 
1998  The Ground Plans of Archaic States. In Feinman and Marcus 1998: 15–57. 
Forman, Werner, with Bedrich Forman and Philip J. C. Dark 
1960  Benin Art. London: Hamlyn. 
Fortes, Meyer, and Edward Evan Evans-Pritchard (eds.) 
1987/1940a  African Political Systems. London; New York: KPI; International African Institute.  
Fortes, Meyer, and Edward Evan Evans-Pritchard  
1987/1940b  Introduction. In Fortes and Evans-Pritchard 1987/1940a: 1–24. 
Freedman, Maurice 
1958  Lineage Organisation in Southeastern China. London: Athlone Press. 
 
Freud, Sigmund  
1923/1911  Totem i tabu [Totem and Taboo]. Petrograd: n.p. 
Fried, Morton H.  
1967  The Evolution of Political Society. An Essay in Political Anthropology. New York: Random 

House. 
1970/1960  On the Evolution of Social Stratification and the State. In Edward O. Laumann with 

Paul M. Siegel and Robert W. Hodge (eds.), The Logic of Social Hierarchies (pp. 684–
695). Chicago: Markham. 

1975  The Notion of Tribe. Menlo Park, CA: Cummings. 
Frolov, E. D.  
1988  Rozhdenie grecheskogo polisa [The Birth of the Greek Polis]. Leningrad: Leningrad State 

University Press. 
Fьrer-Haimendorf, C. 
1962  The Apa Tanis and Their Neighbours. London: Routledge and Paul; New York: The Free 

Press of Glencoe. 
Futuyma, Douglas J. 
1997  Evolutionary Biology. 3rd ed. Sunderland, MA: Sinauer Associates. 
Gallagher, Jackie  
1983  Between Realms: The Iconography of Kingship in Benin. In Paula Ben-Amos and Arnold 

Rubin (eds.), The Art of Power, the Power of Art: Studies in Benin Iconography (pp. 21–
26). Los Angeles: Museum of Cultural History, University of California – Los Angeles. 



 152

                                                                                                            
Gallwey, Henry L.  
1893  Journeys in the Benin Country, West Africa. Geographical Journal 1: 122–130. 
1938  Benin Altars and Compounds. Ethnologia Cranmorensis 3: 3–5. 
1969/1892  Report on Visit to Ubini (Benin City) the Capital of the Benin Country. In Ryder 1969. 

App. 9 (pp. 345–348). 
Gardner, P. M. 
2000  Bicultural Versatility as a Frontier Adaptation among Paliyan Foragers of South India. 

Lewiston, MN; New York: The Edwin Mellen Press.  
Geertz, Clifford 
1973  The Interpretation of Cultures. New York: Basic Books. 
1983  Local Knowledge: Further Essays in Interpretative Anthropology. New York: Basic Books. 
2004  What is a State If It Is Not a Sovereign? Current Anthropology 45: 577–585. 
Gelb, I. J.  
1979  Household and Family in Early Mesopotamia. In E. Lipiтski (ed.), State and Temple 

Economy in the Ancient Near East. Vol. I (pp. 1–97). Louvain: Peeters. 
Gellner, Ernest 
1991/1983  Natsii i natsionalizm [Nation and Nationalism]. Moscow: Progress. 
1992  Marksistskaja Kniga Bytija [The Marxist Book of Genesis]. Etnograficheskoe obozrenie 2: 

35–51. 
Genicot, Lйopold 
1968  Le XIIIe siиcle europйen. Paris: Presses Universitaires de France. 
Girenko, N. M. 
1991  Sotsiologija plemeni. Stanovlenie sotsiologicheskoj teorii i osnovnye komponenty sotsial’noj 

dinamiki [The Sociology of the Tribe. The Rise of Sociological Theory and Basic 
Components of Social Dynamics]. Moscow: Nauka. 

2000  K voprosu o sootnoshenii linij semejno-rodstvennykh i obshchinnykh struktur [On the 
Correlation between the Lines of the Family-kin and Community Structures]. In V. A. 
Popov (ed.), Rannie formy sotsial’noj organizatsii. Genezis, funksionirovanie, 
istoricheskaja dinamika [Early Forms of Social Organization. Genesis, Functioning, 
Historical Dynamics] (pp. 79–92). St. Petersburg: Museum of Anthropology and 
Ethnography Press. 

Glassner, Jean-Jacques 
2004  Du bon usage du concept de cite-Йtat? Journal des africanistes 74: 35–45. 
Gledhill, John 
1994  Power and Its Disguises. Anthropological Perspectives on Politics. London; Chicago: Pluto 

Press. 
Gluckman, Max (ed.) 
1962  Essays on the Ritual of Social Relations. Manchester: Manchester University Press. 
Gluckman, Max  
1965  Politics, Law and Ritual in Tribal Society. Oxford: Blackwell. 
1987/1940  The Kingdom of the Zulu of South Africa. In Fortes and Evans-Pritchard 1987/1940a: 

25–55. 
Godelier, Maurice 



 153 

                                                                                                            
1982  La Production des Grands Hommes. Paris: Fayard. 
Godelier, Maurice, and Marilyn Strathern (eds.) 
1991  Big Men and Great Men: Personification of Power in Melanesia. Cambridge etc.: Cambridge 

University Press; Paris: Editions de la Maison des Sciences de l’Homme. 
Godina, Vesna V. 
1996  What is Wrong with the Concept of Human (Social) Evolution? Theoretical Anthropology 2: 

3–16. 
Godiner, E. S.  
1982  Vozniknovenie i evoljutsija gosudarstva v Bugande [The Rise and Evolution of the State in 

Buganda]. Moscow: Nauka. 
1991  Politicheskaja antropologija o proiskhozhdenii gosudarstva [Political Anthropology and the 

Origin of the State]. In S. Ya. Kozlov and P. I. Puchkov (eds.), Etnologicheskaja nauka za 
rubezhom: problemy, poiski, reshenija [Ethnology Abroad: Problems, Approaches, 
Solutions] (pp. 51–77). Moscow: Nauka. 

Goldenweiser, Alexander A.  
1922  Early Civilization. An Introduction to Anthropology. New York: Knopf. 
Goldman, Irving 
1970  Ancient Polynesian Society. Chicago: University of Chicago Press. 
Gomerov, I. N.  
2002  Gosudarstvo i gosudarstvennaja vlast’ [The State and State Power]. Moscow: JuKEA. 
Goody, Jack (ed.) 
1973  The Character of Kinship. Cambridge: Cambridge University Press. 
Gossiaux, J.-F. 
2000  Communautй. In Pierre Bonte and Michel Izard (eds.), Dictionnaire de l’ethnologie et de 

l’anthropologie (pp. 165–166). Paris: Quadrige / Presses Universitaires de France. 
Gowdy, John (ed.) 
1998  Limited Wants, Unlimited Means: A Reader on Hunter-Gatherer Economics and the 

Environment. Washington, D.C.: Island. 
Griffin, James B. 
1983  The Midlands. In J. D. Jennings (ed.), Ancient North Americans (pp. 243–301). San 

Francisco: Freeman. 
Grinin, Leonid E.  
1997  Formatsii i tsivilizatsii. Gl. 4. Sotsial’no-politicheskie, etnicheskie i dukhovnye aspekty 

sotsiologii istorii [Formations and Civilizations. Ch. 4. Socio-political, Ethnic, and 
Spiritual Aspects of the Sociology of History]. Filosofija i obshchestvo 5: 5–64. 

2000a  Politogenez: general’naja i bokovye linii [Evolution of Political Organization: General and 
Lateral Branches]. Volgograd: Uchitel. 

2000b  Proizvoditel’nye sily i istoricheskij protsess [Productive Forces and Historical Process]. 
Moscow: TEIS. 

2004a  Early State and Democracy. In Grinin with Carneiro, Bondarenko, Kradin, and Korotayev 
2004: 419–463.  

2004b  The Early State and Its Analogues: A Comparative Analysis. In Grinin with Carneiro, 
Bondarenko, Kradin, and Korotayev 2004: 88–136.  



 154

                                                                                                            
Grinin, Leonid E., with Robert L. Carneiro, Dmitri M. Bondarenko, Nikolay N. Kradin, and Andrey 

V. Korotayev (eds.) 
2004  The Early State, Its Alternatives and Analogues. Volgograd: Uchitel. 
Grove, David C.  
1997  Olmec Archaeology: A Half Century of Research and Its Accomplishments. Journal of 

World Prehistory 11: 51–101. 
Guidi, Alessandro  
2002  Modelling the Social Evolution: The State of Art. Archeologia e Calcolatori 13: 65–78. 
Guksch, Christian E.  
1985  The Conceptual Approach, or Modeling Evolution. In Henry J. M. Claessen with Pieter van 

de Velde and M. Estellie Smith (eds.), Development and Decline. The Evolution of 
Sociopolitical Organization (pp. 13–22). South Hadley, MA: Bergin and Garvey. 

Guliaev, V. I. 
1972  Drevnejshie tsivilizatsii Mezoameriki [Most Ancient Civilizations of Mesoamerica]. 

Moscow: Nauka. 
Gurevich, Aron 
1999/1985  Drevnie germantsy [The Ancient Germans]. In Aron Gurevich, Izbrannye trudy 

[Selected Works]. Vol. I. Drevnie germantsy. Vikingi [The Ancient Germans. The 
Vikings] (pp. 23–78). Moscow; St. Petersburg: Universitetskaja kniga.  

Gutnov, F. Kh. 
2001  Rannie skify: problemy sotsial’noj istorii [Early Scythians: Issues in Social History]. 

Vladikavkaz: Institute of History and Archaeology Press. 
Haas, Jonathan (ed.) 
2001  From Leaders to Rulers. New York; Boston: Kluwer Academic/Plenum Publishers. 
Haas, Jonathan 
1982  The Evolution of the Prehistoric State. New York: Columbia University Press. 
1995  The Roads to Statehood. In Kradin and Lynsha 1995: 16–18. 
Haas, Jonathan, and Winifred Creamer 
1993  Stress and Warfare Among the Kayenta Anasazi of the Thirteenth Century AD. Chicago: 

Field Museum of Natural History Press. 
Haggis, Donald, with Nicola Terrenato and Robert Vander Poppen (organizers) 
2003  Current Issues in State Formation: The Mediterranean and Beyond. Colloquium, University 

of North Carolina at Chapel Hill, October 17–19, 2003. 
http://www.classics.unc.edu/wgems/index.html  

Hall, H. U. 
1922  Great Benin Royal Altar. Journal of the University of Pennsylvania Museum 13: 86–91. 
Hallpike, C. R. 
1986  The Principles of Social Evolution. Oxford: Clarendon Press. 
Hamilton, W. D. 
1964  The Genetical Evolution of Social Behavior. Pts. I–II. Journal of Theoretical Biology 7: 1–

52. 
Hammon, Robert J. 
2005  As Water for Fish: Human Groups as Complex Ecaptive Systems. In Beekman and Baden 



 155 

                                                                                                            
2005: 13–33. 

Hansen, Mogens Herman (ed.) 
2000  A Comparative Study of Thirty City-state Cultures. Copenhagen: Reitzels Forlag. 
Hansen, Mogens Herman  
1991  The Athenian Democracy in the Age of Demosthenes: Structure, Principles, and Ideology. 

Oxford: Blackwell. 
2002  Was the Polis a State or a Stateless Society? In T. H. Nielsen (ed.), Even More Studies in the 

Ancient Greek Polis (pp. 17–47). Stuttgart: Steiner. 
Harding, A. F.  
2000  European Societies in the Bronze Age. Cambridge: Cambridge University Press. 
Harner, Michael J. 
1972  The Jнvaro: People of the Sacred Waterfalls. Garden City, NY: Anchor Press; Doubleday. 
Harris, Marvin  
1968  The Rise of Anthropological Theory: A History of Theories of Culture. New York: Random 

House. 
Hart, D. M. 
2000  Tribe and Society in Rural Morocco. London: Cass. 
Hartog, F., with F. Markovits, N. Dias, J. Jamin, and P. Bonte 
2000  Origines de l’anthropologie. In Pierre Bonte and Michel Izard (eds.), Dictionnaire de 

l’ethnologie et de l’anthropologie (pp. 532–544). Paris: Quadrige / Presses Universitaires 
de France. 

Hastrup, Kirsten 
1985  Culture and History in Medieval Iceland: An Anthropological Analysis of Structure and 

Change. Oxford: Clarendon Press. 
Hawkes, Kristen, with Kim Hill, James F. O’Connell, and E. Charnov 
1985  How Much is Enough? Hunters and Limited Needs. Ethology and Sociobiology 6: 3–15. 
Hays, K. A. 
1993  When Is a Symbol Archaeologically Meaningful? In Norman Yoffee and Andrew Sherratt 

(eds.), Archaeological Theory: Who Sets the Agenda? (pp. 81–92). Cambridge: Cambridge 
University Press. 

Herskovits, Melville J. 
1955  Cultural Anthropology. New York: Knopf. 
Hickerson, Harold 
1962  The Southwestern Chippewa: An Ethnohistorical Study. New York: American 

Anthropological Association. 
Hнjar, F. da 
1972/1654  Relazione di Filippo Da Hijar sulla missione al Benin del 1651. In Salvadorini 1972. 

App. 2 (pp. 248–252).  
Hill, J. 
1977  Systems Theory and the Explanation of Change. In J. Hill (ed.), Explanation of Prehistoric 

Change (pp. 59–103). Albuquerque, NM: University of New Mexico Press. 
Hodgen, Margaret T.  
1964  Early Anthropology in the Sixteenth and Seventeenth Centuries. Philadelphia: University of 



 156

                                                                                                            
Pennsylvania Press. 

Hoebel, Edward 
1960  The Cheyenne. New York: Holt, Rinehart and Winston. 
Hopkins, Keith  
1968  Structural Differentiation in Rome (200 – 31 BC). The Genesis of an Historical Bureaucratic 

Society. In Ioan M. Lewis (ed.), History and Social Anthropology (pp. 63–79). London: 
Tavistock. 

Horn, Frank (ed.) 
1998  Economic, Social and Cultural Rights of the Maasai. Rovaniemi: Lapland’s University Press. 
Hsu, Francis L. K. 
1948  Under the Ancestors’ Shadow. Chinese Culture and Personality. New York: Columbia 

University Press. 
Igbafe, Philip Aigbona  
1974  Oba Ovonramwen and the Fall of Benin. In Obaro Ikime (ed.), Leadership in the 19th 

Century Africa (pp. 165–176). London: Longman. 
1975  Benin in the Precolonial Era. Tarikh 5: 1–16. 
1979  Benin under British Administration: The Impact of Colonial Rule on an African Kingdom, 

1897 – 1938. London: Humanities Press. 
1980  The Precolonial Economic Foundations of the Benin Kingdom. In Toyin Falola (ed.), Topics 

on Nigerian Economic and Social History (pp. 19–34). Ile-Ife: University of Ife Press. 
Ighodaro, S. O. 
1967–1968  The Benin High God: Osa. In Saburi O. Biobaku (ed.), Proceedings of the Staff 

Seminars. University of Lagos, School of African and Asian Studies (pp. 45–61). Lagos: 
University of Lagos Press. 

Ikhilov, M. M. 
1967  Narodnosti lezginskoj gruppy. Etnograficheskoe issledovanie proshlogo i nastojashchego 

lezgin, tabasarantsev, rutulov, tsakhurov, agulov [Peoples of the Lezgian Group. An 
Ethnographic Study of Past and Present of the Lezgians, the Tabasarans, the Rutuls, the 
Tsakhurs, the Aguls]. Makhachkala: Institute of History, Linguistics, and Literature Press. 

Ikime, Obaro (ed.) 
1980  Groundwork of Nigerian History. Ibadan: Heinemann. 
Iljushechkin, V. P.  
1986  Teorija stadijnogo razvitija obshchestva (istorija i problemy) [The Theory of Society’s 

Onward Development (History and Problems)]. Moscow: Vostochnaja literatura. 
1990  Ekspluatatsija i sobstvennost’ v soslovno-klassovykh obshchestvakh (Opyt sistemno-

strukturnogo issledovanija) [Exploitation and Property in Estate-Class Societies (A 
Systemic-Structural Study)]. Moscow: Nauka. 

Imoagene, Oshomha  
1990  The Edo and Their Neighbours. Ibadan: New-Era Educational Company. 
Ingold, Tim 
1986  Evolution and Social Life. Cambridge: Cmbridge University Press. 
1996  General Introduction. In Tim Ingold (ed.), Key Debates in Anthropology (pp. 1–14). London; 

New York: Routledge. 



 157 

                                                                                                            
Ingram, Alan  
1904/1588  A Relation Concerning a Voyage Set Foorth by M. John Newton, and M. John Bird, 

Merchants of London to the Kingdoms and Citie of Benin ... Anno 1588. In Richard 
Hakluyt (publ.), The Principal Navigations, Voyages, Traffiques and Discoveries of the 
English Nation... Vol. IV (pp. 297–302). Glasgow: Hakluyt Society. 

Ionov, I. N. 
1992  Istoricheskij subject i al’ternativy sotsial’noj dejatel’nosti [The Historical Subject and 

Alternatives of Social Activities]. Al’ternativnost’ istorii 3: 109–131. 
Irons, William 
1975  The Yomut Turkmen: A Study of Social Organization among a Central Asian Turkic-speaking 

Population. Ann Arbor, MI: University of Michigan Press. 
1979  Natural Selection, Adaptation, and Human Social Behavior. In Chagnon and Irons 1979: 4–

39. 
1994  Why Are the Yomut Not More Stratified? In C. Chang and H. A. Koster (eds.), Pastoralists 

at the Periphery (pp. 175–196). Tucson, AZ; London: University of Arizona Press. 
Isaacs, Deborath, and Elizabeth Isaacs 
1994  Benin: An African Kingdom. The Storybook. Traditional Stories. Warwick: International 

Broadcasting Trust. 
Isichei, Elizabeth 
1983  A History of Nigeria. London etc.: Longman. 
Ivanov, Yu. M. 
1998a  Ot pervobytnosti k tsivilizatsii (kritika marksistskoj skhemy) [From the Primitive Society to 

Civilization (A Criticism on the Marxist Scheme]. Moscow: n.p. 
1998b  Vostok – metodologicheskie etjudy [The East – Methodological Essays]. Moscow: TEIS. 
Izard, Michel 
1992  L’odyssйe du pouvoir. Un royaume africain: Йtat, societй, destin individuel. Paris: йditions 

de l’EHESS. 
Jajlenko, V. P.  
1983  Arkhaicheskaja Gretsija [Archaic Greece]. In E. S. Golubtsova (ed.), Antichnaja Gretsija. 

Problemy razvitija polisa [Ancient Greece. Problems of the Polis’ Development]. Vol. I. 
Stanovlenie i razvitie polisa [Formation and Development of the Polis] (pp. 128–193). 
Moscow: Nauka. 

Jakobson, V. A. (ed.) 
1997a  Istoija Vostoka [History of the East]. Vol. I. Vostok v drevnosti [The East in Antiquity]. 

Moscow: Nauka. 
Jakobson, V. A.  
1997b  Gosudarstvo kak sotsial’naja organizatsija (teoreticheskie problemy) [State as Social 

Organization (Theoretical Aspects)]. Vostok/Oriens 1: 5–15. 
Jaspers, Karl 
1953/1949  The Origin and Goal of History. New Haven, CT: Yale University Press. 
Johnson, Allen W., and Timothy Earle  
2000  The Evolution of Human Societies. From Foraging Group to Agrarian State. 2nd ed. 

Stanford, CA: Stanford University Press. 



 158

                                                                                                            
Johnson, Gregory 
1989  Dynamics of Southwestern Prehistory, Far Outside – Looking In. In L. Cordell and G. 

Gumerman (eds.), Dynamics of Southwest Prehistory (pp. 371–389). Washington, DC: 
Smithsonian Institution Press. 

Jolly, Margaret, and Mark S. Mosko (guest eds.) 
1994  Transformations of Hierarchy. Structure, History and Horizon in the Austronesian World. 

History and Anthropology 7: 1–409. 
Jones, Adam  
1983  German Sources for West African History 1599  1669. Wiesbaden: Steiner Verlag. 
Josephides, Lisette 
1985  The Production of Inequality: Gender and Exchange among the Kewa. London: Tavistock. 
Jungwirth, Methildes.  
1968  Benin in den Jahren 14851700. Ein Kultur und Geschictsbild. Wien: Notring. 
Kaberry, P. M. 
1957  Primitive States. British Journal of Sociology 8: 224–234. 
1959  Traditional Politics in Nsaw. Africa 29: 366–383. 
Kabo, V. R. 
1975  Tasmanijtsy i tasmanijskaja problema [The Tasmanians and the Tasmanian Problem]. 

Moscow: Nauka. 
1986  Pervobytnaja dozemledel’cheskaja obshchina [Preagricultural Communalism]. Moscow: 

Nauka. 
Kalous, M. 
1969  Human Sacrifices in Benin History. Archiv Orientбlnн 37: 365–376. 
1970  The Economic and Political Structure of the Benin Kingdom. Afrika und Ьbersee 53 (2): 83–

122. 
Kammerer, Cornelia Ann 
1998  Descent, Alliance, and Political Order among Akha. American Ethnologist 25: 659–674. 
Kaplan, David 
2000  The Darker Side of the Original Affluent Society. Journal of Anthropological Research 56: 

301–324. 
Kaplan, Flora Edouwaye S.  
1997  Iyoba, The Queen Mother of Benin: Images and Ambiguity in Gender and Sex Roles in 

Court Art. In Flora Edouwaye S. Kaplan (ed.), Queens, Queen Mothers, Priestesses and 
Power. Case Studies in African Gender (pp. 73–102). New York: The New York Academy 
of Sciences. 

Karpjuk, S. G. 
1994  [Review of O. Murray. Early Greece. 2nd ed. London: Fontana Press, 1993]. Vestnik drevnej 

istorii 2: 192–194. 
 
Kaziev, Sh. M., and I. V. Karpeev 
2003  Povsednevnaja zhizn’ gortsev Severnogo Kavkaza v XIX veke [The Everyday Life of North 

Caucasian Highlanders in the 19th Century]. Moscow: Molodaja gvardija. 
Keesing, R. M. 



 159 

                                                                                                            
1975  Kin Groups and Social Sturcture. New York: Holt, Rinehart and Winston. 
Kelekna, Pita  
1998  War and Theocracy. In Elsa M. Redmond (ed.), Chiefdoms and Chieftaincy in the Americas 

(pp. 164–188). Gainesville, FL etc.: University Press of Florida. 
Kelly, Raymond C.  
1993  Constructing Inequality. The Fabrication of a Hierarchy of Virtue among the Etoro. Ann 

Arbor, MI: University of Michigan Press. 
Keys, D.  
1994  Digging in the Dirt. The Independent 25th January: 13. 
Khashaev, Kh.-M. 
1961  Obshchestvennyj stroj Dagestana v XIX v. [Social Ordrer of Daghestan in the 19th Century]. 

Moscow: Nauka. 
Khazanov, Anatoly M.  
1968  Voennaja demokratija i epokha klassoobrazovanija [Military Democracy and the Epoch of 

Class Formation]. Voprosy istorii 12: 87–97. 
1994  Nomads and the Outside World. 2nd ed. Madison, WI: University of Wisconsin Press. 
Khoroshkevich, A. L. 
1992  Rus’ i Vostochnaja Evropa v XIII – XV vv. [Rus and Eastern Europe in the 13th – 15th 

Centuries]. In E. V. Gutnova and Z. V. Udaltsova (eds.), Istorija Evropy [History of 
Europe]. Vol. II. Srednevekovaja Evropa [Medieval Europe] (pp. 430–463). Moscow: 
Nauka. 

Kirch, Patrick V. 
1997  The Lapita People: Ancestors of the Oceanic World. Oxford: Blackwell. 
Kirch, Patrick V., and Roger C. Green 
2001  Hawaiki. Ancestral Polynesia: An Essay in Historical Anthropology. Cambridge: Cambridge 

University Press. 
Kiseljov, G. S. 
1981  Khausa. Ocherki etnicheskoj, sotsial’noj i politicheskoj istorii (do XIX stoletija) [The Hausa. 

Essays of Ethnic, Social, and Political History (till the 19th Century)]. Moscow: Nauka. 
Kisriev, E. F. 
2004  Islam i vlast’ v Dagestane [Islam and Power in Daghestan]. Moscow: OGI. 
Kituyi, Mukhisa  
1990  Becoming Kenyan: Socio-economic Transformation of the Pastoral Maasai. Nairobi: African 

Center for Technology Studies Press. 
Kobishchanov, Yuri M.  
2000  The Community-Caste Systems. In Dmitri M. Bondarenko and Igor V. Sledzevski (eds.), 

Hierarchy and Power in the History of Civilizations. Abstracts of International Conference 
(pp. 63–64). Moscow: Institute for African Studies Press. 

Kochakova, Natalia B.  
1970  Osobennosti proizvodstva i prisvoenija pribavochnogo produkta v stranakh Beninskogo 

zaliva (traditsionnye formy) [Specific Features of Surplus Product Production and 
Acquisition in the Bight of Benin Countries (Traditional Forms)]. In Yu. M. Kobishchanov 
and L. E. Kubbel (eds.), Sotsial’nye struktury dokolonial’noj Afriki [Precolonial African 



 160

                                                                                                            
Social Structures] (pp. 17–67). Moscow: Nauka. 

1981  Formy zavisimosti u narodov Juzhnoj Nigerii v dokolonial’nyj period (o rabstve u joruba i 
edo [Forms of Dependence among the Peoples of Southern Nigeria in Precolonial Period 
(On Slavery among the Yoruba and Edo)]. In L. N. Pribytkovsky (ed.), Nigerija: proshloe 
i nastojashchee [Nigeria: Past and Present] (pp. 206–214). Moscow: Institute for African 
Studies Press.  

1984  Rol’ prazdnikov v razvitii rannej gosudarstvennosti [The Role of Festivals in Early 
Statehood’s Development]. In An. A. Gromyko (ed.), Chetvjortaja Vsesojuznaja 
konferentsija afrikanistov [The Fourth All-Union Conference of Africanists]. Vol. IV, Pt. I 
(pp. 51–54). Moscow: Institute for African Studies Press.  

1986  Rozhdenie afrikanskoj tsivilizatsii: Ife, Ojo, Benin, Dagomeja [The Birth of an African 
Civilization: Ife, Oyo, Benin, Dahomey]. Moscow: Nauka. 

1991a  Gerontokratija. Vozrastnoj printsip poluchenija vlasti [Gerontocracy. The Age-based 
Principle of Getting Power]. In L. V. Geveling (ed.), Mekhanizmy poluchenija vlasti v 
stranakh Zapadnoj Afriki [Mechanisms of Getting Power in West African Countries] 
(pp. 17–25). Moscow: Institute for African Studies Press. 

1991b  Vozhdestvo i rannee gosudarstvo (podkhody k izucheniju i sravnitel’nyj analiz) [The 
Chiefdom and the Early State (Approaches to the Study and Comparative Analysis)]. In 
Yu. M. Il’in with V. A. Popov and I. V. Sledzevski (eds.), Plemja i gosudarstvo v Afrike 
[The Tribe and the State in Africa] (pp. 51–64). Moscow: institute for African Studies 
Press. 

1994  Problemy ideologii rannego gosudarstva perekhodnogo tipa [On Ideology of the Transitional 
Early State]. Vostok/Oriens 5: 22–32. 

1995  Razmyshlenija po povodu rannego gosudarstva [Thoughts on the Early State]. In V. A. 
Popov (ed.), Rannie formy politicheskoj organizatsii: ot pervobytnosti k gosudarstvennosti 
[Early Forms of Political Organization: From Primitivity to Statehood] (pp. 153–164). 
Moscow: Vostochnaja literatura. 

1996a  Dvadtsatiletie issledovatel’skogo proekta “Rannee gosudarstvo” [The Twentieth 
Anniversary of “The Early State” Research Project]. Vostok/Oriens 4: 191–199. 

1996b  The Sacred Ruler as the Ideological Center of an Early State: The Precolonial States of the 
Bight of Benin Coast. In Claessen and Oosten 1996a: 48–65.  

1999  Rannee gosudarstvo i Afrika (analiticheskij obzor publikatsij Mezhdunarodnogo 
issledovatel’skogo proekta “Rannee gosudarstvo”) [The Early State and Africa (An 
Analytic Review of “The Early State” International Research Project Publications)]. 
Moscow: Institute for African Studies Press. 

Kochakova, N. B., with I. V. Sledzevski, Yu. N. Zotova, and L. N. Pribytkovsky 
1974  An Historical Essay. In V. G. Solodovnikov (ed.), Sovremennaja Nigerija [Contemporary 

Nigeria] (pp. 71–164). Moscow: Nauka. 
Kolb, M. L. 
1996  [Comment on Blanton, Richard E., with Gary M. Feinman, Stephen A. Kowalewski, and 

Peter N. Peregrine. “A Dual-Processual Theory for the Evolution of Mesoamerican 
Civilization”]. Current Anthropology 37: 59–60. 

Koloss, Hans-Joachim 



 161 

                                                                                                            
1992  Kwifon and Fon in Oku. On Kingship in the Cameroon Grasslands. In Erna Beumers and 

Hans-Joachim Koloss (eds.), Kings of Africa. Art and Authority in Central Africa (pp. 33–
42). Maastricht: Foundation Kings of Africa. 

Koptev, A. V. 
1992  Antichnaja forma sobstvennosti i gosudarstvo v drevnem Rime [The Ancient Form of 

Property and State in Ancient Rome]. Vestnik drevnej istorii 3: 3–28. 
Kopytoff, Igor (ed.) 
1987  The African Frontier. The Reproduction of Traditional African Societies. Bloomington, IN; 

Indianapolis, IN: Indiana University Press. 
Korotayev, Andrey V.  
1990  Rodovaja organizatsija v sotsial’no-ekonomicheskoj strukture sabejskogo obshchestva (opyt 

kolichestvennogo analiza juzhnoaravijskoj epigrafiki) [Clan Organization in Socio-
economic Structure of the Sabaean Society (A Quantitative Analysis of South Arabian 
Epigraphic Sources)]. Unpublished Ph. D. dissertation. Moscow: Institute of Oriental 
Studies. 

1991  Nekotorye ekonomicheskie predposylki klassoobrazovanija i politogeneza [Some Economic 
Preconditions for Class and State Formation]. In A. V. Korotayev and V. V. Chubarov 
(eds.), Arkhaicheskoe obshchestvo: uzlovye problemy sotsiologii razvitija [Archaic 
Society: Some Basic Problems of the Sociology of Evolution]. Vol. I (pp. 136–191). 
Moscow: Institute of History of the USSR Press. 

1995a  Ancient Yemen. Some General Trends of Evolution of the Sabaic Language and the Sabaean 
Culture. New York: Oxford University Press. 

1995b  “Apologija trajbalizma”: plemja kak forma sotsial’no-politicheskoj organizatsii slozhnykh 
nepervobytnykh obshchestv (po materialam Severo-Vostochnogo Jemena) [“An Apology 
for Tribalism”: The Tribe as a Form of Socio-political Organization of Complex Non-
primitive Societies (By the Northeast Yemeni Data)]. Sotsiologicheskij zhurnal 4: 68–86. 

1995c  Mountains and Democracy: An Introduction. In Kradin and Lynsha 1995: 60–74. 
1996  Pre-Islamic Yemen. Sociopolitical Organization of the Sabaean Cultural Area in the 2nd and 

3rd Centuries AD. Wiesbaden: Horrosowitz Verlag. 
1998a  Evolution: Specific and General. A Critical Reappraisal. In Marina Butovskaya with Andrey 

Korotayev and Olga Khristoforova (eds.), Sociobiology of Ritual and Group Identity: A 
Homology of Animal and Human Behaviour. Concepts of Humans and Behaviour Patterns 
in the Cultures of the East and the West: Interdisciplinary Approach (pp. 94–96). 
Moscow: Russian State University for the Humanities Press. 

1998b  Vozhdestva i plemena strany Khashid i Bakil: obshchie tendentsii i faktory evoljutsii 
sotsial’no-politicheskikh sistem Severo-Vostochnogo Jemena (X v. do n.e. – XX v. n.e.) 
[Chiefdoms and Tribes in the Land of Hashid and Bakil: Some Trends of the Evolution of 
the Political Systems of the Northeast Yemen in the Last Three Millennia]. Moscow: 
Oriental Institute Press. 

2000  Northeast Yemen (1st and 2nd Millennia AD). In Bondarenko and Korotayev 2000a: 188–225. 
2003a  Sotsial’naja evoljutsija: faktory, zakonomernosti, tendentsii [Sociocultural Evolution: 

Factors, Regularities, Trends]. Moscow: Vostochnaja literatura. 
2003b  Unilineal Descent Organization and Deep Christianization: A Cross-Cultural Comparison. 



 162

                                                                                                            
Cross-Cultural Research 37: 133–157. 

2004  World Religions and Social Evolution of the Old World Oikumene Civilizations. A Cross-
Cultural Perspective. Lewiston, MN etc.: The Edwin Mellen Press. 

2005  Mirovye religii kak faktor sotsial’noj evoljutsii tsivilizatsij Starogo Sveta [World Religions 
as a Factor of Social Eolution of the Old World Civilizations]. In S. Yu. Malkov and A. V. 
Korotayev (eds.), Istorija i sinergetika: Metodologija issledovanija [History and 
Synergetics: Methodology of Research] (pp. 119–138). Moscow: KomKniga. 

Korotayev, Andrey V., and Dmitri M. Bondarenko 
2000a  Polygyny and Democracy: A Cross-Cultural Comparison. Cross-Cultural Research 34: 

190–208.  
2000b  Polygyny vs Monogamy: Democracy vs Non-democracy? In Dmitri M. Bondarenko and 

Igor V. Sledzevski (eds.), Hierarchy and Power in the History of Civilizations. Abstracts 
of International Conference (pp. 65–66). Moscow: Institute for African Studies Press. 

2001  Poliginija i demokratija: kross-kul’turnoe issledovanie [Polygyny and Democracy: A Cross-
Cultural Study]. Algebra rodstva 7: 173–186. 

Korotayev, Andrey V., with Nikolay N. Kradin, Victor de Munck, and Valery A. Lynsha 
2000  Alternativity of Social Evolution: Introductory Notes. In Kradin with Korotayev, 

Bondarenko, de Munck, and Wason 2000: 12–51. 
Korotayev, Andrey V., and A. A. Obolonkov 
1989  Rodovaja organizatsija v sotsial’no-ekonomicheskoj strukture klassovykh obshchestv 

[Unilineal Descent Organization in the Socio-economic Structure of Class Societies]. 
Sovetskaja etnografija 2: 36–45. 

Kowalewski, Stephen A.  
2000  Cyclical Transformations in North American Prehistory. In Kradin with Korotayev, 

Bondarenko, de Munck, and Wason 2000: 177–187.  
2003  What is the Community? The Long View from Oaxaca, Mexico. Social Evolution and 

History 2 (1): 4–24. 
Krader, Lawrence 
1968  Formation of the State. Englewood Cliffs, NJ: Prentice Hall. 
Kradin, Nikolay N.  
1991  Politogenez [State Formation]. In A. V. Korotayev and V. V. Chubarov (eds.), Arkhaicheskoe 

obshchestvo: uzlovye problemy sotsiologii razvitija [Archaic Society: Some Basic 
Problems of the Sociology of Evolution]. Vol. II (pp. 261–300). Moscow: Institute of 
History of the USSR Press. 

1992  Kochevye obshchestva (problemy formatsionnoj kharakteristiki) [Nomadic Societies 
(Problems of Evolutionary Characteristics). Vladivostok: Dal’nauka. 

1995  Vozhdestvo: sovremennoe sostojanie i problemy izuchenija [Chiefdom: Contemporary 
Situation and Problems of Studying]. In V. A. Popov (ed.), Rannie formy politicheskoj 
organizatsii: ot pervobytnosti k gosudarstvennosti [Early Forms of Political Organization: 
From Primitivity to Statehood] (pp. 11–61). Moscow: Vostochnaja literatura. 

1998  “Rannee gosudarstvo”: kljuchevye aspekty kontseptsii i nekotorye momenty ejo istorii [“The 
Early State”: Key Aspects of the Concept and Some Episodes of Its History]. In I. V. 
Sledzevski and D. M. Bondarenko (eds.), Afrika: obshchestva, kul’tury, jazyki [Africa: 



 163 

                                                                                                            
Societies, Cultures, Languages] (pp. 4–15). Moscow: Institute for African Studies Press. 

2000a  Imperskaja konfederatsija hunnu: sotsial’naja organizatsija superslozhnogo vozhdestva [The 
Hsiung-Nu Imperial Confederation: Social Organization of a Supercomplex Chiefdom]. In 
V. A. Popov (ed.), Rannie formy sotsial’noj organizatsii: genezis, funktsii, istoricheskaja 
dinamika [Early Forms of Social Organization: Genesis, Functions, Historical Dynamics] 
(pp. 195–223). St. Petersburg: Museum of Anthropology and Ethnography (Kunstkammer) 
Press. 

2000b  Nomadic Empires in Evolutionary Perspective. In Kradin with Korotayev, Bondarenko, de 
Munck, and Wason 2000: 274–288. 

2000c  The Hsiung-Nu (200 BC – AD 48). In Bondarenko and Korotayev 2000a: 287–304. 
2002a  Imperija hunnu [The Hsiung-Nu Empire]. 2nd ed. Moscow: Logos. 
2002b  Nomadism, Evolution, and World-Systems: Pastoral Societies in Theories of Historical 

Development. Journal of World-System Research 8: 368–388 
(http://csf.colorado.edu/jwsr). 

2003  Nomadic Empires: Origins, Rise, Decline. In Kradin with Bondarenko and Barfield 2003: 
73–87. 

2004  Politicheskaja antropologija [Political Anthropology]. Moscow: Logos. 
Kradin, Nikolay N., with Dmitri M. Bondarenko and Thomas J. Barfield (eds.) 
2003  Nomadic Pathways in Social Evolution. Moscow: Center for Civilizational and Regional 

Studies Press. 
Kradin, Nikolay N., with Andrey V. Korotayev, Dmitri M. Bondarenko, Victor de Munck, and 

Paul K. Wason (eds.) 
2000  Alternatives of Social Evolution. Vladivostok: Far Eastern Branch of the Russian Academy of 

Sciences Press. 
Kradin, Nikolay N., and Valeri A. Lynsha (eds.) 
1995  Alternative Pathways to Early State. Vladivostok: Dal’nauka. 
Krasheninnikov, Stepan P. 
1949/1972/1756  Opisanie zemli Kamchatki [Explorations of Kamchatka. E. A. P. Crownhart-

Vaughan (transl. and ed.). Portland, OR: Oregon Historical Society]. Moscow; Leningrad: 
Glavsevmorput’ Press. 

Kristiansen, Kristian 
1991  Chiefdoms, States, and Systems of Social Evolution. In Timothy K. Earle (ed.), Chiefdoms: 

Power, Economy, and Ideology (pp. 16–43). Cambridge etc.: Cambridge University Press. 
1998  Europe before History. Cambridge: Cambridge University Press. 
Krushanov, A. I. (ed.) 
1990  Istorija i kul’tura itel’menov: istoriko-etnograficheskie ocherki [History and Culture of the 

Itelmens: Historical-ethnographic Essays]. Leningrad: Nauka. 
Ksenofontova, N. A.  
1970  Mashona. Traditsionnye sotsial’nye svjazi v obshchine [The Mashona. Traditional Social 

Ties in the Community]. In Yu. M. Kobishchanov and L. E. Kubbel (eds.), Sotsial’nye 
struktury dokolonial’noj Afriki [Precolonial African Social Structures] (pp. 174–197). 
Moscow: Nauka. 

1990  Afrikanskoe krest’janstvo: peremeny v obshchestvennom soznanii [The African Peasantry: 



 164

                                                                                                            
Changes in Social Consciousness]. Moscow: Nauka. 

Kubbel, L. E. 
1970  Vvedenie [Introduction]. In Yu. M. Kobishchanov and L. E. Kubbel (eds.), Sotsial’nye 

struktury dokolonial’noj Afriki [Precolonial African Social Structures] (pp. 3–16). 
Moscow: Nauka. 

1987  “Formy, predshestvujushchie kapitalisticheskomu proizvodstvu” Karla Marksa i nekotorye 
aspekty vozniknovenija politicheskoj organizatsii [“The Forms Preceding Capitalist 
Production” by Karl Marx and Some Aspects of Political Organization Formation]. 
Sovetskaja etnografija 3: 3–12. 

1988  Ocherki potestarno-politicheskoj etnografii [Essays of Potestal and Political Ethnography]. 
Moscow: Nauka. 

Kudryavtsev, M. K. 
1977  Vystuplenie v obmene mnenijami “Sotsial’naja organizatsija narodov Azii i Afriki” [Speech 

at the Discussion “Social Organization of Asian and African Peoples”]. Narody Azii i 
Afriki 5: 118–124. 

Kuijt, Ian  
2000  Near Eastern Neolithic Research. Directions and Trends. In Ian Kuijt (ed.), Life in Neolithic 

Farming Communities. Social Organization, Identity, and Differentiation (pp. 311–323). 
New York etc.: Kluwer Academic/Plenum Publishers. 

Kuper, Hilda 
1947  An African Aristocracy. Rank among the Swazi. London: Oxford University Press. 
Kuritsyn, Yu. 
1976  Nisproverzhenie bogov [Overthrowing of Gods]. Azija i Afrika segodnja 4: 44–45. 
Kurtz, Donald V. 
1991/1984  Stratagies of Legitimation and the Aztec State. In McGlynn and Tuden 1991a: 146–

165. 
Kuzishchin, V. I. (ed.)  
1999  Istorija drevnego Vostoka [History of the Ancient East]. Moscow: Vysshaja shkola. 
Landolphe, J. F. 
1823  Memoires du Capitaine Landolphe, Contenant l’Histoire de ses Voyages. Vol. I. Paris: 

Bertrand.  
Laszlo, Ervine 
1996  Evolution. The General Theory. Cresskill, N.J.: Hampton Press. 
Laumann, Edward O., with Paul M. Siegel and Robert W. Hodge 
1970  The Consequences of Stratification. In Edward O. Laumann with Paul M. Siegel and 

Robert W. Hodge (eds.), The Logic of Social Hierarchies (pp. 589–593). Chicago: 
Markham. 

Leach, Edmund R. 
1954  Political Systems of Highland Burma. A Study of Kachin Social Structure. Boston: Beacon 

Press. 
Lee, Richard Borshay 
1988  Reflections on Primitive Communism. In Tim Ingold with David Riches and James C. 

Woodburn (eds.), Hunters and Gatherers, History, Evolution, and Culture Change 



 165 

                                                                                                            
(pp. 252–268). Oxford: Berg. 

Legogie, C. K.  
1951  Marriage Customs in Ekperiland, Benin Provine, Western Nigeria. Kano: Ife-Olu Printing 

Press. 
Lenin, V. I. 
1974/1917  Gosudarstvo i revoljutsija [The State and the Revolution]. In V. I. Lenin, Polnoe 

sobranie sochinenij [Collected Works]. Vol. XXXIII (pp. 1–120). Moscow: Politicheskaja 
literatura. 

Leonard, Arthur Glyn  
1906  The Lower Niger and Its Tribes. London: Macmillan. 
Lйvi-Strauss, Claude 
1949  Les structures йlйmentaires de la parentй. Paris: Presses Universitaires de France. 
Levinson, D., and M. J. Malone 
1980  Toward Explaining Human Culture: A Critical Review of the Findings of Worldwide Cross-

Cultural Research. New Haven, CT: HRAF Press. 
 
Levy, Janet E.  
1995  Heterarchy in Bronze Age Denmark: Settlement Pattern, Gender, and Ritual. In Ehrenreich 

with Crumley and Levy 1995: 41–53.  
Lewis, Ioan M.  
1965  Problems in the Comparative Study of Unilineal Descent. In Michael Banton (ed.), The 

Relevance of Models for Social Anthropology (pp. 87–112). London: Tavistock. 
1999  Arguments with Ethnography. Comparative Approaches to History, Politics and Religion. 

London; New Brunswick, NJ: Athlone Press. 
Lielukhine, Dmitri N. 
2001  Kontseptsija ideal’nogo tsarstva v “Artkhashastre” Kautil’i i problema struktury 

drevneindijskogo gosudarstva [The Concept of Ideal Kingdom in the Kautiliya 
Arthashastra and the Problem of the Ancient Indian State’s Structure]. In D. N. Lielukhine 
and Yu. V. Ljubimov (eds.), Gosudarstvo v istorii obshchestva. K probleme kriteriev 
gosudarstvennosti [State in the History of Society. On the Criteria of Statehood] (pp. 9–
148). Moscow: Institute of Oriental Studies Press. 

2002  Problem of the State and Its Criteria. In Dmitri D. Beliaev with Dmitri M. Bondarenko and 
Serguei A. Frantsouzoff (eds.), Second International Conference “Hierarchy and Power in 
the History of Civilizations.” Abstracts (pp. 83–85). Moscow: Russian Academy of 
Sciences. 

2004  Problema formirovanija sotsial’no-politicheskoj struktury rannego obshchestva i gosudarstva 
po svedenijam epigrafiki. Nepal perioda Lichchkhavi [The Problem of the Early Society 
and State Socio-political Structure by Epigraphic Evidence. Nepal of the Lichchhavi 
Period]. In E. A. Grantovskij and T. V. Stepugina (eds.), Gosudarstvo na Drevnem 
Vostoke [The State in Ancient East] (pp. 319–341). Moscow: Vostochnaja literatura. 

Lloyd, Peter C. 
1962  Yoruba Land Law. London etc.: Oxford University Press. 
1968  The Political Development of West African Kingdoms. The Journal of African History 9: 



 166

                                                                                                            
319–329. 

Lopasic, Alexander  
1965  The “Bini” Pantheon Seen Through the Masks of the “Ekpo” Cult. In Dominique Zahan 

(ed.), Rйincarnation et vie mystique en Afrique Noire: Colloque de Strasbourg (pp. 101–
106). Paris: Presses Universitaires de France. 

Lopatin, I. A. 
1922  Gol’dy amurskie, ussurijskie, sungarijskie. Opyt etnograficheskogo issledovanija [The Amur, 

Ussuri, Sungar Goldis. An Ethnographic Study]. Vladivostok: Obshchestvo izuchenija 
Amurskogo kraja. 

Loth, Heinrich. 
1988  Audienzen auf dem Schwarzen Kontinent: Afrika in der Reiselit des 18. a 19. Jh. Berlin: 

Union Verlag. 
Lowie, Robert H.  
1920  Primitive Society. New York: Boni and Liveright. 
1927  The Origin of the State. New York: Russel and Russel. 
1935  The Crow Indians. New York: Farrar and Rinehart. 
1948  Social Organization. New York: Rinehart. 
 
Lozny, Ludomir 
2000  Social Complexity: Necessity or Chance? In Dmitri M. Bondarenko and Igor V. Sledzevski 

(eds.), Hierarchy and Power in the History of Civilizations. Abstracts of International 
Conference (pp. 79–80). Moscow: Institute for African Studies Press. 

Luce, J.-M. 
1998  Thйsйe, le synoecisme et l”Agora d’Athиnes. Revue archйologique 1: 3–31. 
Lukin, P. V. 
2000  Narodnye predstavlenija o gosudarstvennoj vlasti v Rossii XVII veka [Popular Ideas of State 

Power in the 17th Century Russia]. Moscow: Nauka. 
Lvova, E. S. 
1984  Etnografija Afriki [Ethnography of Africa]. Moscow: Moscow State University Press. 
1996  Kul’tury narodov Tropicheskoj Afriki vchera i segodnja: vzaimodejstvie kul’tur i tendentsii 

razvitija [Cultures of Peoples of Tropical Africa Yesterday and Today: Interaction of 
Cultures and Tendencies of Development]. Moscow: Logos. 

Lynsha, Valeri A. 
1995  The Puzzle of Engels. In Kradin and Lynsha 1995: 28–46. 
1998  From Chiefdom to Tribe: Svealand in AD 400 – 1100. In Marina Butovskaya with Andrey 

Korotayev and Olga Khristoforova (eds.), Sociobiology of Ritual and Group Identity: A 
Homology of Animal and Human Behaviour. Concepts of Humans and Behaviour Patterns 
in the Cultures of the East and the West: Interdisciplinary Approach (pp. 99–100). 
Moscow: Russian State University for the Humanities Press.  

Magomedov, R. M. 
1947  Obshchestvenno-ekonomicheskij i politicheskij stroj Dagestana v XVIII – nachale XIX vekov 

[The Socio-economic and Political Order of Daghestan in the 18th – Early 19th Centuries]. 
Makhachkala: Institute of History, Linguistics, and Literature Press. 



 167 

                                                                                                            
1968  Istorija Dagestana: s drevnejshikh vremjon do kontsa XIX veka [The History of Daghestan: 

From Most Ancient Times till the End of the 19th Century]. Makhachkala: Institute of 
History, Linguistics, and Literature Press. 

Magometov, A. Kh. 
1978  Politicheskoe ustrojstvo u gorskikh narodov v pervoj polovine XIX veka [The Political 

System of Highland Peoples in the First Half of the 19th Century]. In A. Kh. Magometov 
(ed.), Sotsial’nye otnoshenija narodov Severnogo Kavkaza [Social Relations of the North 
Caucasian Peoples] (pp. 47–64). Ordzhonikidze: North Ossetian State University Press. 

Maine, Henry Sumner  
1861  Ancient Law. Its Connection with the Early History of Society and Its Relation to Modern 

Ideas. London: Murray. 
1875  Lectures on the Early History of Institutions. London: Murray. 
Mair, Lucy  
1965  An Introduction to Social Anthropology. Oxford: Clarendon Press. 
1970/1962  Primitive Government. Baltimore, MD: Penguin Books. 
Maisels, Charles Keith  
1987  Models of Social Evolution: Trajectories from the Neolithic to the State. Man (N.S.) 22: 331–

359. 
1993  The Emergence of Civilization. From Hunting and Gathering to Agriculture, Cities and the 

State of the Near East. London: Routledge. 
Maliphant, Gordon K., with Alun R. Rees and Peter M. Roese 
1976  Defense Systems of the Benin Empire – Uwan. West African Journal of Archaeology 6: 121–

130. 
Mann, Michael 
1986  The Sources of Social Power. Vol. I. A History of Power from the Beginning to AD 1760. 

Cambridge etc.: Cambridge University Press. 
Manning, Patric  
1986  Hegelian Dialectics in Benin Kingdom Historiography. Canadian Journal of African Studies 

20: 431–435. 
Marcus, Joyce, and Gary M. Feinman 
1998  Introduction. In Feinman and Marcus 1998: 3–13. 
Marinovich, L. P., and G. A. Koshelenko 
1996  Stanovlenie afinskoj demokratii [The Rise of Athenian Democracy]. In L. P. Marinovich and 

G. A. Koshelenko (eds.), Antichnaja demokratija v svidetel’stvakh sovremennikov 
[Ancient Democracy in Evidence of Contemporaries] (pp. 5–25). Moscow: Ladomir. 

Marlowe, Frank W.  
2003  Dictators and Ultimatums in an Egalitarian Society of Hunter-Gatherers, the Hadza of 

Tanzania. In J. Henrich with R. Boyd, S. Bowles, H. Gintis, C. Camerer, and E. Fehr 
(eds.), Foundations of Human Sociality: Ethnography and Experiments in Fifteen Small-
Scale Societies (pp. 168–193). Oxford: Oxford University Press. 

Matsumura, S.  
1999  The Evolution of “Egalitarian” and “Despotic” Social Systems among Macaques. Primates 

43: 23–31. 



 168

                                                                                                            
McClelland, E. M.  
1971  The Kingdom of Benin in the Sixteenth Century. London: Oxford University Press. 
McCulloch, Merran, M. Littlewood, and I. Dugast 
1954  Peoples of the Central Cameroons. Tikar, Bamum and Bamileke, Banen, Bafia and Balom. 

London: International African Institute Press. 
McGlynn, Frank, and Arthur Tuden (eds.) 
1991a  Anthropological Approaches to Political Behavior. Pittsburgh: University of Pittsburgh 

Press.  
McGlynn, Frank, and Arthur Tuden 
1991b  Introduction. In McGlynn and Tuden 1991a: 3–44. 
McIntosh, Susan Keech (ed.) 
1999a  Beyond Chiefdoms. Pathways to Complexity in Africa. Cambridge: Cambridge University 

Press. 
McIntosh, Susan Keech  
1999b  Modeling Political Organization in Large-scale Settlement Clusters: A Case Study from the 

Inland Niger Delta. In McIntosh 1999a: 66–79. 
1999c  Pathways to Complexity: An African Perspective. In McIntosh 1999a: 1–30. 
McNeill, William H. 
1963  The Rise of the West. Chicago: University of Chicago Press. 
McNett, C. W. 
1973  Factor Analysis of a Cross-Cultural Sample. Behavior Science Notes 8: 233–257. 
Mead, Margaret 
1970  Culture and Commitment. A Study of the Generation Gap. New York: Doubleday. 
Melzian, Hans Joachim  
1937  A Concise Dictionary of the Bini Language of Southern Nigeria. London: Paul, Trench, 

Trubner and Co. 
1955  Zum Festkalender von Benin. In Johannes Lukas (ed.), Afrikanistische Studien (pp. 87–107). 

Berlin: Akademie Verlag. 
Mercier, Paul  
1962  Civilisations du Bйnin. Paris: Societй continentale d’йditions modernes illustries. 
Meyerowitz, Ewa L. R.  
1940  Four Pre-Portuguese Bronze Castings from Benin. Man 40: 130–132. 
Middleton, John, and David Tait (eds.) 
1958  Tribes without Rulers. London: Routledge & Kegan Paul. 
Millar, Heather  
1997  The Kingdom of Benin in West Africa. Tarrytown, NY: Benchmark Books. 
Milner, George R.  
1998  The Cahokia Chiefdom: The Archaeology of a Mississippian Society. Washington, DC; 

London: Smithsonian Institution Press. 
Mirimanov, V. B. 
1982  Drevnjaja skul’ptura Tropicheskoj Afriki. K voprosu o tipologii, evoljutsii i funktsijakh 

professional’no-remeslennogo (pridvornogo) iskusstva ranneklassovykh obshchestv 
[Ancient Sculpture of Tropical Africa. On Typology, Evolution, and Functions of Ealrly-



 169 

                                                                                                            
class Societies’ Professional-craft (Court) Art]. Sovetskoe iskusstvoznanie’81 1: 56–82. 

1985  Stanovlenie i evoljutsija iskusstva ranneklassovykh obshchestv Tropicheskoj Afriki 
[Formation and Evolution of Tropical African Early-class Societies’ Art]. In A. I. Pershits 
and N. B. Ter-Akopyan (eds.), Etnograficheskie issledovanija razvitija kul’tury 
[Ethnographic Studies of Culture’s Development] (pp. 175–197). Moscow: Nauka. 

Miscatti, S, with O. H. Frey, V. Kruta, B. Raftery, and M. Szabo  
1991  The Celts. London: Thames and Hudson. 
Montmollin, O. de 
1989  The Archaeology of Political Structure; Settlement Analysis in a Classic Maya Polity. 

Cambridge: Cambridge University Press. 
Morgan, Lewis Henry  
1851  The League of the Ho-de-no-sau-nee, or Iroquois. Rochester, NY: Sage. 
1877  Ancient Society, Or Researches in the Lines of Human Progress from Savagery through 

Barbarism to Civilization. Cleveland, OH: World Publishing Company. 
Morony, M. G.  
1987  “In the City without Watchdogs the Fox is the Overseer”: Issues and Problems in the Study 

of Bureaucracy. In McGuire Gibson and Robert D. Biggs (eds.), The Organization of 
Power Aspects of Bureaucracy in the Ancient Near East (pp. 7–18). Chicago: University 
of Chicago Press. 

Morris, Craig  
1998  Inka Strategies of Incorporation and Governance. In Feinman and Marcus 1998: 293–309.  
Mosko, Mark S. 
1994a  Junior Chiefs and Senior Sorcerers: The Contradictions and Inversions of Mekeo Hierarchy. 

In Jolly and Mosko 1994: 195–222. 
1994b  Transformations of Dumont: The Hierarchical, the Sacred, and the Profane in India and 

Ancient Hawaii. In Jolly and Mosko 1994: 19–86. 
Mossй, Claude  
1969  La tyrannie dans la Grиce antique. Paris: Presses Universitaires de France. 
Mudar, Karen M.  
1999  How many Dvaravati Kingdoms? Locational Analysis of First Millennium AD Moated 

Settlements in Central Thailand. Journal of Anthropological Archaeology 18: 1–28. 
Muller, Jean-Claude 
1981  “Divine kingship” in Chiefdoms and States. A Single Ideological Model. In Claessen and Skalnнk 

1981a: 239–250. 
2000  Chefferie. In Pierre Bonte and Michel Izard (eds.), Dictionnaire de l’ethnologie et de 

l’anthropologie (pp. 138–139). Paris: Quadrige / Presses Universitaires de France. 
Muller, Jon 
1997  Mississippian Political Economy. New York; London: Plenum Press. 
Murdock, George Peter 
1949  Social Structure. New York: The Free Press; London: Collier – Macmillan. 
1967  Ethnographic Atlas: A Summary. Pittsburgh: University of Pittsburgh Press. 
1981  Atlas of World Cultures. Pittsburgh: University of Pittsburgh Press. 
Murdock, George Peter, with Robert B. Textor, Herbert Barry III, and Douglas R. White 



 170

                                                                                                            
1986  Ethnographic Atlas. World Cultures 2 (4) – first computer version. 
1990  Ethnographic Atlas. World Cultures 6 (3) – second computer version. 
Murdock, George Peter, and Susan F. Wilson 
1972  Settlement Patterns and Community Organization: Cross-Cultural Codes 3. Ethnology 11: 

254–295. 
Murray, Oswyn 
1993  Early Greece. 2nd ed. London: Fontana Press. 
Nangoro, Benedict N. Ole  
1998  “Branding the Land”: Maasai Responses to Resource Tenure Insecurity and Social Change. 

In Horn 1998: 15–93. 
Needham, R. (ed.) 
1971  Rethinking Kinship and Marriage. London: Tavistock. 
Nepomnin, O. E.  
2004  Aziatsko-despoticheskaja sistema traditsionnogo obshchestva [The Asiatic-Despotic System 

of Traditional Society]. In O. E. Nepomnin (ed.), Alaica. Sbornik nauchnykh trudov 
rossijskikh vostokovedov, podgotovlennyj k 70-letnemu jubileju professora, doktora 
istoricheskikh nauk L.B. Alaeva [Alaica. Festschrift for the 70th Anniversary of Professor, 
Doctor of Sciences L. B. Alaev] (pp. 67–96). Moscow: Vostochnaja literatura. 

Nersesjants, V. S. (ed.) 
1985  Istorija politicheskikh i pravovykh uchenij (Drevnij mir) [History of Political and Legal 

Teachings (Antiquity)]. Moscow: Nauka. 
1986  Istorija politicheskikh i pravovykh uchenij (Srednie veka i Vozrozhdenie) [History of Political 

and Legal Teachings (The Middle Ages and Renaissance)]. Moscow: Nauka. 
Nevadomsky, Joseph 
1984  Kingship Succession Rituals in Benin. Pt. II: The Big Things. African Arts 17 (2): 41–46. 
1988  The Initiation of a Priestess. Performance and Imagery in Olokun Ritual. Drama Review 32: 

186–207. 
1993  The Benin Kingdom: Rituals of Kingship and Their Social Meanings. African Study 

Monographs 14: 65–77. 
Nevadomsky, Joseph, and and D. E. Inneh  
1984  Kingship Succession Rituals in Benin. Pt. I: Becoming a Crown Prince. African Arts 17 (1): 

47–54. 
Nikishenkov, A. A. 
1986  Iz istorii anglijskoj etnografii. Kritika funktsionalizma [From the History of English 

Ethnography. A Criticism on Functionalism]. Moscow: Lomonosov Moscow State 
University Press. 

Nikol’skij, N. M. (ed.) 
1914  Istorija evrejskogo naroda [A History of the Jewish People]. Vol. I. Drevnejshaja epokha 

evrejskoj istorii [Most Ancient Period of Jewish History]. Moscow: Mir. 
Nimkoff, M. F., and R. Middleton 
1960  Types of Family and Types of Economy. American Journal of Sociology 66: 215–225. 
Nkanta, M. A., and E. N. Arinze 
n.d.  The Lost Treasures of Ancient Benin. n.l.: n.p. 



 171 

                                                                                                            
Noten, F. van (ed.) 
1988/1982  Arkheologija Tsentral’noj Afriki [The Archaeology of Central Africa]. Moscow: Nauka. 
Novikov, V. V. 
1990  Mezhdu okeanom i Sakharoj [Between the Ocean and the Sahara]. Moscow: Nauka. 
Nustad, Knut G. 
2002  Explorations of the State: Considerations from Critical Anthropology / Ethnography, 

University of Oslo, 25 – 26 October, 2002. European Association of Social 
Anthropologists Newsletter 34: 3–4. 

Nwankwo, J. C.  
1987  Land Custom and Social Structure of Rural Nigeria prior to Colonialism. Nigeria Magazine 

55: 47–50. 
Nyendael, David van 
1705  Letter to William Bosman, Dated 1st September. In William Bosman, A New and Accurate 

Description of the Coast of Guinea Divided into the Gold, the Slave and the Ivory Coast 
(pp. 423–468). London: Knapton. 

Obayemi, Ade  
1976  The Yoruba and Edo-speaking Peoples and Their Neighbours before 1600. In J. F. Ade Ajayi 

and Michael Crowder (eds.), History of West Africa. Vol. I (pp. 196–263). London: 
Longman. 

Oberg, Kalervo 
1940  The Kingdom of Ankole in Uganda. In Fortes and Evans-Pritchard 1987/1940a: 121–162. 
1953  Indian Tribes of Northern Mato Grosso, Brasil. Washington, DC: Smithsonian Institution 

Press. 
O’Brien, Patricia J.  
1991  Early State Economics: Cahokia, Capital of the Ramey State. In Henri J. M. Claessen and 

Pieter van de Velde (eds.), Early State Economics (pp. 143–175). London: Transaction 
Publishers. 

Ogbobine, R. A. I.  
1974  Materials and Cases on Benin Land Law. Benin City: Midwest Newspapers. 
Oghieriakhi, E.  
1965  My Wife or My Wives: The Marriage Could Not Continue. Benin City: Kopin-Dogba Press. 
Ogieiriaixi, E.  
1971  Edo Oral Poetry. In Bruce King (ed.), Introduction to Nigerian Literature (pp. 28–35). New 

York: Africana Publishing Co. 
Okojie, Christina E. E.  
1990  Women’s Status and Fertility in Bendel State of Nigeria. New Haven, CT: Yale University 

Press. 
1992  Women’s Status and Fertility in Bendel State of Nigeria. Genus.48: 173–192. 
Olaniyan, R. (ed.) 
1985  Nigerian History and Culture. Harlow: Longman. 
Olderogge, D. A. 
1975  Ierarkhija rodovykh struktur i tipy bol’shesemejnykh domashnikh obshchin [Hierarchy of 

Unilineal Descent Structures and Types of Extended-family Communitites]. In D. A. 



 172

                                                                                                            
Olderogge and S. A. Maretina (eds.), Sotsial’naja organizatsija narodov Azii i Afriki 
[Social Organization of Asian and African Peoples] (pp. 6–19). Moscow: Nauka. 

Oliver, R. 
1984/1970  Vostochnaja Afrika [Eastern Africa]. In H. Deschamps (ed.), Istorija Tropicheskoj 

Afriki (s drevnejshikh vremjon do 1800 g.) [History of Tropical Africa (From Origins to 
1800)] (pp. 308–329). Moscow: Nauka.  

Omijeh, M. E. A.  
1971  The Significance of Orhue in Bini Symbolism. Nigeria Magazine 107–109: 117–119. 
Omoregie, Osaren S. B. 
1990  The Trials of Ogiso Owodo. Benin City: Neraso Publishers. 
1992–1994  Great Benin. Vols. IXI. Benin City: Neraso Publishers. 
n.d.  The Benin Moat: Culture and Development in Archaeology. Benin City: Bendel Publishers. 
Omoregie, S. O. 
1952  A Glance at Benin Politics. Sapele: Central Press. 
Omorodion, Francisca Isi, and Robert A. Myers 
1989  Reasons for Female Circumcision among Some Ethnic Groups in Bendel State, Nigeria. 

African Study Monographs 9: 197–207. 
Omoruyi, A. 
1981  Benin Anthology. Benin City: Benin Series. 
Onokerhoraye, A. G.  
1975  Urbanism as an Organ of Traditional African Civilization: The Example of Benin, Nigeria. 

Civilisations 25: 294–305. 
Oosten, Jarich G. 
1996  Ideology and the Development of European Kingdoms. In Claessen and Oosten 1996a: 220–

241. 
Oosten, Jarich G., and Pieter van de Velde 
1994a  Constructing the Early State: The Rise of a Research Programme. In Martin van Bakel with 

Renйe Hagesteijn and Pieter van de Velde (eds.), Pivot Politics. Changing Cultural 
Identities in Early State Formation Processes (pp. 7–21). Amsterdam: Het Spinhuis. 

1994b  Henri J.M. Claessen; Constructing the Early State; The Rise of a Research Programme. 
Bijdragen tot de Taal-, Land- en Volkenkunde 150–152: 291–304. 

Orlova, E. P. 
1990  Itel’meny: istoriko-etnograficheskij ocherk [The Itelmens: An Historical-ethnographic 

Essay]. St. Petersburg: Nauka. 
Osadolor, Osarhieme Benson 
2001  The Military System of Benin Kingdom, c. 1440 – 1897. Unpublished Ph. D. dissertation. 

Hamburg: University of Hamburg. 
Osmond, M. W.  
1969  A Cross-Cultural Analysis of Family Organization. Journal of Marriage and the Family 31: 

302–310. 
Otto, K.-H., and F. Horst 
1982  Die Stдmme und Stammesgruppen der Bronzezeit und die Herausbildung von Verhдltnissen 

der militдrischen Demokratie (Beginn des 2. Jahrtausends bis 8. Jahrhundert v.u.Z.). 



 173 

                                                                                                            
Berlin: Akdemie-Verlag. 

Owles, Clementina 
1991  Tales of Nigeria. London: Regency. 
Palat, Ravi Arvind  
1987  The Vijayanagara Empire. Re-integration of the Agrarian Order of Medieval South India, 

1336 – 1565. In Henri J. M. Claessen and Pieter van de Velde (eds.), Early State Dynamics 
(pp. 170–186). Leiden: Brill. 

Palau Marti, Montserrat  
1960  Essai sur la notion de roi. Chez les yoruba et les aja-fon (Nigeria et Dahomey). These de 3e 

cycle. Paris: Universitй de Paris. 
1964  Le Roi-dieu au Bйnin. Sud Togo, Dahomey, Nigeria occidentale. Paris: Berger-Levrault. 
Palisot de Beauvois, A. M. F. J. 
1801  Notice sur le peuple de Benin. Dйcade philosophique, littйraire et politique 9: 141–151. 
Paque, V.  
1954  Les Bambara. Paris: Presses Universitaires de France. 
Parrinder, Edward Geoffrey 
1978  West African Religion. A Study of the Beliefs and Practices of Akan, Ewe, Yoruba, Ibo, and 

Kindred Peoples. 3rd ed. London: Epworth Press. 
Parsons, Talcott  
1960  Structure and Process in Modern Societies. New York: Free Press. 
1966  Societies: Evolutionary and Comparative Perspectives. Englewood Cliffs, NJ: Prentice-Hall. 
Pasternak, Burton 
1972  Kinship and Community in Two Chinese Villages. Stanford, CA: Stanford University Press. 
Pasztory, E.  
1970  Hieratic Composition in West African Art. Art Bulletin 52: 299–306. 
Pauketat, Timothy R.  
1994  The Ascent of Chiefs: Cahokia and Mississippian Politics in Native North America. 

Tuscaloosa, AL; London: University of Alabama Press. 
Pauketat, Timothy R., and Thomas E. Emerson 
2006  Alternative Civilizations: Heterarchies, Corporate Polities, and Orthodoxies. In Bondarenko 

and Nemirovskiy 2006: 107–116. 
Pearson, Richard 
2001  Archaeological Perspectives on the Rise of the Okinawan State. Journal of Archaeological 

Research 9: 243–285. 
 
Peebles, Christopher S., and Susan Kus 
1977  Some Archaeological Correlates of Ranked Societies. American Antiquity 42: 421–448. 
Peregrine, Peter N. 
1992  Mississippian Evolution: A World-System Perspective. Madison, WI: Prehistory Press. 
Peregrine, Peter N., and Gary M. Feinman (eds.) 
1996  Pre-Columbian World Systems. Madison, WI: Prehistory Press. 
Pershits, A. I.  
1986a  Demokratija voennaja [Military Democracy]. In A. I. Pershits and D. Treide (eds.), Svod 



 174

                                                                                                            
etnograficheskikh ponjatij i terminov [Compendium of Ethnographic Notions and Terms]. 
Vol. I. Sotsial’no-ekonomicheskie otnoshenija i sotsionormativnaja kul’tura [Socio-
economic Relations and Socionormative Culture] (pp. 47–48). Moscow: Nauka. 

1986b  Svjazi territorial’nye, ili sosedskie [Ties; territorial, or neighborly]. In A. I. Pershits and D. 
Treide (eds.), Svod etnograficheskikh ponjatij i terminov [Compendium of Ethnographic 
Notions and Terms]. Vol. I. Sotsial’no-ekonomicheskie otnoshenija i sotsionormativnaja 
kul’tura [Socio-economic Relations and Socionormative Culture] (pp. 178–180). Moscow: 
Nauka. 

Picard, Olivier, with Franзois de Callataя, Frйdйrique Duyrat, Gilles Gorre, and Dominique Prйvot 
2003  Royaumes et citйs hellйnistiques des annйes 323-55 av. J.-C. Paris: Sedes.  
Picton, John 
1997  Edo Art, Dynastic Myth, and Intellectual Aporia. African Arts 30 (4): 18–25. 
Pirzio-Biroli, Detalmo 
2001/1978  Kul’turnaja antropologija Tropicheskoj Afriki [Cultural Anthropology of Tropical 

Africa]. Moscow: Vostochnaja literatura. 
Podaljak, N. G.  
1988  Izmenenija v sotsial’noj strukture Rostoka v kontse XV – pervoj treti XVI v. [Changes in the 

Social Structure of Rostock in the End of 15th – First Third of the 16th Centuries]. In Z. V. 
Udaltsova (ed.), Klassy i soslovija srednevekovogo obshchestva [Classes and Estates of the 
Medieval Society] (pp. 127–133). Moscow: Lomonosov Moscow State University Press. 

Popov, V. A. 
1982  Ashantijtsy v XIX v. Opyt etnosotsiologicheskogo issledovanija [The Ashantis in the 19th 

Century. An Ethno-sociological Study]. Moscow: Nauka. 
1990  Etnosotsial’naja istorija akanov v XVI – XIX vekakh. Problemy genezisa i stadial’no-

formatsionnogo razvitija etnopoliticheskikh organizmov [Ethno-social History of the Akan 
in the 16th – 19th Centuries. Problems of Genesis and Onward-Formational Development of 
Ethno-political Organisms]. Moscow: Nauka. 

Possehl, Gregory L.  
1998  Sociocultural Complexity without the State. The Indus Civilization. In Feinman and Marcus 

1998: 261–291.  
Potter, Jack M. 
1970  Land and Lineage in Traditional China. In Maurice Freedman (ed.), Family and Kinship in 

Chinese Society (pp. 121–138). Stanford: Stanford University Press. 
Potter, Stephen R.  
1993  Commoners, Tribute, and Chiefs: The Development of Algonquian Culture in the Potomac 

Valley. Charlottesville, VA: University Press of Virginia. 
 
Prйvost 
1783  Istorija o stranstvijakh voobshche po vsem krajam zemnogo kruga [A History of Wonderings 

All over the World]. Vol. III. Moscow: Novikov. 
Price, T. Douglas, and Gary M. Feinman (eds.) 
1995  The Foundations of Social Inequality. New York: Plenum Press. 
Quigley, Declan 



 175 

                                                                                                            
1995  The Paradoxes of Monarchy. Anthropology Today 11 (5): 1–3. 
1999  The Interpretation of Caste. New Delhi: Oxford University Press. 
2002  Is a Theory of Caste Still Possible? Social Evolution and History 1 (1): 140–170. 
Radcliffe-Brown, Alfred Reginald 
1947  Evolution, Social or Cultural? American Anthropologist 49: 78–83. 
1987/1940  Foreword. In Fortes and Evans-Pritchard 1987/1940a: XI–XXIII.  
2001/1958  Metod v sotsial’noj antropologii [Method in Social Anthropology]. Moscow: KANON-

press-Ts; Kuchkovo pole. 
Rautman, A. 
1998  Hierarchy and Heterarchy in the American Southwest: A Comment on McGuire and Saitta. 

American Antiquity 63: 325–333. 
Ray, Benjamin C. 
1991  Myth, Ritual, and Kingship in Buganda. New York; Oxford: Oxford University Press. 
Read, C. H.  
1904  Notes on the Form of the Bini Government. Man 4: 50–54. 
Rebrikova, N. V.  
1987  Gosudarstvo, obshchina, klass v buddijskikh obshchestvakh Tsentral’nogo Indokitaja (V – 

XV vv.) [State, Community, Class in Buddhist Societies of Central Indo-China (5th – 15th 
Centuries)]. In G. F. Kim and K. Z. Ashrafjan (eds.), Gosudarstvo v dokapitalisticheskikh 
obshchestvakh Azii [The State in Precapitalist Societies of Asia] (pp. 158–180). Moscow: 
Nauka. 

Redmond, Elsa M.  
1998  The Dynamics of Chieftaincy and the Development of Chiefdoms. In Elsa M. Redmond 

(ed.), Chiefdoms and Chieftaincy in the Americas (pp. 1–17). Gainesville, FL etc.: 
University Press of Florida. 

Reiher, Dieter  
2004  Pyramid and Trapeze Constellations; State-building Processes and Patterns of Social Control. 

In Alexeev with Beliaev and Bondarenko 2004: 15–16. 
Resende, Garcia de 
1973/1798  Crуnica de Dom Joгo IIe miscelвnea. Lisboa: Imprensa Nacional – Casa da Moeda. 
Reshetov, A. M. 
2000  Tvorcheskaja mysl’ rabotaet vsegda: problema rannikh form sotsial’noj organizatsii v 

diskussijakh 1930-kh godov [The Creative Thought Aways Works: The Problem of Early 
Forms of Social Organization in the Discussions of the 1930s]. In V. A. Popov (ed.), 
Rannie formy sotsial’noj organizatsii. Genezis, funksionirovanie, istoricheskaja dinamika 
[Early Forms of Social Organization. Genesis, Functioning, Historical Dynamics] (pp. 8–
16). St. Petersburg: Museum of Anthropology and Ethnography Press. 

Reynolds, Susan 
1990  Kingdoms and Communities in Western Europe, 900 – 1300. 2nd ed. Oxford: Clarendon 

Press. 
Roese, Peter M.  
1984  Das Kцnigreich Benin: von den Anfдngen bis 1485. Anthropos 79: 191–222. 
1988  Die Hierarchie des ehemaligen Kцnigreiches Benin aus der Sicht zeitgenцssischer 



 176

                                                                                                            
europдischer Beobachter. Ethnographisch-Archдologische Zeitschrift 29: 47–73. 

1990  Benin City. Eine Stadtansicht aus Olfert Dappers Werk “Naukeurige beschrijvinge der 
Afrikaensche gewesten…” (1668). Abhandlungen und Berichte des Staatlichen Museums 
fьr Vцlkerkunde Dresden 45: 7–40. 

1992a  Bestattung und Totenfeier bei den Edo Benins (Sьdnigeria) nach den Schilderungen eines 
Einheimischen. Wiener Vцlkerkundliche Mitteilungen (N.F.) 34: 13–29. 

1992b  Kriegfьhrung und Waffen im alten Benin (Sьdnigeria). Ethnographisch-Archдologische 
Zeitschrift 33: 364–392. 

1993  Palastbedienstete, Zьnfte, Heilkundige, Priester und weitere Gruppen sowie Einzelpersonen 
mit spezifischen Funktionen im ehemaligen Kцnigreich Benin (Westafrika). 
Ethnographisch-Archдologische Zeitschrift 34: 436–461. 

Roese, Peter M., and Dmitri M. Bondarenko 
2003  A Popular History of Benin. The Rise and Fall of a Mighty Forest Kingdom. Frankfurt am 

Main etc.: Lang. 
Roese, Peter M., and Alun R. Rees 
1994  Aspects of Farming and Farm Produce in the History of Benin (West Africa). Ethnographisch-

Archдologische Zeitschrift 35: 538–572. 
Roese, Peter M., with Alun R. Rees and Dmitri M. Bondarenko 
2001  Benin City before 1897: A Town Map and a Map of the Palace Area with Description. 

Ethnographisch-Archaeologische Zeitschrift 42: 555–571. 
Roese, Peter M., and W. Reichel  
1990  Louis Jacolliots Aufenthalt in Benin und Ijebu im Jahre 1871 – ein wenig bekannter 

zeitgenцssischer Bericht. Abhandlungen und Berichte des Staatlichen Museums fьr 
Vцlkerkunde Dresden 44: 383–411. 

Rogers, Rhea J. 
1995  Tribes as Heterarchy: A Case Study from the Prerhistoric Southeastern United States. In 

Ehrenreich with Crumley and Levy 1995: 7–16. 
Romano, Dennis  
1987  Patricians and Popolani: The Social Foundations of the Venetian Renaissance State. 

Baltimore, MD: Johns Hopkins University Press.  
Romanov, V. N. 
1991  Istoricheskoe razvitie kul’tury: problemy tipologii [The Historical Development of Culture: 

The Problems of Typology]. Moscow: Nauka. 
Rцmer, Ludewig Ferdinand  
1769  Nachrichten von der Kьste Guinea. Kopenhagen; Leipzig: Peit. 
Roscoe, Paul B.  
1993  Practice and Political Centralisation. Current Anthropology 34: 111–124. 
Rosen, Norma 
1989  Chalk Iconography in Olokun Worship. African Arts 22 (3): 44–53. 
Roth, Henry Ling  
1968/1903  Great Benin. Its Customs, Art and Horrors. London: Routledge and Paul Kegan. 
 
Rouch, Jean  



 177 

                                                                                                            
1954  Les Songhay. Paris: Presses Universitaires de France. 
Rountree, Helen C., and E. Randolph Turner III  
1998  The Evolution of the Powhatan Paramount Chiefdom in Virginia. In Elsa M. Redmond (ed.), 

Chiefdoms and Chieftaincy in the Americas (pp. 265–296). Gainesville, FL etc.: University 
Press of Florida. 

Rousseau, Jйrфme  
1985  The Ideological Prerequisites of Inequality. In Henry J. M. Claessen with Pieter van de Velde 

and M. Estellie Smith (eds.), Development and Decline. The Evolution of Sociopolitical 
Organization (pp. 36–45). South Hadley, MA: Bergin and Garvey. 

Roussel, D. 
1976  Tribu et citй: Etudes sur les groupes sociaux dans les citйs grecques aux epoques archaпque et 

classique. Paris: Plon. 
Rowlands, Michael  
1993  The Good and Bad Death. Ritual Killing and Historical Transformation in a West African 

Kingdom. Paideuma 39: 291–301. 
Rowling, C. W.  
1948  Notes on Land Tenure in the Benin, Kukuruku, Ishan and Asaba Divisions of Benin Province. 

Lagos: Temi-Asunwon. 
Rumann, W. B. 
1914–1915  Funeral Ceremonies for the Late Ex-Oba of Benin. African Affairs 14: 35–39. 
Ryder, Alan F. C.  
1967  The Rise of the Benin Kingdom. In Roland Anthony Oliver (ed.), The Middle Age of African 

History (pp. 27–33). London etc.: Oxford University Press. 
1969  Benin and the Europeans. 1485 – 1897. London; Harlow: Longman. 
1985  De la Volta au Cameroun. In D. T. Niane (ed.), Histoire generale de l’Afrique. Vol. IV. L’Afrique 

du XIIe au XVIe siиcle (pp. 371–404). Paris: UNESCO. 
Sahlins, Marshall D.  
1958  Social Stratification in Polynesia. Seattle: University of Washington Press. 
1960  Evolution: Specific and General. In Marshall D. Sahlins and Elman R. Service (eds.), 

Evolution and Culture (pp. 12–44). Ann Arbor, MI: University of Michigan Press. 
1963  Poor Man, Rich Man, Big Man, Chief: Political types in Melanesia and Polynesia. 

Comparative Studies in Society and History 5: 285–303. 
1972  Stone Age Economics. Chicago: Aldine. 
Salvadorini, Vittorio A. 
1972  Le Missioni a Benin e Warri nel XVII secolo. La Relazione inedita di Bonaventura da Firenze. 

Milano: Universita Pisa. 
Salzman, Philip Carl  
1999  Is Inequality Universal? Current Anthropology 40: 31–44. 
2004  Pastoralists: Equality, Hierarchy, and the State. Boulder, CO; Oxford: Westview Press. 
Samozvantsev, A. M.  
2001  Sotsial’no-pravovaja organizatsija indijskogo obshchestva v kontse I tys. do n.e. – pervoj 

polovine I tys. n.e. [The Socio-legal Organization of Indian Society in the Late 1st 
Millennium BC – First Half of the 1st Millennium AD]. In D. N. Lielukhine and Yu. V. 



 178

                                                                                                            
Ljubimov (eds.), Gosudarstvo v istorii obshchestva. K probleme kriteriev 
gosudarstvennosti [State in the History of Society. On the Problem of the Statehood 
Criteria] (pp. 259–292). Moscow: Institute of Oriental Studies Press. 

Sanderson, Stephen K.  
1990  Social Evolutionism: A Critical History. Cambridge, MA; Oxford: Blackwell. 
2003  Review of Robert L. Carneiro, Evolutionism in Cultural Anthropology: A Critical History. 

Social Evolution and History 3 (2): 176–185. 
Sannikov, S. V. 
2003  Razvitie rannikh form korolevskoj vlasti u germanskikh narodov: osobennosti politogeneza 

[The Development of Early Forms of Royal Power among the Germanic Peoples: 
Specifics of State Formation]. In G. A. Pikov (ed.), Istorija i sotsiologija gosudarstva 
[History and Sociology of the State] (pp. 36–54). Novosibirsk: Novosibirsk State 
University Press. 

Sargent, R. A.  
1986  From a Redistribution to an Imperial Social Formation: Benin ca. 1293 – 1536. Canadian 

Journal of African Studies 20: 402–427. 
Scarborough, Vernon L., with Fred Valdez, Jr. and Nicholas Dunning (eds.) 
2003  Heterarchy, Political Economy, and the Ancient Maya. The Three Rivers Region of the East-

Central Yucatбn Peninsula. Tucson, AZ: University of Arizona Press. 
Schapera, Isaac  
1956  Government and Politics in Tribal Society. London: Watts. 
Schildhauer, J., with K. Fritze, and W. Stark 
1985  Die Hanse. Berlin: Akademie Verlag. 
Schneider, David M. 
1984  Critique of the Study of Kinship. Ann Arbor, MI: University of Michigan Press. 
Schoenbrun, David L.  
1999  The (In)visible Roots of Bunyoro-Kitara and Buganda in the Lakes Region: AD 800 – 1300. 

In McIntosh 1999a: 136–150. 
Schoenfelder, John Walter 
2003  Negotiating Poise in a Multi-Hierarchical World: An Archaeological Exploration of 

Irrigated Rice Agriculture, Ideology, and Political Balances in the Coevolution of 
Intersecting Complex Networks in Bali. Unpublished Ph. D. dissertation. Los Angeles: 
University of California. 

Schurtz, Heinrich 
1902  Alterklassen und Mдnnerbьnde. Eine Darstellung der Grundformen der Gesellschaft. Berlin: 

Reimer. 
Schweitzer, Peter P. 
2000  Hierarchy and Equality among Hunter-Gatherers of the North Pacific Rim: Toward a 

Structural History of Social Organization. In Kradin with Korotayev, Bondarenko, de 
Munck, and Wason 2000: 123–131. 

Seaton, S. Lee 
1978  The Early State in Hawaii. In Claessen and Skalnнk 1978a: 269–288. 
Sem, Yu. A. 



 179 

                                                                                                            
1959  Rodovaja organizatsija nanajtsev i ejo razlozhenie [Unilineal Descent Organization of the 

Nanais and Its Decay]. Vladivostok: Far Eastern Branch of the Siberian Division of the 
Academy of Sciences of the USSR. 

 
Service, Elman R.  
1960  The Law of Evolutionary Potential. In Marshall D. Sahlins and Elman R. Service (eds.), 

Evolution and Culture (pp. 93–122). Ann Arbor, MI: University of Michigan Press. 
1971/1962  Primitive Social Organization: An Evolutionary Perspective. New York: Random 

House. 
1975  Origins of the State and Civilization: The Process of Cultural Evolution. New York: Norton. 
1978a  Classical and Modern Theories of the Origins of Government. In Cohen and Service 1978: 

21–34. 
1978b  Profiles in Ethnology. 3rd ed. New York etc.: Harper & Row. 
Severtsov, A. N. 
1949  Morfologicheskie zakonomernosti evoljutsii [Morphological Regularities of Evolution]. 

Moscow; Leningrad: Academy of Sciences of the USSR Press. 
1967  Glavnye napravlenija evoljutsionnogo protsessa [Main Directions of Evolutinary Process]. 

3rd ed., Moscow: Academy of Sciences of the USSR Press. 
Sharevskaja, B. I. 
1947  Pamjatnik zhertvennogo kul’ta drevnego Benina [An Object of a Sacrificial Cult of Ancient 

Benin]. Sovetskaja etnografija 3: 131–140. 
1957  Religii drevnego Benina (ocherk verovanij i kul’tov afrikanskogo gosudarstva 

dokolonial’nogo perioda) [Religions of Ancient Benin (A Review of Beliefs and Cults of a 
Precolonial African State)]. Ezhegodnik Muzeja istorii religii i ateizma 1: 172–213. 

Shaw, C. 
2001  Councel and Consent in Fifteenth-century Genoa. English Historical Review 116: 834–862. 
Shaw, Thurstan 
1976  The Prehistory of West Africa In History of West Africa. In J. F. Ade Ajayi and Michael 

Crowder (eds.), History of West Africa. Vol. I (pp. 33–71). London: Longman. 
1978  Nigeria. Its Archaeology and Early History. London: Thames and Hudson. 
1984  Archaeological Evidence and Effects of Food Producing in Nigeria. In J. Desmond Clark and 

Steven A. Brandt (eds.), From Hunters to Farmers: The Causes and Consequences of 
Food Production in Africa (pp. 152–157). Berkeley, CA etc.: University of Calfornia 
Press. 

Shemjakin, Ya. G. 
1992  Teoreticheskie problemy issledovanija fenomena al’ternativnosti [Theoretical Problems of 

Study of the Phenomen of Alternativity]. Al’ternativnost’ istorii 3: 12–75. 
Shifferd, Patricia A.  
1987  Aztecs and Africans: Political Processes in Twenty-two Early States. In Henri J. M. Claessen 

and Pieter van de Velde (eds.), Early State Dynamics (pp. 39–53). Leiden: Brill. 
Shinkaryov, V. N. 
1997  Chelovek v traditsionnykh predstavlenijakh tibeto-birmanskikh narodov [The Human Being 

in Traditional Beliefs of the Tibeto-Burman Peoples]. Moscow: Institute of Ethnology and 



 180

                                                                                                            
Anthropology Press. 

Shkunaev, S. V.  
1988  Kel’ty v Zapadnoj Evrope v V – I vv. [Celts in Western Europe in the 5th – 1st Centuries]. In 

E. S. Golubtsova (ed.), Istorija Evropy [History of Europe]. Vol. I. Drevnjaja Evropa 
[Ancient Europe] (pp. 492–503). Moscow: Nauka. 

Shnirelman, Victor A. 
1982  Etnokul’turnye kontakty i perekhod k proizvodjashchemu khozjajstvu (po materialam Afriki 

i Azii) [Ethno-cultural Interactions and Transition to Productive Economy (By the African 
and Asian Evidence)]. Sovetskaja etnografija 2: 26–39. 

1993 Rybolovy Kamchatki: ekonomicheskij potentsial i osobennosti sotsial’nykh otnoshenij 
[Fishers of Kamchatka: The Economic Potential and Specifics of Social Relations]. In V. 
A. Popov (ed.), Rannie formy sotsial’noj stratifikatsii: genezis, istoricheskaja dinamika, 
potestarno-politicheskie funktsii [Early Forms of Social Stratification: Genesis, Historical 
Dynamics, Potestal-and-Political Functions] (pp. 98–121). Moscow: Vostochnaja 
literatura. 

1994  Cerchez le Chien: Perspectives on the Economy of the Traditional Fishing-Oriented People 
of Kamchatka. In E. S. Burch, Jr. and L. J. Ellanna (eds.), Key Issues in Hunter-Gatherer 
Research (pp. 169–188). Oxford: Clarendon Press. 

Shtaerman, E. M.  
1989  K probleme vozniknovenija gosudarstva v Rime [On the Issue of Rise of the State in Rome]. 

Vestnik drevnej istorii 2: 76–94. 
Sidahome, Joseph E.  
1964  Stories of the Benin Empire. London; Ibadan: Oxford University Press. 
Simonse, Simon 
2002  Kingship as a Lever versus the State as a Killer of Suspense. Some Lessons from the Study of 

Early Kingship on the Upper Nile. Paper presented at the Conference “Kingship. A 
Comparative Approach to Monarchy from History and Ethnography”. University of St. 
Andrews, Fife, UK. 

Skalnнk, Peter  
1978  The Early State as a Process. In Claessen and Skalnнk 1978a: 597–618. 
1983  Questioning the Concept of the State in Indigenous Africa. Social Dynamics 9 (2): 11–28. 
1987  On the Inadequacy of the Concept of “Traditional State” (Illustrated by Ethnographic Material on 

Nanun, Ghana). Journal of Legal Pluralism and Unofficial Law 25–26: 301–325. 
1991  Ponjatie “politicheskaja sistema” v zapadnoj sotsial’noj antropologii [The Notion of “Political 

System” in Western Social Anthropology]. Sovetskaja etnografija 3: 144–146. 
1996  Ideological and Symbolic Authority: Political Culture in Nanun, Northern Ghana. In 

Claessen and Oosten 1996a: 84–98. 
2002  Chiefdoms and Kingdoms in Africa: Why They are neither States nor Empires. 

http://asc.leidenuniv.nl/pdf/chiefdomsandkingdoms.pdf 
Skrynnikova, Tatyana D. 
1997  Kharizma i vlast’ v epokhu Chingiz-khana [Charisma and Power in the Epoch of Chinggis 

Khan]. Moscow: Vostochnaja literatura. 
2000  Mongolian Nomadic Society of the Empire Period. In Kradin with Korotayev, Bondarenko, 



 181 

                                                                                                            
de Munck, and Wason 2000: 294–301. 

2002  Power Among Mongol Nomads of Chinggis Khan’s Epoch. In Kradin with Bondarenko and 
Barfield 2003: 135–147. 

Sledzevski, I. V. 
1992  Osobennosti lokal’nykh tsivilizatsij v Afrike: strukturnyj aspekt (priroda – chelovek – 

Kosmos) [Specific Features of the Local Civilizations in Africa: The Structural Aspect]. 
Paper presented at the Institute for African Studies, Moscow, Russia. 

Small, David B.  
1995  Heterarchical Paths to Evolution: The Role of External Economies. In Ehrenreich with 

Crumley and Levy 1995: 71–85. 
Smith, Edward O. 
1976  Crown and Commonwealth: A Study in the Official Elizabethan Doctrine of the Prince. 

Philadelphia: American Philosophical Society. 
Smith, M. Estellie  
1985  An Aspectual Analysis of Polity Formations. In Henry J. M. Claessen with Pieter van de 

Velde and M. Estellie Smith (eds.), Development and Decline. The Evolution of 
Sociopolitical Organization (pp. 97–125). South Hadley, MA: Bergin and Garvey. 

Smith, Michael E.  
2004  The Archaeology of Ancient State Economies. Annual Review of Anthropology 33: 73–102. 
Smith, R. C.  
1985  The Clans of Athens and the Historiography of the Archaic Period. Classical Views 4: 77–

105. 
Smith, William  
1744  A New Voyage to Guinea. Describing Its Customs, Manners, Soil, Climate, Habits, Buildings, 

Education, Manual Arts, Agriculture, Trade, Employments, Languages, Ranks of 
Distinction, Habitations, Diversions, Marriages and Whatever Else is Memorable among 
the Inhabitants Likewise an Account of Their Animals, Minerals, etc. London: Nourse. 

Smoliak, A. V. 
1970  Sotsial’naja organizatsija narodov Nizhnego Amura [Social Organization of the Lower Amur 

Peoples]. In I. S. Gurvich and B. O. Dolgikh (eds.), Obshchestvennyj stroj narodov 
Severnoj Sibiri (XVII – nachalo XX v.) [Social Order of the Peoples of Northers Siberia 
(the 17th – Early 20th Century)] (pp. 114–133). Moscow: Nauka. 

Snodgrass, Anthony 
1980  Archaic Greece: The Age of Experiment. Berkeley, CA: University of California Press. 
Southall, Aidan 
1956  Alur Society: A Study in Processes and Types of Domination. Cambridge: Heffer. 
1988  The Segmentary State in Africa and Asia. Comparative Studies in Society and History 30: 

52–82. 
1991  The Segmentary State: From the Imaginary to the Material Means of Production. In Henri J. M. 

Claessen and Pieter van de Velde (eds.), Early State Economics (pp. 75–96). New Brunswick: 
Transaction Publishers. 

1996  Tribes. In David Levinson and Melvin Ember (eds.), Encyclopedia of Cultural Anthropology. 
Vol. IV (pp. 1329–1336). New York: Holt. 



 182

                                                                                                            
1999  The Segmentary State and the Ritual Phase in Political Economy. In McIntosh 1999a: 31–38. 
2000  On the Emergence of States. In Kradin with Korotayev, Bondarenko, de Munck, and Wason 

2000: 150–153. 
Spencer, Charles S.  
1987  Rethinking the Chiefdom. In Robert D. Drennan and Carlos A. Uribe (eds.), Chiefdoms in the 

Americas (pp. 369–390). Lanham, MD: University Press of America. 
1998  A Mathematical Model of Primary State Formation. Cultural Dynamics 10: 5–20. 
2003  War and Early State Formation in Oaxaca, Mexico. Proceedings of the National Academy of 

Sciences of the USA 100: 11185–11187. 
Spencer, Charles S., and Elsa M. Redmond  
2004  Primary State Formation in Mesoamerica. Annual Review of Anthropology 33: 173–199. 
Spier, Fred 
2005  How Big History Works: Energy Flows and the Rise and Demise of Complexity. Social 

Evolution and History 4 (1): 87–135. 
Stein, Gil J.  
1998  Heterogeneity, Power, and Political Economy: Some Current Research Issues in the 

Archaeology of Old World Complex Societies. Journal of Archaeological Research 6: 1–
44. 

2001  “Who was King? Who was not King?” Social Group Composition and Competition in Early 
Mesopotamian State Societies. In Haas 2001: 205–231. 

Steinhart, Edward I.  
1978  Ankole: Pastoral Hegemony. In Claessen and Skalnнk 1978a: 131–150. 
Stevenson, T. R. 
1992  The Ideal Benefactor and the Father Analogy in Greek and Roman Thought. Classical 

Quarterly 42: 421–436. 
Steward, Julian H.  
1955/1949  Theory of Culture Change. Urbana, IL: University of Illinois Press. 
Stцbich, Birgit  
2002  Kin Altruism and Reciprocity. In Marina Butovskaya (ed.), Evolution, Behavior and Society: 

Human Ethology (pp. 51–52). Moscow: Russian State University for the Humanities Press. 
Stone, Tammy 
2005  Factional Formation and Community Dynamics in Middle-Range Societies. In Beekman and 

Baden 2005: 79–93. 
Stride, G. T, and Caroline Ifeka 
1971  Peoples and Empires of West Africa. West Africa in History 1000 – 1800. London etc.: 

Nelson. 
Strogetskij, V. M.  
1995  Grazhdanskij kollektiv polisa (problemy stanovlenija i osobennosti razvitija v arkhaicheskij i 

ranneklassicheskij periody) [The Civil Collectivity of the Polis (Problems of Rise and 
Specifics of Development in Archaic and Early Classic Periods)]. In E. D. Frolov (ed.), 
Antichnyj polis. Problemy sotsial’no-politicheskoj organizatsii i ideologii antichnogo 
obshchestva [Antique Polis. Problems of Socio-political Organization and Ideology of the 
Antique Society] (pp. 3–12). St. Petersburg: St. Petersburg University Press. 



 183 

                                                                                                            
Sutton, J. E. G. 
1982/1971  Vnutrennie rajony Vostochnoj Afriki [The Interior of East Africa]. In P. L. Shinnie 

(ed.), Zheleznyj vek Afriki [The African Iron Age] (pp. 108–134). Moscow: Nauka. 
Svanidze, I. A. 
1968  Korolevstvo Benin. Istorija, ekonomika, sotsial’nye otnoshenija [The Benin Kingdom. 

History, Economy, Social Relations]. In V. A. Subbotin (ed.), Nekotorye voprosy istorii 
stran Afriki [Some Topics in African Countries’ History] (pp. 95–120). Moscow: Nauka. 

Tainter, Joseph A.  
1990  The Collapse of Complex Societies. Cambridge: Cambridge University Press. 
Tait, David 
1961  The Konkomba of Northern Ghana. London etc.: Oxford University Press. 
Talbot, Percy Amaury  
1926  The Peoples of Southern Nigeria. A Sketch of Their History, Ethnology and Languages. 

Vols. I–IV. London: Oxford University Press. 
Tambiah, Stanley J. 
1977  The Galactic Polity: The Structure of Traditional Kingdoms in Southeast Asia. Annals of the 

New York Academy of Sciences 293: 69–97. 
1985  Culture, Thought, and Social Action; An Anthropological Perspective. Cambridge, MA: 

Harvard University Press. 
Tanabe, Akio 
1996  Indigenous Power, Hierarchy and Dominance: State Formation in Orissa, India. In Claessen 

and Oosten 1996a: 154–165. 
Tapper, R. (ed.) 
1983  The Conflict of Tribe and State in Iran and Afghanistan. London: Croom Helm. 
Tardits, Claude  
1980  Le royaume Bamoum. Paris: Colin. 
1988  Le fait politique vu а travers les oeuvres de quelques anthropologues. Revue franзaise de 

science politique 38: 698–707. 
Testart, Alain 
2004  La servitude volontaire. Vol. II. L’origine de l’Etat. Paris: Editions Errance. 
2005  Elйments de classification des sociйtйs. Paris: Editions Errance. 
Thevenot, Emile 
1996  Histoire des Gaulois. Paris: Presses Universitaires de France. 
Thierry, Bernard  
1990  Feedback Loop Between Kinship and Dominance: The Macaque Model. Journal of 

Theoretical Biology 145: 511–521. 
Thomas, David Hurst 
1981  Complexity among Great Basin Shoshoneans: The World’s Least Affluent Hunter-Gatherers? 

Senri Ethnological Studies 9: 19–42. 
Thomas, Northcote W.  
1910a  Anthropological Report on the Edospeaking Peoples of Nigeria. Pts. I–II. London: Harrison 

and Sons. 
1910b  Marriage and Legal Customs of the Edo-speaking Peoples of Nigeria. Journal of 



 184

                                                                                                            
Comparative Legislation: 94–101. 

1910c  Marriage Law and Customs of the Edo-speaking Peoples of Nigeria. African Affairs 10: 85–
93. 

1915–1916, 1919–1920  Totemism in Southern Nigeria. Anthropos 10–11: 234–248; 14–15: 543–
545. 

1920  Notes on Edo Burial Customs. Journal of the Royal Anthropological Institute of Great 
Britain and Ireland: 410–411. 

Tokarev, S. A. 
1978  Istorija zarubezhnoj etnografii [A History of Foreign Ethnography]. Moscow: Vysshaja 

shkola. 
Tomanovskaya, O. S. 
1973  Izuchenie problemy genezisa gosudarstva na afrikanskom materiale [A Study of the Problem 

of State Genesis Based on African Evidence]. In Yu V. Bromley (ed.), Osnovnye problemy 
afrikanistiki. Etnografija. Istorija. Filologija. K 70-letiju chlena-korrespondenta AN SSSR 
D. A. Olderogge [Basic Problems of Africanistics. Ethnography. History. Philology. For 
the 70th Anniversary of the Corresponding Member of the Academy of Sciences of the 
USSR D. A. Olderogge] (pp. 273–283). Moscow: Nauka. 

Tomasson, Richard S.  
1980  Iceland: The First New Society. Minneapolis: University of Minnesota Press. 
Tong, Raymond 
1958  Figures in Ebony. Past and Present in a West African City. London: Cassell. 
Trepavlov, Vadim V.  
1995  The Nogay Alternative: From a State to a Chiefdom and Backwards. In Kradin and Lynsha 

1995: 144–151. 
Trigger, Bruce G.  
1985  Generalized Coercion and Inequality: The Basis of State Power in the Early Civilizations. In 

Henry J. M. Claessen with Pieter van de Velde and M. Estellie Smith (eds.), Development 
and Decline. The Evolution of Sociopolitical Organization (pp. 46–61). South 
Hadley, MA: Bergin and Garvey. 

1993  Early Civilizations: Ancient Egypt in Context. Cairo: The American University in Cairo 
Press. 

2003  Understanding Early Civilizatons: A Comparative Study. Cambridge: Cambridge University 
Press. 

Tuden, Arthur, and Catherine Marshall 
1972  Political Organization: Cross-Cultural Codes 4. Ethnology 11: 436–464. 
Tumans, Harijs 
2002  Rozhdenie Afiny. Afinskij put’ k demokratii: ot Gomera do Perikla (VIII – V vv. do n.e.) [The 

Birth of Athena. The Athenian Pathway to Democracy: From Homer to Pericles (8th – 5th 
Centuries BC)]. St. Petersburg: Gumanitarnaja akademija. 

Turner, Victor Witter 
1967  The Forest of Symbols: Aspects of Ndembu Rituals. Ithaca, NY: Cornell University Press. 
Tyler, Stephen A. 
1986  Post-Modern Ethnography: From Document of the Occult to Occult Document. In James 



 185 

                                                                                                            
Clifford and George E. Marcus (eds.), Writing Culture (pp. 122–140). Berkeley; Los 
Angeles: University of California Press. 

Tymowski, Michal 
1985  The Evolution of Primitive Political Organization from Extended Family to Early State. In 

Henry J. M. Claessen with Pieter van de Velde and M. Estellie Smith (eds.), Development 
and Decline. The Evolution of Sociopolitical Organization (pp. 183–195). South 
Hadley, MA: Bergin and Garvey. 

1987  The Early State and After in Precolonial West Sudan. Problems of the Stability of Political 
Organizations and the Obstacles to Their Development. In Henri J. M. Claessen and Pieter 
van de Velde (eds.), Early State Dynamics (pp. 54–69). Leiden: Brill. 

1996  Oral Tradition, Dynastic Legend and Legitimation of Ducal Power in the Process of the 
Formation of the Polish State. In Claessen and Oosten 1996a: 242–255. 

Ugowe, Christopher Osadiaye Orumwese 
1997  Benin in World History. Lagos: Hugo Books. 
Upham, Steadman (ed.) 
1990  The Evolution of Political Systems. Sociopolitics in Small-scale Sedentary Societies. 

Cambridge: Cambridge University Press. 
Uwaifo, H. O.  
1965  Benin Custom and Law Regarding Land, Burial Rites and Inheritance. Benin City: Kopin-

Dogba Press. 
Uwechue, R. 
1970  The Awareness of History among Indigenous African Communities. Prйsence africaine 73: 

143–147. 
Uya, Okon E. 
1984  Trends and Perspectives in African History. In Erim O. Erim and Okon E. Uya (eds.), 

Perspectives and Methods of Studying African History (pp. 1–9). Enugu: Fourth 
Dimension Publishers. 

Vansina, Jan 
1992  Kings in Tropical Africa. In Erna Beumers and Hans-Joachim Koloss (eds.), Kings of Africa. 

Art and Authority in Central Africa (pp. 19–26). Maastricht: Foundation Kings of Africa. 
1994  Antйcйdents des royaumes kongo et teke. Muntu 9: 7–49. 
1999  Pathways of Political Development in Equatorial Africa and Neo-evolutionary Theory. In 

McIntosh 1999a: 166–172. 
Vansina, Jan, with Raymond Mauny and L. V. Thomas 
1964  Introductory Summary. In Jan Vansina with Raymond Mauny and L. V. Thomas (eds.), The 

Historian in Tropical Africa (pp. 1–103). London etc.: Oxford University Press. 
Vassiliev, L. S. 
1983  Problemy genezisa kitajskogo gosudarstva (Formirovanie osnov sotsial’noj struktury i 

politicheskoj administratsii) [Problems of Genesis of the Chinese State (Formation of the 
Social Structure and Political Administration)]. Moscow: Nauka. 

Vehrencamp, S. L. 
1983  A Model for the Evolution of Despotic versus Egalitarian Societies. Animal Behavior 31: 

667–682. 



 186

                                                                                                            
Vincent, A. 
1987  Theories of the State. London: Blackwell. 
Vincent, Jeanne-Franзoise 
1993  Le pouvoir dans les sociйtйs hiйrarchisйes. In Marie-Paule Ferry (ed.), L’Afrique d’une 

sociйtй savante (pp. 47–48). Paris: Musйe de l’Homme. 
Vitkin, Mikhail A.  
1981  Marx and Weber on the Primary State. In Claessen and Skalnнk 1981a: 443–454. 
Vliet, Edward C. L. van der  
1987  Tyranny and Democracy. The Evolution of Politics in Ancient Greece. In Henri J. M. 

Claessen and Pieter van de Velde (eds.), Early State Dynamics (pp. 70–90). Leiden etc.: 
Brill. 

1994  Poetry and the Emergence of the Polis. In Martin van Bakel with Renйe Hagesteijn and 
Pieter van de Velde (eds.), Pivot Politics. Changing Cultural Identities in Early State 
Formation Processes (pp. 87–100). Amsterdam: Het Spinhuis. 

2003  Complexity and Heterarcy: The Archaic Greek Polis. In Haggis with Terrenato and Vander 
Poppen 2003: http://www.classics.unc.edu/wgems/abstract12.html 

2005  Polis. The Problem of Statehood. Social Evolution and History 4 (2): 120–150. 
Volodin, A. P. 
2003  Itel’meny [The Itelmens]. St. Petersburg: Drofa. 
Vorobyov, Denis V. 
2000  The Iroquois (15th – 18th Centuries AD). In Bondarenko and Korotayev 2000a: 157–174. 
Wailes, Bernard 
1995  A Case Study of Heterarchy in Complex Societies: Early Medieval Ireland and Its 

Archaeological Implications. In Ehrenreich with Crumley and Levy 1995: 56–69. 
 
Wason, Paul K.  
1995  Social Types and the Limits of Typological Thinking in Social Archaeology. In Kradin and 

Lynsha 1995: 19–27. 
Wason, Paul K., and Maximilian O. Baldia 
2000  Religion, Communication, and the Genesis of Social Complexity in the European Neolithic. 

In Kradin with Korotayev, Bondarenko, de Munck, and Wason 2000: 138–148. 
Watson, Patty Jo  
1978  Architectural Differentiation in Some Near Eastern Communities, Prehistoric and 

Contemporary. In Charles L. Redman with Mary Jane Berman, Edward V. Curtin, 
William T. Langhorne, Jr., Nina M. Versaggi, and Jeffrey C. Wanser (eds.), Social 
Archaeology: Beyond Subsistence and Dating (pp. 131–158). New York: Academic Press. 

Webb, Malcolm C. 
1975  The Flag Follows the Trade: An Essay on the Necessary Interaction of Military and 

Commercial Factors in State Formation. In Jeremy A. Sabloff and Carl C. Lamberg-
Karlovsky (eds.), Ancient Civilization and Trade (pp. 155–209). Albuquerque, NM: 
School of American Research Press. 

1984  The State of the Art on State Origins? Reviews in Anthropology 11: 270–281. 
Weber, Max 



 187 

                                                                                                            
1946/1918  Politics as a Vocation. In Hans H. Gerth and C. Wright Mills (transl. and eds.), From 

Max Weber: Essays in Sociology (pp. 77–128). New York: Oxford University Press. 
1947/1922  The Theory of Social and Economic Organization. New York: Oxford University Press. 
1978  Economy and Society. Vols. I–II. Berkeley, CA: University of California Press. 
1990/1920 Teorija stupenej i napravlenij religioznogo neprijatija mira [A Theory of Stairs and 

Directions of Religious Non-acceptance of the World]. In Max Weber. Izbrannye 
proizvedenija [Selected Works] (pp. 307–344). Moscow: Progress. 

Weinberg, I. P. 
1990  Tsarskaja biografija na Blizhnem Vostoke serediny I tys. do n.e. [The King’s Biography in 

the Middle East of the Mid-1st Millennium BC]. Vestnik drevnej istorii 4: 86–96.  
Welton, Michael 
1968  The Function of the Song in Olokun Ceremony. Nigeria Magazine 98: 226–228. 
Wenke, Robert J. 
1999  Patterns in Prehistory. Humankind’s First Three Million Years. 4th ed. New York; Oxford: 

Oxford University Press. 
Whitaker, Ian  
1968  Tribal Structure and National Politics in Albania, 1910 – 1950. In Ioan M. Lewis (ed.), 

History and Social Anthropology (pp. 253–293). London: Tavistock. 
White, Joyce C.  
1995  Incorporating Heterarchy into Theory on Socio-Political Development: The Case from 

Southeast Asia. In Ehrenreich with Crumley and Levy 1995: 101–123. 
Whiting, J. W. M., and J. Childe 
1953  Child Training and Personality: A Cross-Cultural Study. New Haven, CT: Yale University 

Press. 
Wilkinson, T. A. H.  
1999  Early Dynastic Egypt. London: Routledge. 
 
Wilks, Ivor  
1986  R. A. Sargent: “From a Redistribution to an Imperial Social Formation: Benin ca. 1293 – 

1536”. Canadian Journal of African Studies 20: 436–438. 
Willett, Frank, and John Picton 
1967  On the Identification of Individual Carvers: A Study of Ancestor Shrine Carvings from Owo, 

Nigeria. Man (N.S.) 2: 62–68. 
Winterhalder, Bruce, and Eric Alden Smith 
1992  Evolutionary Ecology and the Social Sciences. In Eric Alden Smith and Bruce Winterhalder 

(eds.), Evolutionary Ecology and Human Behavior (pp. 3–23). Hawthorne, NY: Aldine de 
Gruyter. 

Wittfogel, Karl August 
1957  Oriental Despotism: A Comparative Study of Total Power. New Haven, CT: Yale University 

Press. 
Wolf, Siegfried.  
1970  Zum Problem der Frauendarstellungen in der Benin-Kunst. Abhandlungen und Berichte des 

Staatlichen Museums fьr Vцlkerkunde Dresden 31: 197–235. 



 188

                                                                                                            
Woodburn, James C. 
1980  Hunters and Gatherers Today and Reconstruction of the Past. In Ernest Gellner (ed.), Soviet and 

Western Anthropology (pp. 95–117). London: Duckworth.  
1982  Egalitarian Societies. Man (N.S.) 17: 431–451. 
1988a  Some Connections between Property, Power and Ideology. In Tim Ingold with David Riches 

and James C. Woodburn (eds.), Hunters and Gatherers. Vol. II. Property, Power and 
Ideology (pp. 10–31). Oxford etc.: Berg. 

1988b  African Hunter-Gatherer Organization: Is It Best Understood as a Product of Encapsulating? 
In Tim Ingold with David Riches and James C. Woodburn (eds.), Hunters and Gatherers. 
Vol. I. History, Evolution and Social Change (pp. 43–64). Oxford etc.: Berg. 

Wright, Henry T.  
1977  Recent Research on the Origin of the State. Annual Review of Anthropology 6: 379–397. 
Wrigley, C. C. 
1996  Kingship and State: The Buganda Dynasty. Cambridge: Cambridge University Press. 
Yoffee, Norman 
1993  Too Many Chiefs? (Or, Safe Texts for the ‘90s). In Norman Yoffee and Andrew Sherratt 

(eds.), Archaeological Theory: Who Sets the Agenda? (pp. 60–78). Cambridge: Cambridge 
University Press. 

Zak, S. D.  
1975  Metodologicheskie problemy izuchenija sel’skoj pozemel’noj obshchiny [Methodological 

Problems of the Agricultural Territorial Community Study]. In D. A. Olderogge and S. A. 
Maretina (eds.), Sotsial’naja organizatsija narodov Azii i Afriki [Social Organization of 
Asian and African Peoples] (pp. 233–311). Moscow: Nauka. 

Zannini, Andrea  
1993  Burocrazia e burocrati a Venezia in etа moderna: I cittadini originari (secoli XVI – XVIII). 

Venezia: Istituto veneto di scienze, lettere ed arti.  
Zolotov, V. I. 
1999  Gorizontal’nye svjazi sotsial’nykh obshchnostej v srednevekovoj Anglii [Horizontal Links of 

Social Units in Medieval England]. In E. V. Kuznetsov (ed.), Problemy anglijskoj i 
vallijskoj istorii v pozdnee srednevekov’e [Issues of English and Welsh History in the Late 
Middle Ages] (pp. 63–72). Arzamas: Arzamas State Teaching Institute Press. 

Zotova, Yu. N.  
1979  Traditsionnye politicheskie instituty Nigerii. Pervaja polovina XX v. [Traditional Political 

Institutions of Nigeria. First Half of the 20th Century]. Moscow: Nauka. 



 183 

 

 

 
Indexes 

 
 

Ethnic, Geographical and Historical Names 
Africa 12, 16–17, 28, 43–45, 50, 61, 84, 97,  

99, 102, 103, 123, 124 

 colonial 56 

East 114 

North 66, 120 

postcolonial 20, 82 

precolonial 17, 67–69, 74, 77, 116, 121,  

123 

 sub-Saharan 17 

 West 72, 84, 96 

Akhty-Para 105 

Akkad 122 

Akusha-Dargo 105 

America 12, 113 

Central / Mesoamerica 15–17 

North 15–16, 22, 120 

South 124 

Amur 16 

Andes 50 

Angkor 121 

Ankole 121 

Asante 121 

Asia 21 

 Central 120 

East 15–16 

 late ancient 120 

 medieval 120 

 modern 120 

 South 15–16, 104 

 Southeast 15–16, 102, 121 

 West 120 

Athapaskans 16 

Athens 92, 93 

Australian Aborigines 16, 68, 112 

Axum 121 

Aztecs 117, 121 

Bambara 84 

Bamum 33, 101–102 

Bantu 24 

Barbarian kingdoms 9 

Benin (Kingdom) / Biniland / Bini 19, 25,  

30–64, 70, 72–88, 95–108, 113, 115– 

124 

Benin (Republic) 115 

Berbers 66 

Birhor 8 

Buganda 11 

Cahokia 30, 114 

Cameroon 101–102 

Grasslands 102 

Carolingian state 121 

Caucasus 12 

Celts 17 

China 26, 54, 102–103, 114, 121, 122 

 Southeast 91 

Congo 121 

Daghestan 105 

Dahomey 52, 115, 121 

Democratic Republic of Congo 11 

Dvaravati 102 

East 23, 103 

 ancient 29, 72 

 Middle 104 

Near 72, 123 



 184 

Egypt 9, 91–92, 102–103, 117, 121 

Ekie 11 

England 103 

Eurasia 12 

Europe 12, 20–22, 120 

 ancient 123 

Bronze Age 114, 120 

medieval 27, 50, 67, 116, 117, 123 

modern 20–21, 120 

 Northern 15–16, 94 

 Southern 15–16, 94 

 Western 15–16, 20, 22 

Eyak 16 

France 103, 121 

Funan 102 

Germans 9 

Ghana 50 

Greece 12, 17, 28, 72, 83, 91–93, 95, 120– 

124 

Hadza 8, 16 

Hansa 94 

Hausa 26 

Hawai’i 30, 114, 121 

Himalayas 12 

Hindu world 10 

Iberia 121 

Iceland 12 

Ife (Uhe) 32, 41, 74–76 

Inca 9 

India 10–11, 102, 123 

 Northern 72 

Iroquois 119 

Islamic / Muslim world 117, 120 

Israelite Kingdom 120 

Itelmens 111 

Jimma 121 

Kachari 121 

Kajtag 105, 124 

Kazikumukh 105 

Kenedugu 72 

Khmers 121 

Kuba 33, 121 

Laos 123 

Latium 120 

Maasai 114 

Macedonian Empire 94 

Malabar Coast 123 

Maurya 121 

Melanesia 28 

Mesopotamia 83, 117, 122–123 

Moche 50 

Mongolia / Mongols 28, 121 

Moscow Kingdom 94 

Mycenaean states 121 

Nanais (Goldis) 16, 111 

Nigeria 115 

Eastern50 

Southern 60 

North Pacific Rim 16 

Norway 121 

Novgorod 94 

Okinawa 17 

Olmecs 30, 114 

Ona 16 

Oyo 33 

Paliayans 8, 16 

Pathans 10 

Poland 121 

Polynesia 11, 28 

Powhatan 30, 114 

Pygmies 8, 16, 24 

Rome 13, 61, 66, 93, 95, 120, 123 

Rostock 94 

Russia 10, 72, 103 

Samori’s state 72 

San 8, 16, 24, 68 

Scandinavia 120 

Scythia / Scythians 28, 121 

Shoshone 8, 16 

Siberia 

 Eastern 111 

Songhay 84, 121 



 185 

Sumer 122, 123 

Swat valley 10 

Swazi 33 

Swiss Confederation 91 

Tahiti 121 

Taiwan 16 

Tasmanians 16, 112 

Terra del Fuego 16 

Thailand 123 

Turkey / Turks 103 

Udihe 8 

Ur 9 

USA / United States of America 13–14, 91 

USSR / Soviet Union 13–14, 23, 103, 120 

Venice 93–94 

Vijayanagara 102 

Volta 121 

West 12, 20–21, 23, 93, 103, 114, 116, 119 

Yemen 66 

Yoruba 40, 41, 74, 121 

Yukaghir 16 

Zande 121 

Zulu 91 

 

 

Personal Names 

Abélès, Marc 47 

Agbontaen, Kokunre 34 

Ajisafe, Ajayi 101 

Alexander the Great 94 

Anderson, David 103–104 

Artemova, Olga 111, 112 

Atatürk, Kemal 103 

Averkieva, Yulia 113 

Barry III, Herbert 9, 89 

Barth, Fredrik 10 

Bawden, Garth 50 

Ben-Amos, Paula 79, 117 

Berezkin, Yuri 104, 120 

Blackmun, Barbara 116 

Blanton, Richard 26 

Boas, Franz 21, 22 

Bouzek, Jan 93 

Bradbury, Robert 56, 86, 99, 115, 122 

Braginskaya, N. 52 

Braudel, Fernand 123 

Brumfiel, Elizabeth 112 

Carneiro, Robert 14, 15, 23, 103–104, 106, 

 112, 114 

Chabal, Patric 27 

Childe, J. 11–12 

Christian, David 27 

Claessen, Henri 21, 27, 28, 38, 43, 70, 71,  

106, 114, 115, 121 

Cleisthenes 93 

Cohen, Ronald 103–104 

Cole, Herbert 88 

Confucius 103, 124 

Connah, Graham 115 

Crumley, Carole 8, 14, 17, 18, 112 

Darling, Peter 115 

Darwin, Charles 113 

Dike, Onwuka 78 

Divale, Robert 119 

Dozhdev, Dmitri 123 

Dumont, Louis 10–11 

Durkheim, Émile 69 

Earle, Timothy 27, 68, 103–104, 114 

Egharevba, Jacob 38, 40, 44, 115, 116 

Eisenstadt, Shmuel 26, 123 

Elizabeth I 103 

Emerson, Thomas 18 

Engels, Frederick 23, 27, 48, 66–67, 69, 70,  

119 

Ere 121, 123 

Evans-Pritchard, Edward 25, 42–43, 69 

Ewedo 32, 33, 35, 46, 51, 53, 98 

Eweka I 32, 46 



 184 

Eweka, Iro 85 

Ewuakpe 41 

Ewuare 32, 40, 41, 45, 46, 51 

Feinman, Gary 10, 27, 69, 92 

Fortes, Meyer 25, 42–43, 69 

Freedman, Maurice 91 

Freud, Sigmund 116 

Fried, Morton 15, 29, 67, 106 

Frobenius, Leo 108 

Geertz, Clifford 29 

Gluckman, Max 91 

Godiner, Ester 26 

Grinin, Leonid 93, 104, 124 

Gutnov, F. 28 

Haas, Jonathan 30 

Herskovits, Melville 21 

Hommon, Robert 106 

Igbafe, Philip 36 

Igodo 74, 76 

Ingold, Tim 21, 113 

Jaspers, Karl 13, 95 

Johnson, Allen 27, 68 

Kalous, Milan 42 

Kamehameha I 114 

Karpjuk, S. 124 

Kochakova, Natalia 35, 44 

Korotayev, Andrey 8, 89, 95, 104, 120 

Kowalewski, Stephen 112 

Krader, Lawrence 71 

Kradin, Nikolay 27, 28, 104, 114 

Kristiansen, Kristian 26, 27, 113–114 

Kroeber, Alfred 108 

Kubbel, Lev 40 

Kurtz, Donald 72 

Kus, Susan 103–104 

Lenin, Vladimir 103, 119 

Lewis, Ioan 67, 91 

Lloyd, Peter 40 

Lowie, Robert 22, 65, 69 

Maine, Henry 69, 70 

Mair, Lucy 69 

Maisels, Charles 83, 84, 122–123 

Marcus, Joyce 69. 92 

Marx, Karl 23, 109 

Mauss, Marcele 69 

McIntosh, Susan 17 

Mead, Margaret, 56 

Millar, Heather 96 

Morgan, Lewis 23, 27, 48, 64, 66–67, 70,  

113, 119 

Murdock, George 111 

Murray, O. 124 

Napoleon I 93 

Obayemi, Ade 36 

Odion 59 

Oduduwa 41 

Omoregie, Osarenren 79 

Oosten, Jarich 27 

Oranmiyan 32, 41, 76 

Owere 59 

Parrinder, Edward 50 

Pasternak, Burton 16 

Pauketat, Timothy 18 

Pearson, Richard 17 

Peebles, Christopher 103–104 

Pirzio-Biroli, Detalmo 61 

Polanyi, Karl 69 

Possehl, Gregory 104 

Radcliffe-Brown, Alfred 22, 28 

Ray, Benjamin 11 

Reynolds, Susan 67 

Ryder, Alan 33, 97 

Sahlins, Marshall 23, 24, 113 

Samozvantsev, A. 102 

Sargent, R. 47–48, 78, 85 

Schurtz, Heinrich 66 

Service, Elman 15, 23, 28, 29, 106, 113 

Shacher, A. 123 

Sharevskaja, Berta 78 

Skalník, Petr 27, 28, 38, 53, 71, 106, 121 

Skrynnikova, Tatyana 28 

Smith, Mary 103–104 



 185 

Smith, William 35 

Southall, Aidan 71 

Spencer, Charles 26, 27, 103–104 

Spencer, Herbert 23, 113 

Stalin, Joseph 103 

Steward, Julian 23, 113 

Stöbich, Birgit 65 

Talbot, Percy 40, 50 

Tambiah, Stanley 102 

Testart, Alain 27–28, 69, 120–121 

Trigger, Bruce 12, 71, 83 

Tylor, Edward 23 

Tymowski, Michal 121 

Vansina, Jan 11, 28 

Vliet, Edward van der 17, 121 

Wason, Paul 17 

Watson, Patty 123 

Webb, Malcolm 71, 103–104 

Weber, Max 27–39, 48, 53, 94, 114 

White, Leslie 23 

Whiting, J. 11–12 

Wilson, Susan 111 

Wittfogel, Karl 21, 28 

Woodburn, James 111, 112 

Wright, Henry 26, 103–104 

 

 

Subjects 

Administration / government 9, 12, 22, 26– 

27, 30, 53, 94, 124 

 Benin 31–48, 55, 57–59, 88, 97–101,  

118, 121 

 British colonial 36, 42, 72, 115 

 chiefdom 68 

central 114 

community 90 

non-bureaucratic 94 

non-monarchical 97 

state 38, 68–72, 90 

“African Political Systems” 28 

age-grades 34, 40, 41, 56–59, 73, 78, 85,  

 86, 100 

alternativity / alternatives 91, 95, 97, 104,  

 106 

to (complex) chiefdom 95, 104 

to (early / preindustrial) state 24–25,  

54–63, 95, 104–107, 121 

ancestor cult 50 

 Africa 50 

Benin 40–42, 47, 49–51, 53, 54, 57–58,  

61–62, 64, 73, 79, 80, 85–88, 95,  

98–101, 103, 117, 118, 121, 123 

 China 54 

“antievolutionism” 14–15, 22–23 

Antiquity 15–16, 20, 21, 91–93, 105, 108,  

123 

“Archaic state” concept 69 

aristocracy 31–32, 38, 92, 124 

army 45, 78, 111 

Asiatic mode of production 23 

autocracy / despotism / absolute power 13,  

41, 52, 56, 61, 63, 95, 100, 124 

Band 15, 24, 69 

“big man” 25 

binary oppositions 44, 52 

Boasians 66–67 

bureaucracy / bureaucrats / professional 

administrators 9, 25–64, 70–72, 90–94, 100,  

 102, 104, 113, 114, 120, 124 

Cast 10, 107 

chief 

 African 45 

Benin 31–48, 51, 52, 55, 73–78, 80–81,  

88, 96, 98–101, 114, 116, 118, 122 

 chiefdom / regional 26, 97 

 community / local 26 

 Polynesian 28 

 warrior 26, 37 



 184 

chiefdom 11, 12, 15–16, 23–26, 64, 68, 71,  

76, 88, 91, 95, 97, 104, 114 

 African 74 

 Benin 37, 47, 48, 53–56, 61, 72–77,  

79–81, 86, 87, 97–98, 100, 104,  

117, 121, 122 

 complex 24–26, 30, 71, 74, 76, 95, 97,  

  102–104, 106, 107 

 consolidated 114 

supercomplex 107, 114 

chieftain 25 

Christianity 50, 53, 120 

circumscription theory 15 

civilization / culture area 21, 116–117, 120,  

123 

 modern European 120 

civilization approach 112 

“civilizational models of politogenesis” 21– 

22 

civitas (Roman) 12, 66, 93, 95, 123 

coercion 28–29, 69, 71, 77, 97, 106, 113 

collectivism 59, 63 

community 14, 56–57, 64, 71–72, 84, 89– 

93, 95, 97, 105, 106, 111–113 

 African 123 

Benin / Bini 35, 37, 39, 41, 42, 47, 48,  

53–63, 72–88, 96–101, 106, 117,  

118, 122, 123 

 China 54 

clan / sib 84 

extended-family 64, 83, 84, 89 

 European 123 

kin 92 

 nuclear- (small-) family / neighbor /  

territorial 64, 83, 84, 89, 92, 95, 105,  

120 

 South American 124 

Sumerian 123 

 Yemeni 66 

complexity studies 17–19, 113 

conflict theory 15 

conical clan / ramage 11 

council 13, 61, 93–94 

 Benin 31–39, 43, 52, 58–60, 62, 73,  

  101, 118, 122 

Crown Prince 33, 36, 40 

Democracy 13–14, 61, 92–94 

 community 120 

military 114 

supracommunity 120 

descent 10, 11, 16, 83, 120 

diffusionism 113 

divorce 86 

dual-processual theory 15–17, 112–113 

“Early Greece” 124 

“Early state” concept 23, 69–71, 104, 106,  

121 

economic anthropology 69 

economy / (socio-, politico-) economic 

relations 13, 24, 26, 39, 41–43, 49, 55–56,  

58, 68–70, 75, 78, 82, 84, 85, 87, 88,  

90, 94–96, 98, 99, 104, 111, 119–123 

egalitarianism 8, 9 

encompassment 10, 11, 13, 63, 72, 83–88,  

92, 106 

Enlightenment epoch 21 

equality 8–10, 41, 66, 89, 93–95 

esoteric knowledge 11, 57, 117 

ethnocentrism 101 

“Ethnographic Atlas” 89 

Eurocentrism 20–22, 123 

evolution 14, 15, 23, 24, 71, 72, 76, 90, 91,  

94, 95, 104, 105, 112–117, 123 

evolutionary biology / sociobiology 65 

“evolutionary streams” 21–22 

evolutionism / evolutionists 14–15, 20–23,  

67, 69, 97, 113, 114 

multilinear 23–24 

neoevolutionism / neoevolutionists 15,  

20, 23, 29, 67, 69, 97, 113, 114,  

124 

non-(uni)linear 24, 104–105, 112, 113 



 185 

Soviet 67 

 unilinear 22–24, 84, 94, 95, 104, 109– 

110, 113, 114 

exogamy 86 

Family 13, 14, 57, 89–94, 102–103 

 African 61 

Benin / Bini 37, 40, 49, 53, 56–63, 77,  

82, 83, 85–87, 97–100, 118, 123 

 Chinese 54 

 extended 11–12, 61, 83–84, 89, 90, 120 

 Greek 122–123 

Near Eastern 123 

nuclear / small 61, 83, 90, 120 

 Roman 61 

 South American 124 

French sociological school 69 

Fried – Service controversy 29, 106 

functionalism / functionalists 111–112 

“General culture type” 116–117 

gerontocracy 57, 100 

“great man” 25 

Heterarchy 8–10, 12–19, 40, 61, 73, 77, 91– 

96, 113, 114, 124 

hierarchy 8–11, 13, 18, 55, 77, 85, 87, 88,  

90, 97, 98, 106, 111, 112, 117, 120 

homoarchy 8–19, 54–63, 68, 73, 77, 83, 91,  

96–101, 113 

household 33, 40, 63, 83–84, 122–123 

hunter-gatherers / foragers 24 

 “egalitarian” / heterarchic 8–9, 12, 16,  

68, 111 

 non-egalitarian / homoarchic 16, 68,  

111, 112 

non-specialized 16 

Ideology 11, 26, 29, 46–48, 50, 54, 55, 62,  

64, 75, 85, 87–88, 101–103, 106, 111,  

112, 116, 117, 119, 121 

“Ideology and the Formation of Early 

States” 23 

inequality 9, 10, 41, 60 

innovation 95, 103, 120 

integrative theory 15 

Judaism 120 

Kinship 37, 48, 49, 56, 64–72, 91, 98, 100,  

 102–103, 119 

Law 29, 114 

Benin 79–80, 96, 100, 101, 118 

leadership 95, 103, 114, 124 

 appointed 93 

authoritarian 103 

centralized 25, 79 

chiefdom 25, 68, 73, 75, 77, 78, 80, 81,  

96 

community 58–61, 73, 77, 78, 80, 81,  

85, 89, 90, 96, 99–101, 116–119 

elected 93, 94 

family 58, 61–63, 73, 77, 84, 85, 96,  

117, 118 

household 84 

informal 9 

military 116 

non-state 25 

 profane 60–63, 73, 100, 115–116 

ritual / sacral 58–63, 73, 100, 115–118 

 selected 9, 93, 99–100 

legitimation / legitimacy 27–30, 41, 43, 58,  

69, 72, 73, 76, 77, 80, 88, 95, 102–103,  

106 

lineage 16, 36, 37, 39, 40, 62, 80, 83–84,  

86–87, 91, 92, 100, 102, 114, 120, 122 

 Benin royal 33, 35, 39–41, 53, 62, 99,  

117 

local-institution- (community-) matrix / 

model / pattern 64, 72, 89–92, 117 

heterarchic 92–96, 106 

homoarchic 56, 61, 87, 96–107 

Marxism / Marxists 20, 23, 28–29, 48, 97,  

104, 113, 114, 119–120 

 structural 97, 119 

mechanical solidarity 106 

megacommunity 97–107 

Middle Ages 20, 28, 66, 91, 93, 116, 117,  



 186 

123 

“modal personality” 63, 117 

Modernity /Modern Time 15–16, 91 

monarch / king 13, 26, 27, 52–53, 93, 102– 

103, 116 

 African 45 

“Barbarian” 9 

Benin 31–49, 51–55, 74–75, 78–81, 87,  

88, 96, 99, 100, 103, 115–118, 124 

Buganda 11 

Dahomey 52 

early state 29, 43, 71 

Egypt 92 

German 9 

monarchy / kingdom 9, 29, 93, 97 

 Benin 53, 74–79, 96–98, 100, 115,  

121–122 

Ekie 11 

Grasslands 102 

Hellenistic 94 

Roman 120 

(Tropical) African 11, 28, 45, 48, 77,  

97, 116 

monogamy 83, 120 

monotheism 120 

morality 13, 50, 63, 83, 86 

multipolity 72–73, 77, 80–81 

Oligarchy 94 

“Oriental despotism” theory 21 

Paleolithic 16 

polis 12, 17, 28, 83, 91–96 

political centralization 15, 17, 22, 24, 25– 

27, 47, 98, 102, 104, 114, 124 

political community 27–30 

political consciousness / culture 46–54, 99,  

 103, 116–117 

political (administrative) institutions / 

system / regime 9, 13–14, 16, 17, 20, 21,  

22, 28, 29, 53, 64, 68–70, 90–91, 115,  

119 

Athens 93 

aristocratic 92, 93 

Benin 31–50, 52, 53, 72–81, 87–88, 98,  

121–122 

bureaucratic 92, 94 

centralized 20, 25, 26, 54–55 

colonial 28, 47 

community 95 

democratic 13–14, 92–95 

despotic 100 

early state 70–72 

egalitarian 119 

generalized 68 

heterarchical 17, 92–93, 112 

homoarchical 105 

monarchical 93, 102 

non-democratic 13–14 

non-hierarchical 119 

non-specialized 25, 26, 54, 90 

non-state 29, 93 

oligarchic 93, 94 

precolonial 52 

postcolonial 28 

regional 68 

specialized 20, 25, 26, 27, 30, 68, 90 

state 119–120 

suprakin 27 

supralocal / supracommunity 27, 56,  

89–92, 119 

trade-based cities 94 

polygamy / polygyny 63, 83, 90–91 

postmarriage residence 86, 119 

postmodernism / postmodernists 21,  

108–110 

power / authority 13, 14, 25, 26, 27–29, 31,  

47–50, 53–55, 57–62, 72, 75–81, 86,  

94–100, 106, 112–114, 116, 118, 121 

priest(hood) 33–35, 38, 39, 47–49, 54, 100,  

117 

primeval epoch 104 

prestige 13, 43, 57, 79, 100 

primates 16, 68, 124 



 187 

“primitive communism” 9 

public assembly 60 

 Benin 59–60 

Queen Mother 31, 33, 40, 53 

Religion 11, 13, 43, 90, 111, 112, 117 

 Benin 41, 49, 50, 64, 85, 86, 98, 117– 

119, 121 

 China 54 

 Muslim 120 

Sacrality / sacralization 47, 53, 102–103,  

116 

Africa 43–44 

Benin 43–47, 51–54, 79, 88, 99–100,  

103 

Second World 68 

secret society 13 

 African 28 

 Benin 78–79 

 Melanesian 28 

sib / clan 83, 84, 120, 122–124 

slaves 27, 28, 36, 39, 42, 96 

social (sociopolitical / cultural) complexity  

9, 14, 15–16, 18–19, 22, 24, 37, 49, 59,  

61, 67, 68, 70, 72–73, 83, 86, 89–107,  

112, 115, 117 

social differentiation / hierarchy / ranking / 

stratification 8–11, 13, 22, 24, 26, 48, 55,  

68, 88, 97, 100–101, 106, 112, 118–120 

social (im)mobility 9, 11 

social links / relations / ties 65, 66, 86, 103,  

 106 

community / communal 63, 70, 83, 84,  

86–87, 91–92, 111 

(extended-)family 62, 63, 70, 82, 83,  

84, 92, 118 

heterarchic 12, 84, 89–92 

homoarchic 63, 84, 87, 89, 90, 96, 105 

“horizontal” 8, 10, 64, 111 

 intercommunity 91, 111–112 

kin /kinship 10, 27–28, 37, 39–40, 43,  

48, 50, 54, 56, 63–68, 70–71, 79,  

82–84, 87, 88, 94, 98, 100, 101,  

104, 106, 117, 119, 123, 124 

nuclear-family 62, 83, 84 

supralocal / supracommunity 88–90,  

 92, 102–103 

territorial / neighbor / non-kin 10, 56,  

64–72, 81–84, 94, 100, 101, 104,  

106, 119, 120, 123 

“vertical” 8, 10, 25, 64, 111 

social (sociopolitical / cultural) norms 56,  

68, 80, 83, 86, 91, 99, 114, 118 

“Social Organization” 69 

social (sociopolitical) organization / 

structure / system 8–14, 19, 22–24, 26, 28– 

29, 68–72, 83, 89, 91, 92, 97, 102, 104,  

106, 108, 111–113, 116–117 

African precolonial 116 

acephalous 104 

Benin 48–50, 52, 72–88, 96–101, 118,  

120 

Berbers 66 

centralized 106 

clan-and-moiety 120 

class 119–120 

complex 107 

decentralized 107 

heterarchic 92–93, 105, 107, 114 

homoarchic 98, 103, 105, 107 

India 102 

polis 93 

Roman 123 

supercomplex 104, 105 

territorial 120 

Western medieval 116 

social (sociopolitical / cultural)  

supercomplexity 54–63, 92–107 

social / sociopolitical type 12, 13, 69, 90,  

92, 95, 96, 102–104, 106, 107, 112, 116 

socialization 11–12, 58, 90, 117 

societal subsystems 13, 14, 22, 69, 70, 88,  

124 



 188 

society / culture / polity 8–10, 13, 21, 28,  

65–69, 84, 90, 93, 95, 102–103, 105,  

108, 109, 113, 114, 116–117, 121 

 “acephalous” 12 

agricultural 16, 24, 74, 82, 87–89, 91,  

114 

archaic 13, 52, 56, 65, 84, 95, 115, 124 

bureaucratized 103 

capitalist 91 

centralized 25, 54, 95, 107 

chiefdom-based 104 

city-based 102 

civil 96 

class 119–120 

collectivistic 95 

colonial 114 

communal / community-based 55, 71– 

72, 79, 87–107 

complex / supralocal / supracommunity  

9, 12, 13, 22, 24–26, 52, 55, 56, 68,  

72, 83, 87, 89–107, 112, 113–114 

contemporary 72 

decentralized 113–114 

democratic 120 

“early-class” 120 

egalitarian 114 

exploitative 119–120 

fishers 111 

foraging / hunter-gatherer 24, 68, 89,  

111 

heterarchic 9–17, 64, 68, 72, 84, 89,  

91–96, 104–106, 112, 114, 116– 

117, 124 

“holistic” 10–11 

homoarchic 9–13, 15–17, 25, 26, 54– 

64, 68, 76, 82–84, 87–92, 95–101,  

104–107, 111, 113–114, 116–117,  

124 

horticultural 89 

individualistically-corporativistic 95 

industrial 12, 103 

kin-based / societas 64, 71, 103 

local-institution-matrix 89–107 

male-oriented 119 

matrilineal / matrilinearity 66, 86, 119 

middle-range / medium complexity 11,  

18, 83, 89, 90, 92 

modern 12, 65–66, 72 

monogamous 90 

nomadic / cattle-breeding / pastoral 89,  

113–114 

non-communal 92 

non-literate 22–23 

non-state / stateless / “primitive” / 

prestate 12, 25, 26, 28, 29, 67, 68, 71,  

72, 89, 91–93, 97, 104–106, 113,  

114 

non-European / non-Western 14, 21 

patrilineal / patrilinearity 56, 66, 83, 84,  

86, 119 

polygynous 90 

polytheistic 53 

postcolonial 114 

“postfigurative” / tradition-oriented 56,  

95 

preindustrial 13, 14, 23, 24, 64, 69, 84,  

93, 105 

redistributional 25 

Second World 68 

segmentary lineage 67 

simple 11, 16, 25, 59, 90, 94, 111 

state 26–30, 64, 67, 68, 71–72, 92, 93,  

97, 113 

state-level 25–26 

stratified 106, 113–114 

supercomplex 25, 54–63, 83, 89, 92– 

107, 114, 115, 117 

suprakin-based 64–88 

territory-based / civitas 64, 71, 103, 104 

Third World 68 

totalitarian 10 

“traditional” 11, 58, 83, 115 



 189 

tribal 12, 104, 114, 120 

urban 83 

village / “territorial” 25, 102 

“social creative work” 117 

sociocentrism 53, 101, 121 

state 13, 14, 15, 17, 20–30, 55, 64, 67–72,  

88, 90–93, 97, 103–107, 113–115, 119,  

121, 123, 124 

 agrarian 113–114 

archaic 9, 26, 98, 104, 107, 113, 114 

 ancient 103 

bureaucratic 27–28, 94 

centralized 113 

city-state 12, 83 

“completed” / “full” 70–72 

“consanguinal” / “tribe-state” 71 

contemporary / present day 29 

decentralized 114 

democratic 93 

early 26, 27, 43, 68, 70–72, 93, 95,  

102–104, 106, 107, 114, 115, 120,  

121 

“early civilization” 12, 93 

“galaxy-like” 102 

heterarchic 14 

“limited” 70–71 

mature 95, 103 

modern 93 

“non-bureaucratic” 93 

non-monarchical 93–94 

oligarchic 94 

“prebureaucratic” 27–28 

preindustrial 27, 90, 104 

pristine 102 

republican 93 

secular 103 

segmentary 71 

territorial 12, 83, 102–103 

Third World 29 

status / rank 43, 62, 63, 66, 85, 86, 96, 100– 

 101, 116, 118, 119 

 achieved 11, 86 

 ascribed 11 

“Stone Age Economics” 24 

structuralism / structuralists 20, 28, 69, 97,  

113 

 British 66–67, 69, 111–112 

synoecism 91, 93, 95 

systems theory 9–10 

Taboo 34–35, 44–46, 85, 116 

territoriality 67–72 

“The Early State” 121 

“The Origin of the State” 69 

Third World 20, 29, 68 

tradition 20–21, 25, 33, 36, 37, 41, 44, 46,  

48, 49, 56–59, 61, 68, 74, 76, 80, 82,  

86, 95–96, 99, 115, 116, 118, 121–124 

tribe 12, 15–16, 24, 91, 93 

 tribal confederation 24 

tribute 32–35, 38–39, 43, 78, 81, 96 

“types of civilizational development” 21–22 

tyranny 92, 124 

Value system 10–12, 53, 63, 79, 98, 112, 

 114, 117, 119 

violence 20, 27–30, 77, 91 

Warfare 119 

wholoculturalism 112 

world-system approach 112 

worldview / outlook / Weltanschauung 47– 

54, 60–61, 87, 88, 98–99, 101, 103,  

118, 121, 124 


	Homoarchy
	Dmitri M. Bondarenko
	Dmitri M. Bondarenko 

	Index

