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Abstract

This thesis uses Durkheim’s theory of effervescence supported by Gamble’s discussion
of fragmentation, accumulation, consumption and enchainment (FACE) to argue that
the fundamental founding principles of Palaeolithic religion began through social

cohesion.

The exploration of Durkheim’s theory in relation to Palaeolithic religion enables a
multidisciplinary approach unifying archaeology not only with its well established

partner of anthropology but also branches of sociology and philosophy.

Through the application of Durkheimian theory to three case studies, The Small
Blessings Collection at the Pitt River’s Museum, Oxford, The Arthur Evans Collection at
the Ashmolean Museum, Oxford and The Ice Age art exhibition at the British Museum,
London | aim to explore the following themes (a) animism, (b) totemism, (c) naturism,
(d) sacred, (e) profane, and finally (f) effervescence to substantiate the argument that

Durkheimian effervescence is synonymous with Palaeolithic religion.

These strands come together to provide an insight into how representation through
objects can allow us to construct an image of the functions of group solidarity and
society which in turn denotes Durkheim’s understanding of religion which can be

applied to the Palaeolithic.
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Chapter 1 Introduction, Aims, Methods and

Theories

“The mind is a metaphor of the world of objects.”— Pierre Bourdieu (1977, 91).

Introduction

The acquisition, display, collecting and interpretation of archaeological and
ethnographic material have shaped our view of religion in the Palaeolithic age. The
present thesis will detail three case studies: the ‘Small Blessings’ collection at the Pitt
Rivers Museum, Oxford, the Cycladic material from the Sir Arthur Evans Collection at
the Ashmolean Museum, Oxford and the Ice Age Art Exhibition (2013) at the British
Museum, London. An analysis of how these collections were retrieved, labelled, used
and interpreted, will provide a detailed examination of religiosity (aspects of religious
activity) in relation to a study of Palaeolithic cave art. Through analysis of the object’s
components and contextual background, | will propose a new approach to the study of
objects within archaeological and anthropological case studies. Through viewing the
material and considering the relationship between the object and Durkheim’s theory
of effervescence (the feeling of accumulated energy) (Durkheim 2008, 157), and
Gamble’s FACE theory (fragmentation, accumulation, consume, enchainment) (2007)
we can begin to form a picture of the earliest examples of religiosity being

synonymous with social cohesion and energy.

| will consider how archaeologists began to understand the ‘making of religion’
through an interest in epistemology or ‘knowledge making’ and through the collection
of artefacts. This will be discussed through consideration of not only the background to
the acquisition of the objects, but how the artefacts have been interpreted and
understood over time. In this thesis, | will be investigating the development of religion
from the Palaeolithic period, but more importantly what archaeologists have made of
this topic and how collections have shaped the way archaeologists view religion within

the context of a collection, whether that be a museum, exhibition, sanctuary site or
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cave. This will be shown through analysis of some of the earliest Palaeolithic art

objects and modern anthropological collections.

In order to investigate this further | have identified two main areas of research which

will support my analysis:

1. What are the main ‘events’ (e.g. excavations at Les Eyzies) in the collection of
Palaeolithic objects? And how did these discoveries shape our view of society
at the time. What does the acquisition of ideas tell us about society and the
changing views of religion? Can we interpret objects through the application of
aspects of social life to determine religious qualities present in society?

2. How can the work of sociologists such as Durkheim open our eyes to religion in
the Palaeolithic? And why did his findings go unrecognised within archaeology
for so long? How can Durkheim’s work ‘fill a void” within Palaeolithic studies?

How did they enable new approaches to the study of religion and sociality?

Using material from the previously mentioned museum collections, | will weave
together a picture of how museum objects are acquired, assembled into collections,
understood and interpreted, shaping our view of the past and contributing to the
creation of knowledge. Small Blessings at the Pitt Rivers museum, Cycladic objects
from the Arthur Evans archive at the Ashmolean and Ice Age Art at the British Museum
were thoughtfully chosen for analysis, not only because of the composition and
relevance of the material, but also due to the significance of the specific collectors’
contribution to the disciplines of archaeology and anthropology. Three varied case
studies were selected for analysis as they represent the vast spectrum of components
relating to human social activity. The initial case study, The Small Blessings Collection,
offers a wider range of material spanning the globe and offers a wide chronology for
analysis, the second case study from the Ashmolean Museum focuses more specifically
on one particular time period and region: Minoan Crete. Finally the thesis will conclude
with an analysis of the Ice Age Art Exhibition of Palaeolithic material, which enables
the body of evidence, methodology and discussion developed within the thesis to be
applied with focus to the Palaeolithic (this approach will be explored further in Chapter
Three).

The Question of Religion




The world was a very different place in terms of religious thought at the time of the
discovery of the Swimming Reindeer (Figure 1.1), a 13,000 year old piece of
Magdalenian art discovered in the Dordogne region of France in 1866. | aim to
examine how objects from the Palaeolithic period, along with other examples from
anthropological collections, have shaped our view of both religion and the capabilities

of religious thought in Palaeolithic people since these early discoveries.

To put into context the impact of the major discoveries (such as those at Altamira and
Les Eyzies) on the theories surrounding evidence of religion and evolutionary thought
such as Darwin, Durkheim, Pitt Rivers and others, it is crucial as an archaeologist to
understand what was happening in terms of archaeological interpretation during the
late 19t and early 20™ centuries. Many discoveries took place which influenced the

way people understood not only the Palaeolithic but the understanding of events

which shaped the way our human past was viewed and interpreted (Appendix I).

Figure 1.1 The Swimming Reindeer — Montastruc (Source: Cook 2013, 268)

In using methods adopted by academics such as Stephanie Moser, Chris Gosden,
Beatrice Blackwood, Tony Bennett, and Dan Hicks | position my methodology by

deriving insight from their studies of collecting, display and interpretation in museums.



In order to do this | will examine:

e Archaeological objects: Objects are crucial in creating knowledge of the past,
once we know something is archaeological rather than historical or modern do
we label this in our modern mind as something archaic and primitive? Or can
we appreciate the ancient mind as being equal to the modern?

e Modern collectors: How do modern collections compare with those of the Pitt
Rivers Museum, which still uses the original labels and categorisation
established by anthropologists such as Beatrice Blackwood? Does our view
change if labelling or object selection and exhibition construction is
antiquated?

e How heterogeneous collections (i.e. The Small Blessings Collection at the Pitt
Rivers Museum) can enable us to apply modern Durkheimian though to objects
and break the time barrier of archaic religious ideology.

e The relevance of Durkheim’s theory of effervescence in relation to the study of

Palaeolithic religion.

Approach

| will apply a deductive research approach during analysis of the three case studies.
Deductive reasoning works from the more general questions then uses specific
examples to answer the questions posed. | initially want to focus on how religion came
to be an aspect of archaeological knowledge. | will then refine the question by looking
at the earliest examples and the association between Palaeolithic art, religion and
archaeological thought. In order to understand such a wide ranging topic | will argue
that it is worth considering not only sociological approaches, which | will touch upon
later, but also those of an epistemological nature. It is important to understand how
knowledge is acquired and how ideas are formed, in order to comprehend such
complex ideas as the understanding of religious thought through the complexity and
variety of museum collections. | will be researching the challenges of terming an object
‘religious’ and how collections of objects act as agents for knowledge making
concerning religious ideology: ‘As active agents in the production of knowledge,
museum displays are increasingly being recognized as documents of significance to the

history of scholarly disciplines and the evolution of ideas’ (Moser 2010, 22).



| will consult with academics based in the museums featured within the case studies
such as Dr Jill Cook (Curator of the Ice Age Art exhibition at the British Museum) (Cook
2013), Dan Hicks & Alison Petch (Curators at the Pitt Rivers Museum), Dr Alison
Roberts (Curator of Prehistory, Ashmolean Museum). | will also be referencing
established bodies of work through taking a biographical approach to study of objects
such as those compiled by Neil MacGregor (British Museum) (MacGregor 2010) &
Arthur MacGregor (Ashmolean Museum) (MacGregor 2001). Those works in
themselves can offer an insight into why specific objects were selected as the ‘100
Greatest in History’ or chosen to be housed in a museum such as the Ashmolean. In
short the biographical accounts will contribute to an understanding of the mentality of

collectors and collecting.

By referencing sociological, philosophical and anthropological interpretation, a wider
scope is applied, concerning not only the collections themselves but the thought
processes behind their construction and use. The way in which the interpretation of
objects is sometimes influenced by our present knowledge and experience can enable
us to read things in ways which are detrimental or derogative. Examples of this are the
Ice Age female figures such as the Venus of Willendorf. Using the term ‘Venus’ so
widely portrays an ideology of female sexuality which is then associated with the
object. The term ‘Venus’ also has many connotations depending on your stance
ranging from the sexual and racist exploitation of Sara Baartman (i.e. the ‘Hottentot
Venus’), to the outstanding work of Botticelli’s ‘The Birth of Venus’ to female beauty
products. Accordingly | will refer to the figurines as women rather than ‘Venus’

throughout the thesis e.g. The Woman of Willendorf.

‘It is true between these two authorities (the history of ideas & uninterrupted expanses
of effects), the history of ideas is continuously determining relations; neither analysis is
ever found in its pure state; it describes conflicts between the old and the new, the
resistance of the acquired, the repression that it exercises over what has so far been
said, the coverings by which it masks it, the oblivion to which is sometimes succeeds in
confining it; but it also describes that conditions, which, obscurely and at a distance,
will facilitate the emergence of future discourses; it describes the repercussions of
discoveries, the speed and extent of their diffusion, the slow process of

replacement.....” (Foucault 2002, 158)



Models and movements

An understanding of sociological movements in the early-mid 1900’s is important
when discussing concepts concerning Palaeolithic religion. | believe that fundamental
sociological principles such as those of Durkheim’s The Elementary Forms of Religious
Life, 1912 (Durkheim 2008) strongly feed into the notions held by archaeologists and
collectors at the time such as Pitt Rivers and Arthur Evans. This will be explored
through an analysis of how the composition of an object demonstrates themes such as
the sacred and the mundane and the overarching premise of social life being a
synonym for religion. Ideas concerned with religious thought in the past are often
mirrored in museum collections, for instance the sense of ‘them and us’, ‘primitive and
modern’ and the concept of ‘the other’ in anthropology. This is evident through the
ideas conveyed by Evans-Pritchard in his work on Theories of Primitive Religion (1965),
which are also seen in anthropological collections, and there is often correlation
between the ideas of religion and magic. The mind of ‘primitive people’ was
considered less capable than that of the great thinkers of the 1900’s, when scientific
thought was king and notions of wizardry and witchcraft were seen as basic and

unrefined.

“Levy-Bruhl calls ‘prelogical’ those modes of thought (magico- religious thought, he did
not distinguish between, magic in religion) which appear so true to primitive man and
so absurd to the European. He means by this word something quite different from what
his critics said he meant by it. He does not mean that primitives are incapable thinking
coherently, but merely that most of their beliefs are incompatible with a critical and

scientific view of the universe’ (Evans-Pritchard 1965, 81).

However, what was missing from this argument is what Evans-Pritchard construed as
witchcraft and superstition could have functioned as effervescent bonding rituals ergo
religion. The main principles of Durkheim’s theory of effervescence are concerned
with the ‘social fizz’ of bonding and group cohesion which could be termed as religion
and indeed religion could be deemed effervescent. We know from archaeological
evidence such as that published as the Social Brain hypothesis (Dunbar, Gamble, and

Gowlett 2010) that Neanderthal group sizes were smaller, and therefore there are



more evolutionary pressures during the battle for survival owing to their lack of

sociability.

‘Relying on the general archaeological evidence regarding group sizes and drawing an
analogy from historical hunter-gatherer societies, the author argues that Cro-Magnon
man probably had large, 'tribal’, groupings as opposed to the Neanderthal's small ones.
liter alia this would have given Homo sapiens sapiens a decisive advantage in warfare’

(Gat 1999, 437).

Viewing religion as a form of social life through a Durkheimian lens enables earlier
concepts such as magic and witchcraft within archaeology and anthropology to be
understood in terms of their composition as social acts. Magic and witchcraft within
anthropology considers many aspects of society such as taboo, connection with the
natural world, sacrifice and the treatment and representation of women, to name a
few examples evident in the 1890 work of James George Frazer’s The Golden Bough

(Frazer 2009).

To enable the application of Durkheim’s theories to the investigation into Palaeolithic
religion a systematic approach is needed, in order to quantify and substantiate
evidence of religion and social life sharing components and values. Gamble’s model of
identity entitled FACE (Fragmentation, Accumulation, Consumption, Enchainment)
(Gamble 2007, 86) uses material metaphor to explain the world around us; this model
applied to collections such as those at the Pitt River’s, Ashmolean and British
Museum’s will not only demonstrate why specific objects were chosen to fit within the
titles of their collections, but it will also give substance to my research questions and

artefact selection choices.

Fragmentation is significant when studying primarily the Small Blessings collection at
the Pitt Rivers and the Cycladic figures at the Ashmolean museum as many of these
items are broken or displayed in sets or groups, examples range from body parts to
buried pottery shards. Fragmentation is a key theme within anthropology, when
discussing both the physical and metaphorical. We often hear people discussing the
breaking down of society or the breaking up of family units; a broken heart is often a
metaphor for grief, loss and distress. Since the beginning of humanity our entire

existence is focussed around a dichotomy of being together or apart. Fragmentation



represents our connection to other people and things and sets our place in a unit or

belief system.

Accumulation is not only used in a metaphorical sense in terms of acquiring objects to
treat ailments by powering against demons and spirits, but also represents the
mentality of collectors in the late 1800’s and early 1900’s. Acquiring objects was crucial
in order to demonstrate a sense of discovery and enquiry into the unknown; this can

be seen through the work of Pitt Rivers and others.

Consumption applies to the consumer within the setting of the collection. The acquirer
accumulates the material for us as the viewer to then consume the meaning and
purpose of the object; and construct mental patterns and rationale to form

knowledge.

Enchainment is presented throughout the collections by using the model of sets and
nets. We are all individuals as part of a society (set), we are enchained within a certain
group or society based on aspects of social life such as kin, intellect, interests and
relationships (net). The artefacts are classified and grouped in a way which was
selected by the individual who chose to formulate the collection following a certain
rationale or methodology. The knowledge making follows a pattern of enchainment or
linkage, the objects are collected and organised in a way to create knowledge, that
knowledge will be interpreted, passed on and enable the formation of opinion, bias
and judgement. A key question in archaeology is can these judgements, or
archaeological baggage, ever be unpacked? Do we still hold early colonialist views
when displaying objects in museum collections? Can objects like the ‘Venus’ figurines
ever lose their unfortunate title; once knowledge is created it cannot be destroyed
only opinions can change through the application of new forms of progressive

interpretation and analysis.

Archaeology, in particular Palaeolithic archaeology, is about formulating patterns and
lineages. The Three Age system for example follows a lineage of progression from one
material type to the next signifying progression. Chapman discusses the idea of
hunting wild animals during the Palaeolithic as an example of FACE. The animal is
butchered, therefore fragmented but also consumed by the eating of the animal

(Chapman 2000, 40). The concept of enchainment and accumulation in relation to



society can also be seen in Gamble’s sets and nets model (Gamble 2007, 144).
Gamble’s model signifies that Palaeolithic society is made up of sets (the individual)
and nets (the networks). Using these theories will demonstrate how archaeologists
justify and signify the actions of humans. Human social life is comprised of patterns,
sequences, cause and effect chain reactions and of course sociality itself. The need for
us to have Fragmentation (the dividing up of spoils), accumulation (wealth and
acquisition), consumption (food, knowledge) and enchainment (belonging,

membership) are central to human life.

Through consideration of the main research questions and an application of the
frameworks such as those of Durkheim and Gamble | will pose the question: how does
a consideration of Durkheimian principles shape our understanding of the possible
social significance of the earliest forms of Palaeolithic art? For example the Swimming
Reindeer at Montastruc. If we are able to apply Durkheimian rationale to Palaeolithic
objects, did these art objects form the basis for what archaeologists know as the
earliest forms of human society or religious life? Using a more complex model such as
that of Durkheim can we begin to ask how art enabled humans to develop socially?
How did the sourcing of materials, the creation and usage of these objects develop a
sense of both personhood and unity in Palaeolithic society? Subsequent to the
development of art objects were they used in a ‘religious’ setting? How can the term
religion be applied to the Palaeolithic when there were no recognisably religious icons,
holy texts or buildings such as those we interpret as religious today? Can Durkheim’s
interpretation of religion as society enable us to answer these and further questions

regarding the evolution of not only art, but also religion in the Palaeolithic?

We can see from this and other examples of modern research that our view of religion
and its meaning in society has the potential to change. Museum collections such as
those at the Pitt River’s Museum touch upon religion as a term or label for a set of
objects however, they do not explore the meaning of religion in a wider context.
Beatrice Blackwood used terms such as spiritual magic, totem, and religious object
(Appendix Ill) but there is very little written on the implications of the religion and the
people experiencing or practicing it. Museum collections such as those of the Pitt
Rivers Museum offer an insight into the human past and allow the formation of ideas

through knowledge of both our heritage and that of others. The concept of



understanding the past through the construction of ideas has been present in
philosophical literature since the times of Pindar in Ancient Greece who recounted
information about groups of people in his Olympian Odes therefore forming ideas
through historical narrative. In Greek literature the words history, idea and image are
often interchanged showing there has always been a correlation between them

(Freidenberg 2006, 276).



Chapter 2 Background & Literature Review

Introduction

A review of published literature and background information will give context
surrounding the question of religion and the barriers in applying a wider religious
rationale to the interpretation of objects during the pioneering years of the discovery
of Palaeolithic material. Durkheim’s Elementary Forms of Religious Life (1912), as this
thesis argues, forms the basis for a new medium of interpretation of the term
‘Palaeolithic religion’. Durkheim, although an accepted and acclaimed scholar in many
other branches of the arts and humanities, primarily sociology, seems to have been
overlooked by archaeologists. Through a review of selected literature | aim to outline
some of the major themes within Palaeolithic research and evidence the omission of
extensive discussion of Durkheimian theory concerning religiosity and effervescence.
A review of selected works by major scholars in the field such as Breuil, Gamble,
Renfew, Whitehouse, Lewis-Williams and Ucko & Rosenfeld among others
demonstrates that there is a void in the field of Palaeolithic archaeology which would
benefit from the concepts devised by Durkheim to explain behaviours and aspects of

humanity which can be deemed religious.

i. Archaeology & Religion: Research context

“A religion is a unified system of beliefs and practices relative to sacred things, that is
to say, things set apart and surrounded by prohibitions — beliefs and practices that
unite its adherents in a single moral community called a church” Emile Durkheim.

(Durkheim 2008, 46)

“The very term ‘religion’, conceived as a separate or sub- system of the society, could
thus prove to be something of a misconception” Colin Renfrew. (Renfrew and Zubrow

1994, 47)

In order to fully understand the background to the problem and understand human

participation in religion we first need to review a selection of existing literature and
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case studies discussing religious concepts in Palaeolithic art. Durkheim, albeit a pioneer
in the field of sociology was gravely overlooked in archaeological studies despite many
of his principles and concepts being highly relevant when considering the
archaeological record. Before arriving at Durkheim’s sociological principles of animism,
totemism, naturism, shamanism and the sacred and profane dichotomy (each to be
detailed within this chapter), an understanding of the initial interpretation of
prehistoric religion in relation to these Durkheimian themes is required. As is evident
from the literature the definition of ‘religion” was not the only ambiguous term in need
of clarification. The nature of what constitutes a human being was also heavily
scrutinised, therefore the term prehistory is extremely contentious in the early
literature. To enable an understanding of why Durkheim’s work on religion was
omitted from archaeological studies for so long, a consideration of early religious views
will be reviewed within this chapter. In order to fully understand the basis for future
research into Palaeolithic religion and society, a review of how Palaeolithic religion is
documented within the field of anthropology is required alongside archaeology. The
way objects are viewed and interpreted will also play a major part in the investigation
into the earliest forms of human sociality through objects. The second section of the
literature review will discuss attitudes towards art and objects in relation to concepts

relevant to Durkheim and Gamble’s interpretation and analysis.

The Palaeolithic has been a period of great interest since the beginnings of
archaeology as a discipline in the 19t century. Palaeolithic diet and hunting methods
have been scrutinised at length but there is one vital facet of human life which has
been unsatisfactorily understood in archaeology: religion. Much has been written on
ritual behaviour, however, the term is often used with little explanation or indeed solid
archaeological evidence. In order to fill this void in Palaeolithic research | turn to the
work of Emile Durkheim. My contention is that Durkheim’s seminal work The
Elementary Form of Religious Life (1912) documents the term ‘religion’ in a way which
is accessible and relevant to Palaeolithic archaeology. Durkheim’s view of religion is
clear; religion is not just part of human life but an all encompassing theme of our
whole evolutionary existence. Religion is social life and the two terms can be used
almost interchangeably. Religion to Durkheim is demonstrated not through texts and

holy symbolism or deities but through effervescence (exemplified by components such



as animism, totemism and naturism) the feeling of elation human beings experience

when creating music, art and movement with others.

‘However, does the key for the recognition of the age of cave art lie in the discovery of
the religious and symbolic world of primitive people in the second half of the
nineteenth century? Is there a direct correlation between the acceptance of parietal art
and the generalization of the concepts of animism, totemism and sympathetic magic?
And with the existence of a supposed religion in the ‘Age of Reindeer’, deduced from
the discovery of Palaeolithic burials? Were these new revelations really sufficient to

look upon the cave paintings in another way?’ (Palacio-Pérez 2010, 2).

These ideas will be explored throughout the thesis in order to demonstrate the
changing views of cave art over time and the implications this has for Palaeolithic
archaeology. Consideration will also be given to early Palaeolithic art scholars such as
Breuil whose early typological and chronological classification paved the way for

modern interpretation.

Archaeology of Religion: A Durkheimian Perspective

Archaeology as a discipline developed in order to enable an understanding of our
culture in relation to that of the past through material remains. Anthropology
however, has enabled us to use this information to develop an understanding of our
interaction as a species and the development of cultural practices within society such
as religious belief systems. In order to begin to comprehend a topic as large and
complex as religion it would be advantageous to examine the constituent parts (such
as aspects of ritual systems which we be explored later in the thesis) and therefore the
impact characteristics of religion have on society as a whole (Alcorta and Sosis 2005,
Atran and Norenzayan 2004, Bering 2005, Bulbulia 2005, Whitehouse 2008). When
researching a topic as multifaceted and socially complex as the earliest forms of
religious thought, we cannot simply refer to evidence from brain endocasts, prehistoric
skeletal remains or use dating techniques to determine the date an object became
symbolic which may indicate the ‘beginning’ of religious practice. Firstly, a
consideration of what religion is and what it meant to people throughout prehistory is

needed. Secondly we need to apply this understanding of what religion was during the



Palaeolithic to the evidence we have for the formation of society, community and
kinship. Finally, analysis of the material remains is required to substantiate the
evidence for religious thought, understanding and practice during the Palaeolithic. One
guestion which needs to be addressed is how are we going to determine whether
there was religious activity during prehistory? In short, we cannot be certain as to
whether prehistoric humans worshipped gods, practiced rituals or made symbolic
ornaments. However, looking at religion differently, from a sociological Durkheimian
viewpoint, we can see how settlement patterns and evidence of relationships between
humans through the use of objects, constitute elements of social life ergo an early

form of what we might deem to be religious life.

Emile Durkheim’s leading work on religion, The Elementary Forms of Religious Life
(1912), presents a theory of religion, comparing the social and cultural lives of
aboriginal and modern societies. Durkheim proposed to study the most primitive and
simplest religion currently known, to analyse it and attempt to explain it (Durkheim
2008, viii). Durkheim did this by applying the underlying principle that “If religion
generated everything that is essential in society, this is because the idea of society is
the soul of religion” (Durkheim 2008, 314). For Durkheim religion is society, not a part
of it; therefore all of our human acts of ceremony and collaboration with other human
beings can be viewed as religious. Durkheim’s main principles which underpin the
anthropological comparison between religion and social life are naturism, animism and
totemism. Naturism ‘addresses natural things, whether great cosmic forces like winds,
rivers, stars, the sky and plants, animals, rocks etc. For this reason it is called naturism’
(Durkheim 2008, 47). Animism implies the existence of ‘animated and conscious
agents’ in the non-human world (ibid., p.47). Totemism, is seen by Durkheim as
‘another cult, more fundamental and more primitive, of which animism and naturism
are probably derivative forms or particular aspects’ (Durkheim 2008, 76-77). This
definition comes from Durkheim’s interpretation of Tylor’s understanding that
Totemism is concerned with animal and ancestor worship, and hierarchy within tribal

society (Aboriginal Australian cultures, amongst others).

Durkheim’s pioneering dichotomy of the sacred and the profane can be interpreted in
several ways. However, Durkheim’s definition in the Elementary Forms of Religious Life

is ‘The division of the world into two comprehensive domains, one sacred, the other



profane, is the hallmark of religious thought’ (Durkheim 2008, 36). Durkheim continues
to state that sacred things can be naturally occurring such as rocks or trees which in a
sense present as profane, however, sacred representation or systems of
representation can be applied to aspects of the natural world (ibid., p.36). The concept
of the sacred and the profane demonstrates fundamental principles of dichotomy
which are present within society. Durkheim expresses that although things can be

sacred, the profane element must be present in order to conceptualise the sacredness.

‘Moreover, while it is true that man depends on his gods, the dependence is mutual.
The gods also need man; without offerings and sacrifices, they would die. We shall
have occasion to show that this dependence of the gods on their faithful is maintained

even in the most refined religions’ (Durkheim 2008, 38).

The sacred and profane provides a way of viewing the world not only by discussing
hierarchy, but also explaining that if religion is synonymous with religious life then
society should perhaps not be seen as divided by hierarchy, but linked together
through it. Parts of society are linked together or enchained (Gamble 2007) to form a
whole, there cannot be gods without people to worship them and there cannot be

religion without people to practice it.

Durkheim’s theory of religious society is one which can be applied to many modern
day religions and indeed society as a whole. However, can Durkheim’s theory of
‘Religious Life’ be applied to the Palaeolithic? If so how can we study ‘art’ objects to
investigate archaeologically a Palaeolithic understanding of religion? And finally we
need to ask, what will the study of Palaeolithic religion tell us about the evolution of
creativity and social bonding? How did religious understanding enhance us cognitively
as a species and will it continue to do so? A pivotal question we can ask ourselves is
does religion require a unique kind of cognition? A higher order of thinking and
understanding of the world? If so how did this develop and how can we evidence this
archaeologically through processes involved in creating, using and sharing objects

socially?

Durkheim’s dichotomy, despite seldom being referred to directly in the archaeological
literature is loosely implied in many discussions of varying archaeological principles.

Julian Thomas’s discussion of the cognitive aspects of ritual (The Oxford Handbook of



Religion and Ritual) bears resemblance to the concepts presented by Durkheim of the
sacred and profane. Thomas proceeds to discuss the physical act of ritual practices
being the tangible part of ritual which is a metaphysical process (Thomas 2011, 372).
This demonstrates that in order for ritual practices to have meaning higher level

thinking must be present.

Rituals surrounding death are examples of how an understanding of worship, memory
and perhaps progression to the afterlife involve complex thinking. Timothy Taylor
directly discusses Durkheim’s sacred and profane model in relation to death practices
‘Durkheim believed the corpse switched its sacred polarity from malevolent to
beneficial during the course of the ceremony’ (Taylor 2011, 91). Durkheim’s views on
using such dichotomies have often been dismissed in the archaeological literature as it
does ‘just not pass the test of crosscultural comparisons’ (Boyer 1994, 46) or is
meaningless in many societies (Verhoeven 2011, 118). | argue against these viewpoints
as Durkheim’s definition of the sacred and profane is already being used cross
culturally under many synonyms. Whether the concept of the sacred and profane is
referred to as metaphysical and tangible, beneficial and malevolent or function and
meaning (ibid., p.118) these variations demonstrate the term does not have a ‘one size
fits all’ universal meaning. However, Durkheim’s principles regarding the division and
reuniting of a society are the founding principles of religious practice. The error in the
interpretation of Durkheim’s dichotomy is not that the understanding of the terms are
being missed cross culturally but perhaps interpretation of other terms and dichotomy

would benefit from Durkheimian analysis or classification.

Religion without ‘walls’: effervescence in the archaeological literature

As previously discussed Durkheim aimed to investigate the earliest forms of religion
using sociological principles and themes such as animism and totemism. Animism, the
belief that non humans possess characteristics of spirits or spiritual beings and
totemism, a system in which humans believe they have a connection with the totem (a
spirit being) which will serve the group, and act as a symbol; are themes which feature
strongly in the archaeological literature. Lewis-William’s ‘Believing and seeing:
symbolic meanings in Southern San Rock Painting” discusses elements of symbolism,

totemism and adheres to ideas of effervescence (collective euphoria in a group



environment) with reference to the discussion of the trance dance (Lewis-Williams
1981, 76). Despite Lewis-William’s publication vividly discussing effervescent practices
and concepts such as animism, totemism and shamanism being applied to members of
the IKung and the spiritual nature of eland no direct reference is made to Durkheim or
the term effervescence. As shown by the use of the sacred and profane through other
synonyms in archaeological literature, there is often apprehension in applying one
concept to all scenarios. When conducting ethnographic fieldwork it can only act as an
initial point of investigation for the archaeologist as we cannot assume that people
firstly always behave in this way without an audience and secondly behaved in a
similar way in prehistory. A justification for some of Lewis-William’s early work not
quoting Durkheim is perhaps because he took care not to apply sociological models
directly to ethnographic groups as the subtleties of different interpretations of
concepts such as sacred and profane aspects of religious life were not considered at
the time of writing. Lewis-William’s later work on Palaeolithic Cave art directly
discusses the dichotomy used by Durkheim and the use of the terms ‘secular and
sacred’ in relation to Palaeolithic art (Lewis-Williams 2004, 29). Lewis-Williams goes on
to conclude that ‘As soon as researchers start to draw on a neat Western analogy to

explain Upper Palaeolithic art, we should become uneasy’ (ibid., p.29).

Durkheim’s use of principles such as his definition of the sacred and the profane are
vital in understanding religious life; however the emphasis here is society, the
sociological implications for religion rather than a prescriptive trait list approach to
define religion. Durkheim emphasises the spiritual implications of religion in terms of
experience stating human beings ‘held experience in life on two planes: one is private,
mundane and utilitarian, the other collective, elevated and moral’ (Durkheim 2008,
xxiii). Religion according to Durkheim is a way of linking individuals to society and each
other by sharing their lives with the sacred and powerful symbols including secular
examples. Religion by his definition is ‘the way of thinking and acting characteristic of
society’s shared life’ (ibid., p.xxiii). Not only was Durkheim concerned with the idea of
religion as a symbolic social container which incorporated all elements of life but the
emotions evoked by the involvement in religious or spiritual practice “Religion is a way
of packaging information” (Finkel, Swartwout, and Sosis 2009, 305). Religion today is

used to represent ideals and moral values within society all contained in a unit called a



church or congregation. There are many world religions each ‘packaged’ differently,
however, most encompass the same deep rooted philosophies of deities, sacred texts

and group participation in services, prayers or ritual ceremony.

Renfrew, similarly to Lewis-Williams becomes progressively Durkheimian over time,
this is evidenced by the inclusion of more detailed references to Durkheim in his later
publications (Renfrew 2011, Renfrew and Bahn 2016). Renfrew’s earlier work including
Archaeology of Cult: The Sanctuary at Phylakopi (1985) does reference Durkheim
however, suggesting that Durkheim omits the use of the supernatural as not all
religions have this component (ibid., p.12). Renfrew favours the definition of religion
put forward by Spiro (1966, 96) ‘an institution consisting of culturally patterned
interaction with culturally postulated superhuman beings’ (Renfrew 1985, 12).
Renfrew’s early work on sanctuary sites (to be further discussed in Chapter Five) was
concerned with ‘classes of data’ (ibid., p.12) which in the context of this thesis is
termed as a trait list of characteristics. Renfrew discusses aspects of ‘religion” which
would be useful to the anthropologist to have at their disposal. These include verbal
testimony (either verbal or written), direct observation of cult practices, study of non
verbal records, and the study of material remains of cult practice (ibid., p.12). Despite
Renfrew discussing some fundamental characteristics to the study of religion, the
focus is on the lack of evidence for verbal testimony and direct observation (Renfrew

1985, 13) rather than applying a Durkheimian viewpoint to the analysis.

Renfrew’s discussion of Durkheim within the Archaeology of Cult appears concerned
with the lack of features of religion Renfrew feels should be present, such as a
supernatural presence. Such as the overuse of ritual it is often easy to apply terms
such as god, worship, shaman and supernatural to aspects of archaeological evidence
despite the archaeological record providing us with examples we can only interpret as
superhuman. For example, the sorcerer at Trois Fréres can be viewed as shamanistic,
however, we should focus more on the act of effervescence, group cohesion and
sociality this would offer during the Palaeolithic rather than focussing purely on the

god like properties the being may have.

Renfrew (2016) Archaeology: theories, methods and practice, a recurrent text on

undergraduate archaeology reading lists globally, only mentions Durkheim in passing



(Renfrew and Bahn 2016, 10). In the section entitled Symbols for the Other World: The
Archaeology of Religion Renfrew discusses Durkheim’s understanding of the
“contribution of religion towards upholding and reaffirming at regular intervals the
collective sentiments and the collective ideas which make its [the social group’s] unity
and personality”. The repeated use of the quoted “collective” by Durkheim in
Renfrew’s work implies that Renfrew, although he was familiar with the importance of
Durkheim’s social theory, misses the opportunity to discuss collective effervescence

(Durkheim 2008, xx).

Similarly, in Renfrew’s contribution to The Oxford Handbook of Ritual and Religion
(2011) there is an obvious omission of more detailed Durkheimian analysis. Renfrew,
as with his 1985 publication on cult adheres to Durkheim’s view on sociality and
shared practice forming part of society, but once again favours the more pragmatic
definition of religion by Spiro ‘an institution consisting of culturally patterned
interaction with culturally postulated human beings’ (Renfrew 2011, 684). Renfrew’s
omission of a solid Durkheimian analysis leaves the discussion of social practices within
prehistoric Aegean studies incomplete, especially since there are so many
opportunities to use Durkheim’s work to enhance the readers understanding of
communities within the text. A clear example of this is Renfrew’s discussion of Evan’s
Mycenaean Tree and Pillar Cult (ibid., p.683) which | will discuss by applying

Durkheimian perspective within Chapter Five.

Renfrew does however employ a discussion of Chapman’s theory of fragmentation
(2000) which is relevant to my second strand of analysis, Gamble’s FACE theory, which
comprises of fragmentation, accumulation, consumption and enchainment. Renfrew’s
discussion of the deliberate breakage of objects to form a process of exchange and
‘social linkage’ (Renfrew 2011, 685) once again alludes to Durkheimian concepts of the
social without fully exploring the connection between Chapman and Durkheim’s
approach. Religion is society, and the fragments of society can lead us into a discussion

of what it means to be religious in society.

Equally in Gamble’s Origins and Revolutions (2007) there is varied discussion on
aspects of human identity and use of objects to form social bonds within society

however, no mention of Durkheim or more specifically effervescence.



In light of this, my intention within the thesis is not only to apply the theories of
Gamble and Durkheim to three case studies comprising objects of religious and
archaeological significance, but to demonstrate how no single methodology can be
applied to the study of religion. Each aspect, theme or component must be studied in a
wider context, collaboration between disciplines is crucial to fully understand society

which comprises many parts and facets.

Religion as part for whole approach

An understanding of the first types of religion and social networking requires an
understanding of the very earliest human behaviours (Gamble 2007) as origins
research is much older than the academic subject recognisable as archaeology. This
approach to the study of religion does not simply provide definition but also
understanding of human social and behavioural history. Archaeology and anthropology
throughout their history have been battling with conflicting approaches, research
methodologies and definitions. This ‘Constituent Part’ (the individual components of
what constitutes a religion, belief in a god, symbols etc) approach emphasises the
importance of Durkheim’s theory of religion as characteristic of shared life in society,
which could be interpreted as religion. This can be viewed as a way to describe many
shared characteristics of human life, for example the idea of congregation, common
interest, empathy and understanding. Palaeolithic people’s relationship with society
and art, in relation to religion is extremely complex and detailed. “Explaining religion it
is not a matter of accounting for a single trait; it involves explaining a very complex and
interconnected repertoire of patterns of thinking and behaviour” (Whitehouse 2008,
19). A detailed insight into the components of the earliest forms of behaviour (which
can be construed as religious according to Durkheim) puts forward a more scientific
and analytical approach rather than views which can often be stereotyped and tainted
by modern uniformitarian views and bias especially of textual sources as these are
often deemed as more reliable resources. “Through our acquaintance, in the first
instance, with the great religions of the book of (Judaism, Christianity, Islam), all of
which proclaim a unitary deity, we undoubtedly begin from a very special viewpoint”

(Renfrew and Zubrow 1994, 47).



Many areas of study within archaeology are dominated by the uniformitarian
assumption that all aspects of religion throughout our ancestral past were conducted
as in modernity, following the same belief systems as our own. In order to begin to
understand how Palaeolithic religion may have functioned, an understanding of the
different contexts in which religious ceremony and practice could have been
conducted is required. | term this religion with walls and religion without walls. Much
of the archaeological evidence we have is from sanctuary or caves sites which are
contained within walls or structures. There is also the more Durkheimian view of
religion as previously discussed which focuses on people making a religious setting in

which the congregation acts as the container for religious activity.

Religiosity: A Durkheimian Perspective

Religion is a complex issue with many parts, each having been practiced and
understood differently over time. Not only has the barrier of time and discovery
hindered the progress of other ways of viewing religion, but also multiple

interpretations and labels have been applied.

Harvey Whitehouse, a leading scholar in the field of religiosity and cognitive
evolutionary anthropology has discussed religiosity in terms of recurrent themes of
religion. In order to construct a new model to incorporate further principles of religion
(as is the aim of this thesis) a consideration of existing established models for the study
of religion in anthropology requires attention. Whitehouse’s model considers

traditional components of religion from a cross cultural perspective.

‘Explaining religion it is not a matter of accounting for a single trait; it involves
explaining a very complex and interconnected repertoire of patterns of thinking and
behaviour. Many early attempts to account for the origins and spread of religion (e.g.
Freud 1938 [1913]; Durkheim 1964 [1915]; Marx and Engels 1976 [1888]; Tylor 1871)
sought the solution in a single core process (repression of guilt, symbolization of the
social order, exploitation by a ruling class, intellectual curiosity, etc.), giving rise to
theories that were either untestable or, if rendered more precisely, quite easily

refuted. Partly as a consequence of this failure, many scholars of religion in recent



decades have abandoned explanatory projects in favour of purely descriptive and

interpretive/ hermeneutic activities’ (Whitehouse 2008, 35).

Whitehouse understands religion to be part of social life, he considers previous
attempts by anthropologists such as Tylor and social theorists such as Durkheim to
explain religion as limiting. The cognitive science of religion (CSR) ‘offers a fresh
approach. Its aim is to fractionate religion into numerous different traits, each of which
must be explained on its own account. The CSR proceeds from evidence that human
minds develop in fundamentally similar ways the world over, even though cultural
settings differ widely; it proposes that these recurrent features of our minds evolved
under natural selection to deal with problems that don’t necessarily have anything to
do with religion; it postulates, however, that these universal features of cognition can
help to explain widespread patterns of religious thinking and behaviour’ (Whitehouse

2008, 35).

Whitehouse’s application of a cognitive science model is instructive to the study of
religion however, despite being comprehensive and outlining valuable features to the
study of religion (afterlife, beings with special powers, signs and portents, creationism,
spirit possession, rituals, ritual exegesis, the sacred, deference, moral obligation,
punishment, reward and revelation). | argue the trait list approach is still being applied
under the guise of the cognitive sciences. This view is in part shared by Pettitt who
acknowledges the difficulty in not applying assumption to discussions of religion within
the Palaeolithic ‘Searching for religion over the remote time of the Lower and Middle
Palaeolithic involves an uneasy mix of baseline projections derived from evolutionary
psychology and cognitive science, and the search for material evidence that might
plausibly be seen to be indicative of ritual (or ritualized) activities. With such an

endeavour it is difficult to avoid the ‘checkist’ approach’ (Pettitt 2011a, 330).

If we are to view religion in a Durkheimian sense, having traits such as those outlined
by Whitehouse is a useful basis for enquiry. However, in order to fully justify the
argument that religion began in the Palaeolithic as a form of effervescent expression,
which enabled social bonding and coalition, we must look deeper and indeed beyond a

trait list.



When initially answering the question what is the meaning of religiosity? We must look
closely at two main strands, religion and society, and the use of material culture
(objects). We cannot apply a trait to something and term it religious without
investigating (as will be done within the three case studies presented in the thesis) the

wider implications for religious behaviour.

One of the earliest and clearest examples of evidence of religiosity in the Palaeolithic is
the concept of shamanism, which incorporates not only many of Durkheim’s principles
such as animism and totemism but also Whitehouse’s CSR concepts. The quest by
archaeologists to find spiritual meaning at Palaeolithic cave sites often includes a
discussion of potential shamanistic ritual, this can also be viewed by the heavily
scrutinised example at Trois Fréres (Price 2011, Clottes 1998, Lewis-Williams 2004,
Breuil 1952a). Shamanism, although linked to academic interpretation of religion,
should perhaps be viewed in a different way. Shamanism is often viewed as a religion
and therefore we apply a uniformitarian assumption, assuming simply because
modern hunter-gather societies practiced shamanism so did people in the Palaeolithic,
ergo they were religious. This however weakens the argument that the acts associated
with shamanism, a trance state led by the shaman, connection to the natural world,
transportation to another world (to name a few examples) constitutes a behaviour not
a religion. Durkheimian values determine that religion as we term it today cannot be
followed as dogma, but rather that religion should be viewed as a philosophy, a set of
behaviours to survive in everyday life ‘Finnish scholar Castrén challenged the idea that
shamanism could be described as a religion rather than a pattern of behaviour’ (Price

2011, 986).

The notion, as with Shamanism, of being transported into another world is an essential
part of religion. The concept of heaven and hell is fundamental in Christian faith and a
belief in an afterlife common in the majority of world religions, | also include the
notion of reincarnation here as a form of afterlife. The conceptualisation of the
afterlife is once again an example of a religious trait which owing to our western
knowledge of heaven and hell within the context of the bible can perhaps overlook the
Durkheimian behavioural implications of such a concept. Edmond’s work on ancient
Greek views of the afterlife encapsulates the theory that in some religions the afterlife

is not a spiritual event in the way we envisage St Peter at the pearly gates merely an



extension of the person’s current life and actions (Edmonds 111 2015, 551). This perhaps
could be viewed as an act of remembrance, as it is more settling to know that the
person is exactly as remembered in life as there is then no worry or doubt about their
loved one’s future alone without the bereaved ‘In many sources, life after death is a
lively extension of the life of the living, either a continuation of its activities and social
forms, or a compensation for its problems’ (ibid., p.551). The concept of an extension
of life after death encapsulates Durkheim’s discussion of the sacred and profane.
Durkheimian concepts such as the sacred can be widely applied to a number of actions
such as burials or remembrance of the dead. However, in the case of ancient Greece
the mundane aspects of daily life can continue into the afterlife, slightly stripping the
notion of its stereotypical sacred religious identity and perhaps understanding the

afterlife as a mode of normalised social behaviour.

When discussing religion in archaeological contexts it is noteworthy to consider
behaviour before the sacred or holy, as fundamentally religion is synonymous with
communitas (Olaveson 2001, 89), effervescence and society. European prehistory is
often grouped and defined through its religious movements for example Shamanism in
the Upper Palaeolithic and the Neolithic with ancestor cults (Insoll 2011a, 1046).
However, when comparing shamanism and ancestor cults common Durkheimian traits
such as animism and totemism can be seen in both movements. Religion, in the
Durkheimian sense, is perhaps to be viewed as a more innate rather than learned
behaviour (Harrison 2015, 25), the powers of the shaman and their connection to the
natural world seen through animism demonstrate a personal relationship to others

within the community.

Ancient Greek practices once again provide evidence to substantiate the argument
that religion cannot be viewed prescriptively and wherever large communities form
‘religion’ is going to be termed and conducted differently. Within ancient Greece there
is a range of differing religious practices documented and evidenced through the
material remains. The consecration and dedication of objects in various forms to
divinities is widely practiced, curses and divination are also themes of ritual practiced
both individually and in the wider community (Vlassopoulos 2015, 261). The
importance of Durkheim’s consideration of community in relation to religion can be

seen through the community rituals practiced in ancient Greece, termed the obscure



and spectacular (ibid., p.161). The obscure were rituals undertaken by an appointed
person, a priest or magistrate appointed by the community, with minimal participation
from the community unlike the spectacular which was openly and widely attended.
These examples of ceremony exemplify the significance of the Durkheimian terms
sacred, profane and effervescence and its connection to the wider use of the term
religion. Further analogies can be made through an exploration of animism and

totemism in Durkheimian interpretation of religion.

The Durkheimian Void

Considering Durkheim’s analysis of the composite parts which make religion a shared
human experience, it is difficult in the present day to understand how his views were
overlooked or indeed considered too advanced to apply to Palaeolithic societies.
Views surrounding evolution at the end of the 19% century strongly influenced the way
in which religious concepts were considered. If Durkheimian views such as animism,
totemism and naturism had been developed at this time they would have been
dismissed as primitive or magic, certainly not concepts we could apply to the
discussion of religious life within our own species. It is not only sceptics of Darwin’s
theory of evolution which have hindered the comprehension of applying a wider
viewpoint to the study of religion but also scepticism in science and dating. Owing to
the disbelief that prehistoric humans were capable of producing cave art let alone
having aspects of religious significance within their lives, the dating of cave sites, most
famously Altamira, was contested for decades. Even the basic (by modern standards)
typological method applied to the discipline of geology in order to ascertain a
chronology of the cave sites was dismissed as these dates naturally predated the date

of the earth, owing to a creationist viewpoint.

Darwin and his Followers

Darwin, Spencer and Huxley all introduced evolutionary religious studies by defining

religion as a key characteristic of humanity.



‘The belief in God has often been advanced as not only the greatest, but the most
complete of all the distinctions between man and the lower animals. It is however
impossible, as we have seen, to maintain that this belief is innate or instinctive in man.
On the other hand a belief in all-pervading spiritual agencies seems to be universal; and
apparently follows from a considerable advance in man's reason, and from a still
greater advance in his faculties of imagination, curiosity and wonder’ (Darwin 1871,

394).

Darwin’s biological approach to the study of humanity spurred many theories in the
field of social anthropology. Herbert Spencer sought to apply Darwin’s scientific
approach to the socio-political arena by discussing Darwin’s survival of the fittest
theory in terms of social hierarchy and advancement; this was later termed Social

Darwinism (Williams 2000) .

Although Darwin decided against publishing any ‘direct attacks’ on religion his theories
were the foundations on which the building blocks of the subject of religion and
evolution were to be laid. Many disciplines within the social sciences have adapted
theories which are based on and developed from Darwin’s biological and evolutionary
views. Using Darwin’s principles of the evolution of life, archaeologists were beginning
to think more about the place of human beings in the world rather than simply
following biblical references documenting a rigid and widely believed chronology. The
very idea of what we now know as prehistory, the period of time prior to the existence
of written records, only became acceptable in the second half of the nineteenth
century. Pitt River’s found himself in a similar position whereby his need to express
progressive archaeological views surrounding prehistory were hindered, as people’s
religious views at the time often outweighed the evidence presented from

archaeological excavation.

For a lecture at Whitechapel in 1875 on evolution and the Thames gravels, the general
had written a revealing passage on religious systems but then struck it out and
presumably it was not read. It affords some insight into his feelings about the Christian

church.

As we find in nature that there are some trees which throw their branches upward

towards heaven and others the branches of which...droop downwards from the trunk...



so in human institutions there are some which...develop upwards and become more
perfect & more complex and others which have a tendency to deteriorate in their
evolution. Of this latter class we may include all the religious systems of the world as
seen under the influence of ritualistic degeneration...This is true of all religions but as it
is always regarded as an act of grace to study the beam that is in our own eye let us
test the truth of this observation by a brief survey of Christian ideas....... What then if
we do find that religion is subject to the same laws of evolution as all other human
ideas. Are we to infer from this that we can see God in nothing, or may we not rather
infer that we may see him in everything instead of peeping at him through the narrow
chinks & crevices which have been prescribed for us during an ignorant age. (Pitt-Rivers

1875, 42)

It is believed to be have been struck out owing to the potential to unsettle the mind of

‘Tradesman and working classes of the neighbourhood” (Bowden 1991, 11)

The evidence for the true antiquity of the human race came not from ancient written
sources, such as the Bible, but from the very fabric of the earth (Lawson 2012, 17). An
example of the belief in the creative abilities of early Homo can be seen in the research
of Boucher de Perthes during the 1840’s. de Perthes collected ancient animal bones
and flint implements from the natural deposits of sand and gravel that filled the
Somme Valley (ibid., p.19). The evidence, especially that from a commercial pit at
Menchecourt near Abbeville, not only proved the coexistence of prehistoric humans
and mammals but also demonstrates (owing to the stratigraphic location) that the flint
handaxes predate the great biblical flood which prior to this evidence was used as a
way of dating archaeological remains. So momentous was the record of the flint
implement they witnessed deep within the Somme gravel that the artefact has been
called ‘the stone that shattered the time barrier’ (Gamble and Kruszynski 2009, 461).
The evidence of a physical symbolic discovery began to enable questioning around
who we are and our place within the fabric of society. Ideas surrounding how we are
ordered as society links into Darwin’s theory of biological evolution as it soon became
apparent that society is divided by much more than a human-animal distinction, but

through social order, regulation and group cohesion.



Symbolic classifications of a moral or religious nature can also be seen in the precursor
to the Elementary Forms of Religious Life entitled On Some Primitive Forms of
Classification: Contribution to the Study of Collective Representations published in 1903
with Marcel Mauss (1967). Durkheim and Mauss proposed many themes including the
idea that the human mind lacks the innate capacity to construct complex systems of
classification such as every civilised society possesses, and which are cultural products
not to be found in nature, and they therefore ask what could have served as the model
for such arrangements of ideas. The first logical categories were social categories. They
maintain that the first classes of things were classes of people; not only the external
form of classes, but also the relations uniting them to each other, and if the totality of
things is conceived as a single system, this is because society itself is seen in the same
way, so that logical hierarchy (the way in which a society needs to form in order to
function) is only another aspect of social hierarchy (Durkheim and Mauss 1967, xi-xii).
The unity of knowledge is nothing else than the very unity of the social collectivity
extended to the universe. A common ethnographic example of the aboriginal
Australians is often used as a case study when discussing prehistoric social networks,
who do not divide the universe between the totems of the tribe with a view to
regulating conduct or even to justify practice; it is because the idea of the totem is
cardinal, so there is a necessity to place everything else in relation to it (Thompson

2004, 99) .

The idea of classification is not only relevant when discussing people in terms of the
social order but to all areas of humanity, Durkheim talks of the sacred and profane as a
way of classifying society. Darwin and others were known for the classification of
organisms into genus and species by common descent, Mauss and Durkheim had
noticed that not only was there an order of things based on biological form but also
with regard to way in which human beings conducted social activity. ‘They maintain
that the first classes of things were classes of men’ (ibid., p.xi) but this is not to be read
as a comment on either biological evolution or indeed as a discussion on gender
equality but as a phrase relating to the social nature of society. The initial ‘class’ we fall
into as humans is merely that: human. We all share common physical, cognitive and
social traits, we work better together and problem solve more efficiently in groups.

The first classification we encountered in our evolution was either human or animal;



by definition we ‘fit’ into a category. Anthropology as a discipline which is concerned
with the classification of humans whether that be into kinship networks or social
classes more generally. We cannot escape that throughout our evolution we have
been categorised into orders, species, groups and each one of these groups
determines not only our physical but also our social being. Even though many religions
share the same fundamental basis, the idea of worship, holy manuscripts and
ceremony each is different depending on belief and culture. We are instructed by
society to fit into one of these groups. Our social life constantly requires us to classify
ourselves whether it is into religious, political, or economic groupings. When
considering religion as a concept each aspect of society must be considered with a
view of the impact on social life not a merely a tick box exercise to ensure each

component is present.

Rocking the Faith

The way of viewing society changed hugely between the time of the discovery of
Altamira in 1879 and the publication of Elementary Forms of Religious Life in 1912.
Society was still viewed in a way which demonstrated classification and dichotomy,
however, events such as the authentication of Altamira gave rise to the concept that
we may have more in common with each other as human beings than originally
thought. The ability to make art and understand concepts such as representation,
memorialisation and use of materials are skills which are by their very nature complex,
perhaps this is one of the reasons why people at the time had reservations in agreeing

these skills were to be accredited to our earlier ancestors.

As the majority of clerics at the time had difficulty attributing the complex and
elaborate works of art (such as those at Altamira, Spain) to prehistoric people many
discoveries were dismissed as being forgeries completed by modern hand. The main
reason for the disbelief is the threat these dates had to the religious faith of people at
the time. If people in the Palaeolithic were human then what did that say about the

timeline for the creation of the earth? and indeed our standing as a superior species.

The fact that the sites were excavated by people of faith such as Breuil amongst other

French clerics, clearly had a bearing on the interpretation of the material. Cave sites



such as those at Altamira have been referred to as the Sistine Chapel (Schabereiter-
Gurtner et al. 2002, 7) which clearly shows the imagery present at these sites
resonates something of the religious in most people upon viewing this material.
However, as with all examples of elaborate and widely viewed examples of art, they
come with a pre-text, a kind of ‘way to view guide’ engrained in our knowledge. Most
of us in the 21%t century have read articles about the authenticity of Altamira and
understand the grandeur which led to its re-evaluation as a genuine Ice Age
masterpiece therefore we are expecting to see images which have revolutionised cave
art thinking. The fact that cave art was rejected as being genuine and published works
banned by the Church means that we perhaps already have the notion the cave sites
must have been considered religious in some respects; hence the Church was so keen
on silencing archaeologists who were ready to disprove that fact that religion is only as

old as the mantras of the Catholic Church in Western Europe.

Similarly to the stratigraphic typology supported by Lartet and Mortillet the
interpretation of cave art has developed over centuries with each major discovery
opening up a wealth of information about how people view the world. The main
arguments hinged around Darwin’s evolutionary theory and the argument that if these
works were genuine then this would revolutionise evolutionary thought. Prior to
Darwin and the new discoveries of the 1880’s the earth was considered to only have
been created in 4004bc, a date formulated by 17t-century Anglican bishop, James
Ussher. Even mid 18t™-century scientists like Carolus Linnaeus, who were able to date
and classify plants (classification systems still used in botany today), did so under the
influence of creationist rationale ‘species tot numeramus quot diversae formae in

principio sunt creatae’ (Larson 1968, 291).

Until the admission of the authenticity of Altamira prehistory was indeed that, before
or lacking historical meaning, it was considered a time before people had a story to
tell, as they were deemed incapable of producing art and indeed having any kind of
social structure which would allow anything as sacred as religion with themes and
aspects which would have been recognisable within their own faith. As with all
scientific progress and discovery, time can offer a wealth of new information. Cave art
was not the only discovery which would transform understanding of the past but the

subsequent discovery of portable art was also a turning point in the study of the



Palaeolithic. Breuil made the discovery of the swimming reindeer a prehistoric
masterpiece which offers a new insight today into the idea that totems, amulets and
objects of ‘religious’ significance could have been present at this time. Breuil’s work
was later re-evaluated as it was not apparent until later interpretation that the object

symbolised motion of two animals rather than one.

‘It was not until 1904 that a visiting French archaeologist, the abbé Breuil, realised
that the two reindeer joined together. The quality of the composition became even
more apparent. A male reindeer follows a smaller female. Their heads are up, nostrils
flared, ears back and their antlers rest along their backs. The attitude of their heads
and the way their legs are extended suggests the animals are swimming.’ (Bradshaw

Foundation 2010)

The discovery and re-discovery of cave art, although progressive, may have caused
doubt to belief as well as authenticating concepts of deeper meaning with Palaeolithic
society. Cave art today is widely accepted within the academic and public community.
However, during the 1900’s the notion of cave art being created by Palaeolithic people
was a new concept which leads us to understand why some controversy was still
apparent upon new discoveries and dating criteria. People prior to this relied on the
bible and clerics to tell them about the creation of the earth and the evolution of man
or indeed the creation of human beings. The process of acquiring knowledge is in fact
that, a process, however, this is not linear when making such ground breaking
discoveries. It is almost as if Breuil and others had to wait for scientific advancement to
occur and not to mention the end of the Second World War for cave art to then be
universally accepted and given recognition. Post Second World War the speed of
discovery occurred and over 100 cave sites had been discovered by 1950 (Lawson

2012, 86).

Breuil’s work was compiled in a text entitled Four Hundred Centuries of Cave Art
published in 1952, this text was a seminal work at this time as the controversy
surrounding authenticity was beginning to fade. Breuil, renowned for more
documentation of Palaeolithic cave art than any other scholar (Ucko and Rosenfeld
1967, 129) detailed the sites so thoroughly that it was hardly surprising he was a

prominent figure when it came to the authentication of cave art debate.



Breuil was allowing knowledge to be formed and understanding to be shaped

surrounding these great works by moving away from the antiquated stratigraphic

sequencing and comparison to stone tool assemblages but moving towards a

framework for the interpretation of art. During the early 1900’s Breuil understood

there to be independent cycles of dating cave art which was termed Breuil’s

Chronological Scheme, and without the ability to date the paint, this kind of

archaeological interpretation it was pivotal in building understanding of these sites at

the time. Breuil’s stylistic classificatory system covered both French and Spanish

examples of Palaeolithic cave art .

Breuil (1912) details that ‘There are several ways to determine with certainty the age

of designs painted or engraved on the walls of a cavern evidence was provided by’

“..burial of the parietal designs beneath archaeological layers with a
quaternary fauna and Palaeolithic tools’: Breuil could cite the caves of Pair-non-
Pair, La Gréze, Teyjat and Laussel.

‘...the presence of designs or frescoes in caves obstructed or made inaccessible
at a moment before the Neolithic’: Breuil cited La Mouth, Benifal, Gargas,
Marsoula, Nieux and Altamira.

Similarities between the decoration of portable objects sealed in the
archaeological layers, yet matching designs on the walls: he cited the distinctive
engravings from Altamira, El Castillo, and La Pasiega, amongst others.

Instances where decorated parts of the cave wall had fallen off and had become
incorporated into archaeological sediments: he noted Cap Blanc, Puyrousseau,
and Sergeac.

Engraved blocks incorporated in archaeological deposits that bore designs
matching those on cave walls, such as those from La Madeleine and Limeuil.
‘Other proof of the Palaeolithic age of the parietal figures ... by the presence...
of animals which were extinct or distant before the Neolithic epoch’: these
included the mammoth, woolly rhino, lion, cave bear, reindeer and bison.

(Lawson 2012, 67)

Breuil’s chronological and typological classification approach to the study of cave art

was not uncommon during the twentieth century and although it lacked Durkheimian



interpretation and theoretical substance, it does offer a solid basis for analysis. Ann
Sieveking’s comprehensive, The Cave Artists (1979) offers a detailed description of the
cave sites across France and Spain, even detailing at length Leroi-Gourhan’s theories of
the layout of sanctuaries (ibid., p.55). Despite this intricate examination of Leroi-
Gourhan and Breuil’s work on sanctuaries include no references to religion, and there
are no references to Durkheim or effervescence in the text, despite alluding to the
ideas without direct reference: ‘When we visit a painted cave, we enter a sanctuary,
where, for thousands of years, sacred ceremonies have taken place, directed no doubt
by the great initiates of the time, and introducing the novices called to receive in turn

the necessary fundamental instruction for the conduct of their lives’ (Breuil 1952b, 23).

The work of Leroi-Gourhan shows further progression from a description of objects in
terms of classification to a more developed aesthetic viewpoint, however, the
Durkheimian void is once again present in his stylistic descriptive accounts. Leroi-
Gourhan is another major character in the study of Palaeolithic art as his background
as both an anthropologist and expert in aesthetic theory he was concerned with the

intricate detail of the paintings as well as their anthropological significance.

‘Whether Prehistorians accept or deny the magic or religious character of the designs,
or their deliberate or fortuitous placing in different parts of subterranean systems, all
authors find themselves very generally agreeing that the images in the caves were the
framework for an ideology which is expressed in symbols associated with fertility and

the hunt’ (Leroi-Gourhan 1982, 8).

Leroi-Gourhan’s artistic analysis followed on from Breuil’s interpretation that the cave
paintings could have been constructed with more in mind than art for art’s sake as a
further analysis was completed by the pair with regards to the positioning of paintings
within the caves. Leroi-Gourhan’s work focussed on the engraving, painting and
sculpture styles paying attention to the location of each painting within the cave
network. He wanted to answer the questions associated with how Palaeolithic cave
art was achieved rather than the previously asked question of why (Leroi-Gourhan
1982, 7). The classification models opened up the interpretation of cave art to enable

deeper interpretation building upon the early ideas of Breuil and others surrounding



the possibility of some caves presenting as sanctuary sites and offering a glimpse into

the earliest forms of religion.

Leroi-Gourhan produced extensive classification models on the theme of aesthetics
(Figure 2.1 shown below). However, he was also fascinated by another topic, the
topography and positioning of paintings within the caves which sheds light on the idea
of religiosity within the context of sanctum (e.g Les Combrelles). Leroi-Gourhan’s work
detailed the relevance of many aspects of form including positioning of lines and use of
materials by the cave artists however, this came under scrutiny, the foremost by the
criticisms of Ucko and Rosenfeld. The main objection of Ucko and Rosenfeld is centred
around the idea that using Leroi-Gourhan’s topographical analyses and detail of animal
positioning it is impossible to say whether the images had any relation to breeding and

indeed hunting.

“It is important to recognise the two stages of analysis implicit in his work; first, that
from a numerical analysis of the topography of decorated caves and the subjects
shown in Palaeolithic parietal art it is possible to show that caves were regularly
organised with certain animals and signs placed together as meaningful groups” (Ucko

and Rosenfeld 1967, 195).

Leroi-Gourhan’s work was not only limited to the French cave sites but also the
Spanish sites which were examined using similar frameworks and methodology. This

can be seen through the aesthetic and compositional analysis of Cueva de La Pasiega.

‘Animals and symbols correspond, therefore, to the same basic formulae, logically
binary and even defended by the fact that animals of the same species appear
frequently in pairs, male and female, though the dispositivo is so complex that we
ought not suppose an explanation purely based in the symbolism of fertility; the first
element is the presence of two species A-B (horse-bison); confronted with two types of
signs, masculine and feminine, an attempt to attribute to the horse and bison the same
symbolic value or, at least, a bivalency of the same kind as that of the symbols of the

two categories (S1 and S2)’ (Leroi-Gourhan 1984)

Font de Gaume El Castillo




Stencilled hands

Groups of stencilled hands and associated

discs in red.

Red or Black line drawings ‘of Aurignacian

style’

Groups of fine yellow, red or black line
drawings of animal profiles. Often shown with
single, rather than pairs of leg, and ‘of

Aurignacian date’

Brown-Black frescoes of oxen ‘of Perigordian

style’

Red drawings with thicker, often blotted line-

‘“ naive but vigorous in style’

Shaded black frescoes. Deep engravings

Black drawings (admittedly of different ages),

mostly in the deeper part of the cave.

Flat wash frescoes in black, or sometimes in

brown, ‘ of Magdalenian style’

Small quickly sketched black drawings, some

related to the ‘striated’ figures at Altamira

Brown or red frescoes, very slightly | Shaded figures, some in black flat wash: ‘I

polychrome. fancy these are of old and middle
Magdalenian age’. Utilization of natural rock
forms.

Polychrome  frescoes fully developed, | Polychromes, similar to those at Altamira, of

sometimes very deeply engraved. Very fine

engravings.

late Magdalenian age.

Figure 2.1. Leroi-Gourhan’s Sequential style schemes re Plaquettes (Source: Lawson 2012, 87)

The work of Leroi-Gourhan, despite some criticism obviously paved the way for further

study into aspects of cave art analysis which moved beyond dating and simple

classification into detailed aesthetic analysis and further understanding of the meaning

of Palaeolithic cave art beyond merely something which was there but simply

unexplainable. Each generation of academic research has been confronted with

barriers around whether religion is even a concept appropriate for the Palaeolithic

owing to the sacred guardianship over what religion should be and how it should be

termed in the western world. Religion, as we have begun to see through the works of

Breuil and Leroi-Gourhan is not easily defined however the evidence sought in terms of




positioning of paintings and repeated symbol and metaphor lead to further academic

analysis.

Using the theoretical viewpoints of Durkheim supported by the archaeological
evidence sought by Breuil and Leroi-Gourhan we can begin to view the changing
attitudes towards not only the dating of cave art but also its social significance.
Literature detailing the minutiae of cave art style and formation such as Sieveking
(1979) and in some respects (Bahn and Vertut 1988) are not discredited within the
thesis, as the detail and visual evidence the texts provide has been extremely
beneficial to our understanding as prehistorians of the aesthetics of the site which in

turn can lead to further analysis.

Ucko and Rosenfeld provide a key example of the combination of Sieveking and Bahn’s
pragmatic work on the aesthetics of cave art, combined with the application of a
theoretical anthropological viewpoint. Ucko and Rosenfeld discuss at length Reinach’s
interpretation of sympathetic magic: ‘Reinach, who had previously regarded
Palaeolithic mobile art as a luxury activity devoid of symbolic meaning, put forward for
the first time in 1903 detailed reasons for the interpretation of Palaeolithic cave art as
evidence for beliefs in the efficiency of magic’ (Ucko and Rosenfeld 1967, 123).
Comparisons were made between sympathetic magic and Durkheim’s principles of
totemism and animism ‘Durkheim was the first to have a decisive influence on
anthropologists moving their interests away from the study of totemism as a self-
contained system of beliefs to a consideration of it in relation to social behaviour’
(ibid., p.122). Once again we can draw parallels between the rejection of classificatory
methodology in Palaeolithic cave art in favour for a more didactic approach
incorporating meaning behind the art. This can be evidenced by Durkheim’s rejection
of Tylor and Frazer’s explanatory and classificatory works on totemism, as Durkheim
viewed this a fundamental aspect of human religious expression (ibid., p.122). Similarly
to the early work of Lewis-Williams (1981) Durkheimian themes such as totemism,
animism and naturism, and effervescence are overlooked. It appears within the
literature we have moved from the earlier notion that there was no relationship
between cave art and religion, to a purely stylistic analysis. Lewis-Williams discussion
of Durkheimian principles such as totemism offers evidence and enhances

understanding of ritual ceremony and even religion. However, there is still no cohesion



between the congruent parts of Durkheim’s Elementary Forms and certainly no

consideration of how the elementary parts form the whole, effervescence.

Figure 2.2 Breuil’s lllustration of a religious ceremony in the Upper Palaeolithic (Source: Gamble 2013, 130)

The omission of aspects of Durkheimian theory could in part be consequential of
interpretation or as discussed within this chapter belief systems and the restriction of
dogmatic religious views at the time. Gamble’s chapter Durkheim and the Primitive
Mind: An Archaeological Retrospective in (Hausner 2013) uses the example of Breuil’s
depiction of religious ceremony in the Palaeolithic (Figure 2.2). Gamble discusses the
exclusion of the relationship between collective action and imaginative capacity as this
strays away from a rational description of evidence (ibid., p.129). Despite Breuil
mentioning magico-religious ceremonies there is still no reference to Durkheim or
indeed interpreting these social actions as a bona fide form of religious life, the act of
effervescence is overlooked as something almost commonplace which has no actual

significance to our understanding of the Palaeolithic. Ucko and Rosenfeld (1967, 129)



considered Breuil’s creative licence during his interpretation of cave art to be neither
original nor well thought out, and this view is echoed by Gamble (2013, 130). Breuil
demonstrates through his use of the term sanctuary and magio-religious that he has a
desire for religion to be evident with the Palaeolithic, as a common view at the time
was that society is not just without religion. However, that aside, a Durkheimian view
of religion including effervescence and the absence of a deity would have been

unheard of at the time of Breuil’s writing.

Breuil alludes to the concept of Durkheim without directly discussing the perhaps non
traditional features of western Catholicism such as naturism, animism and totemism.
Breuil’s attitudes denotes views were changing, however there was still a barrier, a
barrier which took the form of socially and cognitively engrained religious belief.
Fernand Windel’s The Lascaux Cave Paintings (1950), which contains a personal note
from Breuil, emphasises the point well that religious concepts are socially constructed
therefore rigid and hard to adapt. Breuil wanted Palaeolithic people to have religion,
just perhaps following the same doctrine as his own faith. Windels discusses the use of
animals as totems at Lascaux but cannot make the connection between totems,

society and indeed religion owing to no clear structured evidence.

“The bison, horses, mammoths, and so on, according to that theory, would have been
animal totems, kingsmen and protectors of the tribe. And there are guides still who say
glibly of this or that representation that ‘it was a god’. As a matter of fact the theory
has been completely abandoned, and it left much unexplained: if the totem of a society
is defined as something unique in species, how can the variety of the representations
be explained and , in most cases, the absence among them of any fixed hierarchy of

types” (Windels: 1950: 53).

It is evident that although Durkheimian principles are alluded to in much of the
literature on the Palaeolithic, they are not fully developed as arguments for the
presence of a form of religious social life. The problems surrounding lack of
interpretation of cave sites hindered the development and progression of the
discipline, hence the concept of the presence of any form of religiosity within

prehistory being is overdue. Religiosity is not an easy concept to determine



archaeologically especially when views of the past have been so strongly shaped by the

present in terms of our understanding of religion.

Religion: The Problem of Belief

When compiling anthropological research, especially concerning religious life,
problems will inevitably arise owing to the complex and personal nature of the subject
matter. Engelke’s work ‘The Problem of Belief’ (2002) signifies the difficulties
associated with studying religion ‘I would wonder if | could only comprehend these
phenomena if | shared, in some sense, a belief in the supernatural. This is of course an
age-old question for anthropologists of religion, and raises something | will call the
‘problem of belief’ (Engelke 2002, 3) . In modern society theology or religious studies
are concerned with analysing different religious practices, investigating the effects
religion has on the political structure of a country and translating holy texts. However,
the anthropologist has a different agenda, to view a culture in its purist form and
understand how and why people worship. Watanabe & Smuts paper ‘Explaining
religion without explaining it away’ (1999) ‘illustrates how ritual in Rappaport's sense
(Rappaport 1971) may indeed intensify cooperation in socially complex but non-
linguistic contexts by establishing a behaviourally transparent means of certifying
otherwise opaque individual intentions. Thus, not only may ritual sanctify symbolic
communication, but it also may have played a crucial role in its evolution’ (Watanabe

and Smuts 1999, 98).

As previously addressed through the example of Evans-Prichard another problem in
analysing religion is applying what we know of our own faith and presuming other
faiths including those which could have existed in the Palaeolithic followed the same
dogmatic traits. In archaeology this is referred to as uniformitarian assumption. Evans-
Prichard (1965) insisted an atheist could not truly understand religion as they would
not be able to feel or understand the power of religion within the person practicing
that religion (Evans-Pritchard 1965, 121). However, we can never fully understand
another person’s faith no matter how strong our own, just as we can never understand
other people’s reaction to pain or the way they view an artwork. We can however view
faith bringing people together and understand the connection between practising a

religion and the evolution of the social brain. This interpretation of religious



understanding is perhaps a clear example of how religion can divide as well as unify;

social exclusion will be discussed later in the chapter.

Religion and art are concepts which are always going to be a point of contention
during study as there is often the debate concerning how art is defined? And how can
we objectively study a religion owing to the impact of religion on our society? | believe
Durkheim’s understanding and perception of religious belief is particularly relevant to
the study of prehistory. As reflected in the views of Durkheim we cannot ever know
what people during the Palaeolithic considered both art and religion but we can
understand their biology. Religion and art has changed, as any major part of society
does over time, yet we still have art and religion in a multitude of different forms.
However, the physiology of our brain is no different from people during the Ice Age,
we would certainly be able to recognise one another and perform basic functions such
as to feel excitement, grief and euphoria. Therefore, the feeling of what we now term
as religious, the sense of excitement in a congregation or effervescence is something
we can understand about past societies. We do not necessarily require written
evidence or objects to speak out to us, but simply an understanding of our own
psychology in order to understand what may have been perceived and experienced in

past societies.

Historically the time span of the prehistoric period has been scrutinised owing to lack
of belief at the advancement of prehistoric Homo both in terms of cognition and the
ability to adhere to religious beliefs or indeed comprehend the concept of religion or
indeed religious symbolism and imagery. ‘For a long time after the discovery of
Palaeolithic art in Europe - that is the discovery of portable art after 1860 and that of
parietal art between 1879 and 1902 - it was believed that, with the exception of a few
sites in Siberia, Ice Age art did not exist elsewhere in the world, and thus represented
an exclusively European phenomenon’ (Bahn 2007, 3). It was not until the end of the
nineteenth century that the concept of the Palaeolithic was firmly in place (Lawson
2012, 49). This considered, it is hardly surprising that an acceptance of early Homo
having the cognitive or emotional capacity for religion is still heavily scrutinised today.
One of the main indicators of Palaeolithic religion is of course symbolic art objects,
these objects have been analysed not only in terms of when they were created but for

what purpose. If we are to discuss the possibility of Palaeolithic religion, academics



first needed to accept that prehistoric Homo had the mental capacity to understand
fundamental components of religion, ceremonial practices and then symbolic imagery,
or as | shall refer to it Palaeolithic art. Mellars (2002) outlines the connection between

tool making practices and the link this has to increased brain size and sociality.

“The advancement of tool making and the production of decorative items in Europe
around 43,000 to 35,000 years ago coincided with a rise in population densities; an
increased sophistication of the procurement of raw materials, including long distance
trading; the emergence of musical instruments; and possibly the first burial sites”

(Kyriacou 2009, 15) in (de Beaune 2009).

ii. Archaeology & Religion — Interpretation of Objects

Moving on from the concept of archaeological evidence such as burials and musical
instruments and their contribution to our understanding of Palaeolithic religiosity, |
will now focus on the physical (objects) to support the previous discussion of the
sociological (religion). | begin with a clear example, of a statement made by the
Archbishop of Canterbury, Rowan Williams in conversation with Neil MacGregor during
the BBC Radio 4 adaptation of his book A History of the World in 100 Objects
(MacGregor 2010). Williams discusses how religious and artistic ideologies can
combine which supports the argument that religion and art are two sides of the same

coin when it comes to a study of evidence of effervescent social behaviour.

It seems that much of the art made around the world at the time of the Ice Age did
have a religious dimension, although we can only guess at any ritual use. This art is
part of a tradition still very much alive today, and it's also part of an evolving religious
consciousness which still shapes many human societies. Objects like this sculpture of
swimming reindeer take us into the minds and imaginations of people like us - into a
world unseen but understood. And | think it's that ability to see beyond the functional
and the physical - to use our imaginations - that ultimately makes us modern.

(Williams 2014).

Within archaeology today, metaphorical analysis of archaeological objects is

significant, as archaeologists cannot always determine the exact function, or meanings,



of objects scientifically. Through an understanding of metaphor, symbolism and social
cohesion archaeologists and anthropologists can often find patterns and make links
between sets of objects (Gamble 2007) to infer meaning or purpose. In this section of
the thesis objects take centre stage to demonstrate how an understanding of the
deeper meaning and interpretation of objects supports the argument by providing

evidence of an effervescent Palaeolithic religious life.

Artefacts and Society

It is evident that the forming of social bonds is crucial to our social evolution and
emotional wellbeing therefore marking our place in society must always have been
important (Dunbar, Gamble, and Gowlett 2010). The creation of objects in prehistory
has often been considered merely practical. Objects were created which were used to
hunt, prepare food and survive physically without consideration to mental

development and cognitive evolution.

‘This explosion of image making coincided with a number of other developments in
human technology, economy and society. New kinds of stone and bone tools and
weapons, the invention of fired ceramics and weaving, a far more complex social
organisation and even long- distance trade of raw materials are hallmarks of this new
cultural world. This coincidence of events suggests a close evolutionary link between
artistic and other forms of creativity. Indeed, there is every reason to think that
material forms of symbolic representation emerged because they conferred upon

humans some considerable evolutionary and adaptive advantages’ (White 2003, 8).

Creating something illustrates a connection to the environment, which can be seen
through interpretation of the Swimming Reindeer (Figure 1.1), demonstrates both the
animal and it’s relationship with an aquatic environment. Durkheim discusses in The
Elementary Forms of Religious Life the use of water as a spiritual agent ‘In the course
of rain-making, water is sprinkled on a sacred stone that represents the mythic heroes
of the Water [sic] clan’ (Durkheim 2008, 246) The reindeer demonstrates an
understanding and appreciation of ecology by the group and uses greater cognitive

reasoning than a stationary painting of an animal. These objects were created with a



great deal of artistic prowess and show not only an understanding of environments but

also the ability to work raw materials into a complex sculpture.

‘People in our culture generally think of art as a solitary act of genius, to which the
artist is driven by a uniquely human urge to “create”; and that this act of creation is a
mystical leap of the imagination that fulfils the innate need to comprehend ourselves
and the universe. We also tend to make a sharp distinction between “art” and “craft,”

which is thought to embody mere mechanical skills’ (White 2003, 8).

The creator can carry the objects around offering a constant reminder of a location
which perhaps had some significant meaning; the object could hold memories
concerning a ceremony, function or group practice which holds dear to the rest of the
group. The use of a symbolic totem is not unusual in many societies (Durkheim 2008,
Evans-Pritchard 1965, Evans 1901, Evans 1931) and demonstrates a spiritual or
emotional connection to a space and place in time. The object itself enables the
formation of memory. This is evident in modern life, people often take trinkets away
from places they want to remember, emphasised by the use of ‘souvenir’ or
remembrance. The objects could be carried from place to place simply because the
creator is proud of their work and wish to keep them or a child could have grown
attached as we see in modern society with children latching onto security blankets or

toys.

As with Durkheim’s dichotomy of the sacred and profane, it is often easy to classify
objects as one thing or another. The swimming reindeer for example could have social
significance in relation to a water or reindeer clan or could demonstrate a relationship
with faith ‘The reindeer sculpture may be a prop, prompt or illustration of such a story

used to explore and bind communities or even express faith’ (Cook 2013, 270).

If humans have evolved to understand and empathise with a set of behaviours
involving social bonding and group activity, having an object to represent this or play a
part in the proceedings seems the next logical step. Creating a sense of environment
and space in which to conduct relations can be done through the use of art, objects
and even use of the natural environment. We have considered at the idea of religion
with and without walls earlier in the thesis. Through analysing archaeological objects

with context as a focus, we can begin to understand how the concept of environment



is linked with human relationships. This leads us to concepts surrounding forms of
Palaeolithic religion comparable to Durkheim’s animism, totemism and naturism.
Renfrew’s interpretation of the Neolithic chambered tomb of Quanterness
demonstrates the sense of community and level of human relationship present
throughout prehistory ‘1 went on to interpret it as supporting the view that the
chambered cairns, like the long barrows of Wessex, provided vocal points for the local
communities which created them. These monuments were emblematic structures,
symbolizing the existence and the land rights of the community of a whole, as well as
serving as the place of burial for its members’ (Renfrew 2003, 28). If religion was
practiced in a more ‘Durkheimian’ sense during the Palaeolithic, the landscape could
have represented this sense of common ‘worship’, so how can the objects be

interpreted and given a place within ‘religious’ archaeological contexts?

The Idea of Art

Renfrew makes a series of clear and thought provoking links which can relate wholly to
the art objects of the Ice Age (Renfrew 2003). We have to be objective when looking at
prehistoric objects, and try not to impose our personal values or understanding of the
world onto the interpretation. This can be problematic when viewing objects out of
context in a modern museum setting, wherein our interpretations are sometimes
influenced. We also need to gain an understanding of the way the prehistoric mind
would have functioned when making these objects. We do not have an artist’s blog,
portfolio notes or indeed the opportunity to interview the creator and ask questions
about style choices, influence and so forth, however this information is still unscientific
and deeply subjective as people perceive things differently and one person’s rationale
for creating art may be different from another’s. So with that in mind how do we know
what these objects were for? Or put another way does it matter what the objects were
for? Should more focus be placed on the social cohesion and effervescence of society
when using objects rather than composition or a modern Western notion applied to
their usage? How do we begin to tackle such in-depth questions, such as how and why
prehistoric people produced art, and how they viewed their environment when doing
it? And what message did they want taken from it? Using examples of reindeer art,
the female figurines and scrimshaw to explore Renfrew’s ideas we can see

Durkheimian values once again emerging from Renfrew’s work, despite not being



referenced directly to Durkheim within the literature these theories can be used to

support Durkheim’s concept of the importance of effervescent social life.

Renfrew’s work demonstrates how modern art objects can be used to exemplify the
ideology of prehistoric society. When viewing a collection of Ice Age objects modern
society automatically compares them to modern works of art (Cook 2013, 20) rather
than a consideration of the ideological principles which went into creating the art
during the Ice Age. Our modern minds have evolved to make links, solve puzzles in
both everyday life and in our leisure time. We are also increasingly more emotionally
‘charged’ by things which look good, as a society we are becoming focussed on

aesthetics, therefore deeper meaning and understanding can sometimes be missed.

Renfrew’s Figuring it Out (2003) uses a similar ethnographic comparative method to
Durkheim but rather than looking at social formation and religion, he is looking at art.
Renfrew’s discussion of the 1984 “Primitivism” in 20t™- Century Art’ exhibition curated
by Braque, Max Ersnt and Henry Moore (ibid., p.68) demonstrates that art taking non
traditional forms, can enable it to be viewed differently and on a more complex level
‘they educated the Western avant-garde in the merits of works that lay outside the
European tradition of Greece and the Renaissance’ (ibid., p.69). Renfrew demonstrates
that art has a firm place within the archaeological record and perhaps rather than
looking solely at the piece of cave art in question during analysis, we can take evidence
in relation to environmental, society and cultural factors from other branches of the

arts such as sculpture (Figure 2.3) or installation art (Figure 2.4).



Figure 2.3 Bronze Head of a Woman, 1931-32 by Pablo Picasso (Source: Nasher Sculpture Center 1931)

The work of Richard Long entitled the chalk line discussed by Renfrew emphasises
these points once again. Long clearly shows a strong link to the environment and
characterises our human position within the landscape. Prehistoric people may have
created objects such as the female figurines and the swimming reindeer to do exactly
the same, ‘make a mark’ on the environment and encapsulate the relationship

between human, space and place, a type of prehistoric photograph.

‘Long made a small intervention- gathering some sticks into a line or circle, or
rearranging some stones upon a hillside. This was always done so discretely so that it
would not interfere with the location. It was a mark a record, which would in turn be

recorded by means of a photograph’ (Renfrew 2003, 31).



The relationship with the natural world emphasises spirituality more than some other
more prescribed elements of religion such as hymn verses which are written by people
and performed at an organised ritual with a stringent religious agenda. One of the
fundamental elements of Buddhism is the relationship between people and the
environment; people must care for animals and the environment as they will be
reincarnated as an animal back into the environment. Art may have changed through
the ages incorporating different movements, styles and mediums however, the
fundamental principles of art creation is encapsulated in the ‘chalk line’ the use of
natural objects to represent the natural world symbolising mans place in the world
‘Everything that Long does is the product of simple human intentionality: it records his

presence and his actions. It is the very embodiment of agency’ (ibid., p.34). The work

-

Figure 2.1 Chalk Line, 1979, by Richard Long and exhibited at the University of Southampton
(Source: Personal photograph — reproduced with permission of C Renfrew)



of Long and other artists of our time encapsulate the mindset of the prehistoric artist
and the link between people and the environment. Human interaction with the
environment and the act of creating in itself creates a spiritual act and in Durkheimian
terms the feeling of ‘effervescence’ which in turn denotes one of the key principles of
religion ‘1 was here and | did this. It may not be much, but this is what | did.” And
underlying that is the implication that | was here and that | exist. Not ‘Cognito, ergo
sum’- ‘| think therefore | am’ but ‘Fingo, ergo sum’- ‘I create, therefore | am’ (ibid.,

p.36).

Scrimshaw (Figure 2.5), similarly to the animal imagery previously discussed
demonstrates an example of how human relationships with the environment can offer
an insight into not only the mindset of prehistoric people but also into the location at
the time of production. Scrimshaw is produced by both Whalemen, and Inuits who use

the same tools and often produce similar graphics, cribbage boards, spoons etc.

Figure 2.2 Scrimshaw, Whale’s Tooth (Source: Brooklyn Museum)



However ‘In spite of these similarities, there are many striking differences between the
craft done on the high seas and the one done in the igloo’ (Richie 1972, 35) . Like Long
the work of Inuits can teach us to understand the way in which art is created in
sometimes non inhabitable conditions and can allow us to recreate the artists
inspiration and influences The Inuit’s art was much more reminiscent of the Stone Age.
Inuits were fonder of carving figures in relief or in the round than sailors were (ibid.,

p.35).

Personal Adornment or Plaything?

Art, as we have seen can be used to make ethnographic comparisons, demonstrate the
link between the human and natural worlds however, within the discussion of

prehistoric material there is often reference to the purpose of personal adornment.

Renfrew refers to the shell necklaces of the Upper Palaeolithic as ‘a special kind of
engagement with the material world, where the accumulation and display of desirable
material goods and their conspicuous consumption become one of the motivating

forces of human activity’ (Renfrew 2003, 157).

When viewing these objects we cannot ever determine their meaning completely. We
will never know the exact intention of the artist however, we do know that these
objects reflect an engagement with the material world and that is just as exciting to
neuroscientists studying human cognitive evolution as to the archaeologist or art
historian. The understanding and clear knowledge of the material world shows great
advances in our species (Gamble 2007), much more so than making objects for purely

functional use.

The objects found at prehistoric cave sites often depict human or animal figurines.
These figurines are not life size or even gigantic monumental structures but
miniaturised versions of human or animal imagery. Children often create play
situations of scenarios they have seen or those of fantasy, these are often recreated
using small objects such as Lego, toy animals or dolls. These objects are living proof of
the child’s perceptive abilities and understanding of both the world around them and

fictional worlds. The use of this analogy is intended to show how a child can perceive



Figure 2.3. La Mineria de la Nuez (Nut mining) (Source: Santaolalla 2013)

something differently to an adult and how the representation of a scenario can be

entirely different depending on the creator and the voyeur.

Modern artist Etienne Clément blends the use of landscape and human form in both
typical and atypical settings ‘Etienne Clément’s intensely alluring but deviously
complex photographic works weave these two types of play together. The formal
drama of architectural photography abuts the personal and political allegories of his
play-mobile-esque narratives. They jar, when Clément wants them to and then merge
in a tricky fashion when he wants to entice the viewer into closer communion’
(Clement 2016). The play-mobile-esque narratives and idea of the microworld
representing aspects of social life can also be seen in the work of David Santaolalla in
his piece nut mining (Figure 2.6) which represents miniaturisation in art form
representing a political issue. As previously discussed the production of Palaeolithic art
objects demonstrates a vast and complex cognitive skill set to produce. This begs the
guestion would this level of effort been used to produce a child’s plaything? Older
accounts of Palaeolithic society, for example Wilson’s Prehistoric Man, researches into
the origin of civilisation (1862), makes, by modern standards, crude analogies between
prehistoric society and ethnographic example. Wilson discusses the use of musical

instruments, namely whistles depicting animals by the Chiriqui (Figure 2.7) and



although he states the mental characteristics of the art are similar to those of Native
American art still dismisses the objects as ‘little more than whistle, and may even

possibly been mere children’s toys’ (ibid., p.107).

Figure 2.7 Chiriqui Musical Instrument (Source: Wilson 1862, 107)

Whichever way the interpretation of the object is viewed, whether a belief that the
objects were for children or adults is held we can still use the work of Santaolalla to
understand perspective whether than be an adult or child’s. A child’s sense of
environment, although different from an adult, can offer an insight into how objects
can be used to create a sense of scene and connection to the environment (Premack
and Woodruff 1978). Sets of objects displayed in groups or within a context can often
be more easily interpreted in terms of their purpose. Groups of objects such as shells
can be interpreted as a necklace but a single shell offers no meaning in the
archaeological record, the same can be seen with objects in the Palaeolithic, a single
reindeer image can be harder to interpret than a collection of objects in situ hence an
understanding of the principles of perception is relevant when viewing these objects.
The concept that human perception is selective, is argued by Bloomer (1990) and
White (2003). Humans have an innate ability to visualise what they want to see and
indeed remember but can also alter negative images to something more welcomed,
the mind can often see what it wants to see. The way in which an object is viewed is
also not necessarily the way intended by the creator, we do not only put our own bias
onto the interpretation of the objects but can often misunderstand why they were

created.

‘Westerners generally assume that the representational conventions of Western art

approximate what the human eye naturally sees. For example, most people in the West



would suppose that differences in the size of objects represented in an image are
perceived by all people- regardless of their cultural background- as indicating either
differences in their actual size, or their relative distance from the viewer’ (White 2003,

23).

Theory of Mind

The concept of the extended mind can also be applied to an existential situation, that
of the afterlife. We know from the evidence seen in Iron & Bronze Age assemblages
(Cunliffe 1992, Peatfield 1992, Renfrew, Boyd, and Bronk Ramsey 2012), that the
accumulation of objects as grave goods was held in high regard as the concept of an
afterlife was held. We know from stone tool typology during the Palaeolithic a clear
trajectory was in place from sourcing the raw material to the production, use and
further adaptation of tools for purpose that a high order of intentionality was
understood. The placing of flowers in the grave at Shandihar Cave and the position of
the skeleton at La Chapelle-aux-Saints, France 50,000 years ago (Rendu et al. 2014)
illustrates a level of understanding which previously the Neanderthals may not have
been given recognition for. It is certainly true that evidence of a belief or at least
comprehension of the afterlife is easier to recognise in the archaeological record
during later periods in prehistory when pots were used to perhaps enshrine the
remains of the dead. However, the evidence we have in both Irag and France should
not be overlooked as we have already ascertained from the material evidence we have
that this level of thinking, comprehension and planning was possible during the

Palaeolithic.

Dunbar (2004) discusses theory of mind in terms of order of intentionality He believes
that in order for early humans to have grasped and reaped the socio-cultural benefits
of religion a third order intentionality would have been present ‘This, [second order
intentionality] is enough to explain the evolution of a religious sense to provide the
cognitive underpinnings for the personal sense of religion, my own personal beliefs
and transcendental experiences. However, it is still not enough to explain the
communal sense of religion, the large-scale phenomena of rituals and public
commitment that are so central a part of religion as we practise it’ (Dunbar 2004, 185).

Using this principle Dunbar believes fourth or fifth order intentionality is required to



practise and understand the social conventions of religion “ | suppose [1] that you think
[2] that | believe [3] that there are gods who intend [4] to influence our futures (...

because they understand our desires [5] (Dunbar 2004, 185).

Not only did groups form social networks incorporating ritual and spiritual activities
which by their nature more than likely generated the feeling of effervescence, but they
also produced objects which represent the feelings, beliefs and actions of the group. In
order for the artefacts found in the archaeological record to have any symbolic
purpose or a connection to religiosity an advanced theory of mind would have been
present in the brains of our prehistoric ancestors. | believe theory of mind would allow
greater knowledge regarding the purpose and function of an object’s meaning. The
objects would have had strong significance to the people involved in the creation and
use. Ice Age people would have potentially been aware of the properties of raw
materials and their significance, and possessed the motor skills to create objects in an
aesthetically stimulating and symbolic rather than solely a purely functional way “The
result to be obtained in preconceived or thought out before being arrived at. The
craftsman knows what he wants to make before he makes it. This foreknowledge is
absolutely indispensible to craft: if something; for example stainless steel, is made
without such foreknowledge, the making of it is not a case of craft but an accident...If a
person sets out to make a table, but conceives the table only vaguely, as somewhere
between two by four feet and three by six, and between two and three feet high, and
so forth, he is no craftsman” (Collingwood 1925, 38) The way in which symbols are
viewed, interpreted and understood in relation to the rest of the world or ‘extended
mind’ hypothesis is a good example of a conceptual meeting point of archaeology,

neuroscience and anthropology (Roepstorff 2008, Malafouris and Renfrew 2010).

The link between art and religion can be seen here through personal adornment,
connection to the natural world and the placing of human remains in containers. The
concept of containing the remains also demonstrates not only an understanding of the
temporal nature of preservation but also the idea of a continuation of ideas or
enchainment, the concept of preserving and sharing knowledge. We may not know
exactly why or even how these objects were created however, we can begin to think
about the cognitive processes involved in planning and creating such complex objects

and ideologies. In order to understand the role of the human brain throughout human



history it is important to develop a sense of the fundamental principles of philosophy
and a deeper understanding of how the mind works and indeed has always worked
throughout prehistory. “Historical narrative of the twentieth century was built on a
rigid Cartesian distinction between mind and body” (Smail 2007, 111). Descartes’s
work discusses axioms which relate to mind and body dualism, the philosophical
principle that the mind and the body are disconnected and the brain can work

independently from the body. The five axioms are cited as follows

1. Completeness: Principal attributes are complete.

2. Essentiality: If a substance has properties belonging to some principal attribute,
then it is essential to that substance that is has properties belonging to that
attribute.

3. Uniqueness: If a thing x has properties belonging to a principal attribute, and
then it has a part y which has that principal attribute as its only principal
attribute.

4. Comprehensiveness: For each fundamental property of a thing, there is some
principal attribute of the thing that it belongs to.

5. Exclusivity: No fundamental property belongs to more than one principal

attribute. (Hawthorne 2007, 87)

The principles of human cognition are based on these Cartesian principles. The work of
Descartes shows that the brain can be studied independently from the body as it
works separately from the body. These Cartesian principles can also be applied to the
study of objects as objects are the product of not only the physical body e.g. the use of
hands to form artefacts but also the product of the mind. ‘The large human brain
evolved over the past 1.7 million years to allow individuals to negotiate the escalating
complexities posed by human social living. This is still what we use the brain for
today— most of the time, at least. And then there are all the noncognitive features of
the brain. Many of the things we do are shaped by behavioral predispositions, moods,

emotions, and feelings that have a deep evolutionary history’ (Smail 2007, 113).

Symbol and Metaphor




Therefore, objects such as the swimming reindeer and Ice Age bison imagery from the
same period are themselves metaphors for our relationship with the natural world.
The reindeer acts as a piece of art which although not quirky, ironic or controversial
like many works of art, can still speak volumes to us through the sheer thought process
which went into creating something which so succinctly represents the natural world

and humanities early relationship with context and space.

The advanced theory of mind hypothesis can be taken further with regards to a
material object’s symbolic purpose. One of the most striking differences between the
religious significance of objects is demonstrated in the opposing archaeological and
anthropological literature. Anthropologists such as Clifford Geertz perhaps concern
themselves more with symbolic representation. One of the defining features of religion
is the incorporation of a set of symbols as discussed by Asad (1983). Geertz defined
symbol as a denotation of ‘any object, act, event, quality or relation which serves as a
vehicle for a conception- the conception is the symbol’s “meaning” (Geertz 1973, 205).
Whereas archaeology as a discipline concerns itself with not simply how something is
represented but why and what are the implications in a wider social context. In order
to begin to understand the Palaeolithic mind further investigation into the purpose of
the object and the relationship its functionality allows us to understand the artefacts
within a social framework. The concept of set and nets is central to Gamble’s
understanding of the link between sociality and objects (Gamble and Kruszynski 2009,
Gamble 2007) whereby an analysis of the use of amber and shell to enchain the body
and act as a tool for networking and possibly early trade exemplifies not only physical
enchainment but also social enchainment through social connectivity. Gamble’s
‘container theory’ can also be applied to the ideas put forward by Malafouris (2004)
and others ‘That is, they place much greater emphasis on the fact that the brain is

housed in a body that is embedded in a world’ (Jordan 2008, 1981).

In conclusion, the combination of both religious theory and archaeological evidence
demonstrated by objects, shows that in order to understand a society as a whole an
understanding of its constituent parts is necessary. Whether that be the components
of the individual according to Durkheim such as animism, totemism, naturism and
shamanism or part of the material record which enable an understanding of how

material culture reflects the socially effervescent religious life Durkheim discusses



within The Elementary Forms. Through uniting aspects of current research on modern
art, ethnography, psychology and studies of religion we can analyse the evidence for
effervescence or religion within Palaeolithic society. Clerics, antiquated classification
and simplistic research methodology make way for modern artistic interpretation. Ice
Age Art at the British Museum (2013) exemplifies this shift in archaeological study of

the Palaeolithic period.



Chapter 3 Methodology for A Durkheimian

Approach to the Study of Religious Objects

The previous chapter detailed the theoretical and historical background to the study of
religion, specifically the concept of religiosity within the field of Palaeolithic
archaeology. An outline of the way objects are interpreted and form the fabric of social
life in relation to Durkheimian principles, was also outlined in Chapter Two. | have
outlined some of the barriers which hindered the development of prehistoric religion
as an area for academic study during the late 19% and early 20™" centuries. This
chapter will now develop the arguments set out in Chapter Two by introducing a new
methodology to demonstrate the importance of Durkheim’s theory of effervescence

by plugging the gap of religiosity in Palaeolithic Archaeology.

Durkheim’s discussion of effervescence in The Elementary Forms of Religious Life will
form the basis of the argument posed in the thesis. However, in order to widen the
discussion and clarify the pertinence of Durkheimian theory beyond effervescence, |
shall examine throughout the discussion, the relevance of Durkheim’s wide ranging
work on society through analysing sociological principles (The Rules of Sociological
Method, 1893). Through considering Durkheim’s approach to topics such as the
physical (The Division of Labour in Society, 1893) and symbolic construction of society
(On Morality and Society, 1973, published posthumously) this approach will
demonstrate that Palaeolithic Religion should be considered through a Durkheimian
lens. This approach aims to supersede the overuse of the application of the term ritual
to unsubstantiated evidence; often with no consideration of the meaning or
importance of the acts taking place. Durkheim’s discussion of effervescence
demonstrates the fundamental principle that religiosity is a synonym for social

cohesion and vibrancy.

‘Indeed, we have seen that when collective life reaches a certain degree of intensity it
awakens religious thought, because it determines a state of effervescence that changes

the conditions of psychic activity’ (Durkheim 2008, 317).
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Durkheim’s description of effervescence in relation to religiosity ‘Religion emerges
from the cauldron of collective effervescence and that religion is a symbol of the
group’s collective life’ (Durkheim 2008, xx) demonstrates the link between the
vivacious social buzz of society and the sacred. Through a combined analysis of
Gamble’s archaeological FACE model and Durkheim’s theory of effervescence and by
means of complex study of archaeological and ethnographic objects. | will demonstrate
the fundamental principles of religion have always been present within the

archaeological record.

By developing the theory of effervescence within Palaeolithic studies, we can begin to
form new approaches to address lines of enquiry, such as how can the term religion be
applied to the Palaeolithic when there were no recognisable religious icons, holy texts
or buildings? Can Durkheim’s interpretation of religion as society enable us to answer
these and further questions regarding the evolution of not only art, but also religion in

the Palaeolithic?

Durkheim discusses effervescence throughout the Elementary Forms of Religious Life,
and in essence it is the overarching theme of the text. Effervescence is social life, the
social cohesion of a society needs effervescence to sustain energy and continue.
Durkheim’s discussion of the three main components of society, totemism, animism
and naturism (as previously discussed) which in turn constitute the overarching theme
of effervescence which will form the basis of the forthcoming chapters. Through
understanding these principles and applying them to the objects selected for analysis
within the thesis, it will become clear how effervescence is created through the use of
an object within a space, and how space can contribute to an object’s sense of
effervescence. In order to investigate an object’s religiosity, an understanding of
context i.e. a cave site or composition of a religious collection as part of a museum
gallery, is vital in deriving meaning. The property, agency or powers of the object can
also contribute to the use of space and the way in which it is classified, viewed and
used, take for example the museum setting or ceremonial site. A combined approach
encompassing archaeological contextual information and sociological theory enables a

detailed analysis of archaeological and anthropological material.



This analysis will demonstrate that the most significant component to all religious and
social activity is effervescence. Some religious activity such as private prayer
conducted alone can still signify a physical connection between the person praying and
the object of prayer, whether that be a sorcerer, animal or god-like figure. When
analysing the objects selected in my three case studies, the objects will be reviewed in
terms of their composition, use and reception. Some objects in the collection, for
example the Policeman’s Amulet in the Pitt River’'s Small Blessings Collection (to be
discussed in Chapter Four), represents the theme of effervescence, as the object acts
as a totem or symbol of a hanging, which at the time was often a group spectacle. In
order to examine and question Palaeolithic religion, consideration must be given to the

concepts of symbol, metaphor and reception associated with the objects.

Using Durkheim’s theory of effervescence as a central theme in the analysis of the case
study objects, | will argue against the contentious point which arises so often in similar
studies, which is the challenge of solidify the link between prehistoric objects, whether
they be from Neolithic sanctuary sites or are Ice Age art objects, without resorting to
an unsupported ‘ritual’ explanation. This will be achieved by studying the objects in the
three case study collections through an application of Durkheim’s principles, to
demonstrate the relevance of Durkheim’s social theory to the interpretation of a range
of objects. | will support this analysis by discussion of effervescence and Gamble’s

FACE model which will be detailed at length in this chapter.

Durkheim and The Importance of Effervescence in Society.

| will now expand and discuss the relevance of Durkheim’s theory to the methodology
detailed in the thesis, by further outlining the link between effervescence and the
study of prehistoric religion and social relationships. Durkheim’s differentiation
between the profane and the sacred offers a point of reference with regards to the
function of the object in a ritual or ceremonial context. Humans are ceremonial
animals. Being together in a group with a general focus or reason for the gathering is a
key feature of humanity, we as humans are drawn to this as we are social creatures.
The enjoyment humans experience when dancing or exerting energy during
celebration or worship has been examined closely in anthropology ‘Our love of

performance and co-ordinated activity rewards us chemically through opiate surges



and materially through our association with others’ (James 2003) suggests Gamble in
his chapter Durkheim and the Primitive Mind in (Hausner 2013, 136). Developments in
modern neuroscience have also enabled us to understand this type of human emotion
especially the feeling of euphoria when stimulated by opiates or endorphins. This
avenue of psychological research enables the prehistoric archaeologist to perhaps
understand why ‘religion as effervescence’ as Durkheim describes, is so crucial to our

cognitive evolution and social history.

Buehler’s work ‘The Twenty-first Century Study of Collective Effervescence: Expanding
the Context of Fieldwork’ details the notion of altered states of consciousness or (ASC)
which demonstrates that practical, scientific analysis of effervescent cohesion is
required, as the archaic armchair anthropologist cannot take us any further in arguing
for evidence of religiosity and group cohesion in past societies (Buehler 2012, 79). We
are now able to address taboos and engage with aspects of society such as
hallucinogenic trance states and religious practices which would have historically been
inaccessible. Progressive developments within the scientific and anthropological
community regarding effervescence have given weight to the argument surrounding its

relevance in Palaeolithic study.

Durkheim’s theory of effervescence can enable us to understand how religion
emerged, and how ceremonial and ritual acts evoked such emotion within Palaeolithic
communities. Other than making people feel euphoric and connected spiritually to the
landscape or totemic figures, what evolutionary advantage did religious congregation
give us? The sense of belonging and communality does not only relate to the psycho-
pharmacological factors such as the production of opiates but also enhances mental
stability and one’s ability to cope with stress occurrences in life (Dunbar 2004, 177).
Belonging to a group gives us a sense of power which is not only demonstrated within
the group, but the group also gives energy to the individual to act as a driving force,

this concept has been explored by Severin Fowles.

The discussion by Severin Fowles in ‘The Archaeology of Doings’ on Durkheim’s
understanding of effervescence and social mechanisms captures the rationale behind
the methodology which | will apply to the datasets within each case study. Historically,

archaeologists have been concerned with concepts which according to Fowles are



categorised as rational, i.e. objects which support economic or subsistence practices.
Anything else which cannot be explained is often cast into another group which is

usually entitled ‘ritual’.

‘The unpleasant reality is that when we as archaeologists- particular, Prehistoric
archaeologists- write about religion, we still tend to fall back on some core notion of

the irrational’ (Fowles 2013, 9).

The Archaeology of Doings, investigates the workings or ‘doings’ in Pueblo society, and
supports the notion that religion is a part of social life for both the group and
individual and not merely a prescriptive or limited section of society, which should be
used by Prehistorians or to explain the unexplainable. The work of Durkheim and
Fowles offers an insight into why understanding human behaviour should not be
overlooked when interpreting objects. When analysing collections such as those used
in the forthcoming case studies within the thesis, the same methodological approach
will be taken as if it were an archaeological site being scrutinised, context is important,
along with an understanding of religion as society. An object cannot be studied
effectively without consideration of context within archaeology. Durkheim and Fowles
both offer a sociological approach to religion as social context, religion acts as a

synonym for effervescent society.

Forms of religion, modes of expression and historical contexts were discussed in
relation to the Palaeolithic in Chapter Two, outlining the problems in both the
understanding and interpretation of what is essentially one of the most powerful and
controversial topics for discussion to date: what is religion and when did it begin?.
Fowles work gives background to the research question posed in this thesis ‘How can
the work of sociologists such as Durkheim open our eyes to religion in the Palaeolithic?
And why did his findings go unrecognised within archaeology for so long? This is
primarily because each movement within sociology and anthropology (particularly
during earlier pioneering studies) sets out with an agenda, perhaps political or moral,
either for the author or reader. Breaking through this agenda to open up different
levels of meaning is commonplace within academia today but during the time of
Durkheim’s work many preconceived notions of religion were fixed and difficult to

argue or dispute.



Durkheim’s work on effervescence is often interpreted from a secularist viewpoint of
religion as merely a social grouping, a collective spirit or ritual affair. However,
Durkheim, a man of Jewish faith would himself have understood the emotion
connected with the power of protection from the group or indeed a higher being
protecting the unit (ibid., p.140). Darwin himself as discussed in the previous chapter
was a student of Theology, which sparked an interest in the connection between
humans and the natural world. We can draw from this that a wider cross discipline
viewpoint needs to be applied to the study of religion. The model | am presenting in
the thesis offers a focussed multidisciplinary viewpoint. Similarly to the work of Fowles
which demonstrates components of anthropological, theological and sociological
theory must all be considered to form a balanced argument to answer the questions

posed in this thesis.

Fowles discusses at length the basic level of interpretation which is often given to
Durkheim’s explanation of effervescence ‘the force which binds the collective’ (Fowles
2013, 141). However, Fowles interprets Durkheim’s methodology as more than just
applicable to the collective as a whole but also considers the individual in part ‘Power
bubbles upwards... from groups to individuals... the sense they are simultaneously
unique agents and also parts of a larger social whole- an oversupply of force’ (ibid.,
p.141). Effervescence is a concept which must be considered in both the ceremonial

and more solitary acts of Palaeolithic religion.

The term ‘Archaeology of Doings’ is interesting as it truly encompasses the
Durkheimian theory that religion is a social action, a doing, rather than terming it
religion which provides the mind with a preconceived notion of what religion is, as
discussed in the previous chapter. The anthropological research conducted by
Whitehouse, detailed in Chapter Two, demonstrates the problems which arise in the
study of religion if it is considered using a trait list approach, and if like effervescence it
is only interpreted in specific ways. Fowles discusses in his work the issues which arise
from earlier debates of definitions of religion (ibid., p.17). Earlier comparisons were
made between religion and magic, science and politics with no consideration given to
aspects such as effervescence. Anthropologists were more concerned with finding the
definition of ‘true religion’ in a particular place and time which as | will argue in this

thesis cannot be done from one academic viewpoint alone.



Effervescence itself is an emotion or ‘doing’ which is difficult to document in the
archaeological record. Performance (which could be termed as effervescence) as an art
form is an area of enquiry within the Palaeolithic which we will never be able to
definitively acknowledge, as dance and ceremonial performance cannot be
determined by, for instance, skeletal evidence. Statements about ritual objects lacking
any solid evidence are no longer considered valid within the archaeological
community. However, performance art does not have to be about using the object for
a ceremony or as a spiritual totem in the traditional sense of worship or prayer. Who is
to say that the act in itself of creating the object, showing it to fellow humans, gaining
respect and perhaps even applause for their work does not produce the effervescence
we experience from dance or socialising with other humans? The artefacts found at
cave sites do not need to directly replicate what we understand to be a musical
instrument used in an effervescent display, showing all the features we in Western
society know to be evident in musical instruments such as strings, keys and songs with
lyrics. Dancing to create a sense of display is another example of effervescence in the
Palaeolithic, considering humans have the ability to dance and create music as a way
of attracting a mate and creating entertainment is not an unfounded concept to be
placed early in the human story (Mithen 2006). We must remember that music can be
made by humans alone with no object present at all, using only our vocal cords or
chests as a drum are just two examples (Morley 2013). The cave sites in which many
Ice Age objects have been found offer very little direct evidence from music making
(perhaps an occasional flute or pipe) (Conard, Malina, and Munzel 2009). Leading me
to believe that like modern artists today the process of creation and the environment
in which they create offers a sense of effervescence in itself, a connection with a group
or deeper spiritual being. There is evidence of painted stalagmites being struck at cave
sites in Germany, which depict human ceremonial interaction with the natural space
around them (Mithen 2006, 270). Music making however basic we consider it, was a
crucial part of the social world of early Homo Sapiens, not only used to establish a
sense of self and place within a community but also form social bonds and

relationships.

Durkheim and Communitas




The argument that music and ceremonial performance was evident during the
Palaeolithic leads on to the discussion of communal gatherings and their importance to
our earliest ancestors. Victor Turner, an anthropologist and also an advocate for the
notion that religion is a way of socialising communally, sharing sacred bonds and
knowledge, coined the phrase ‘Communitas.” This explains the feeling of social unity
when becoming part of a congregation or ‘ritual’ practice ‘In particular, there is a link
between Durkheim’s treatment of ritual and his notion of collective effervescence, and
Turner’s theories of Communitas, a social process. (Olaveson 2001, 89). Turner’s work
also focuses on ritual in terms of communal actions which stimulate senses ‘Ritual to
Turner is the ‘concentration of custom’ (ibid., p.26) it is the place where a society’s
values, norms, and deep knowledge of itself are reaffirmed and sometimes, created’
(ibid., p.93). Many have termed Durkheim’s work as one of the pivotal texts in
understanding the fundamental elements of human faith and engagement with their
own social world through their own beliefs, morals and comprehension of the word
religion ‘It is our argument that The Elementary Forms provides a multidimensional
approach towards morality, by understanding the construction of moral orders as
mediated by ‘collectivities’ of embodied individuals both cognitively and emotionally
engaged with their social world’ (Shilling and Mellor 1998, 194). Both Durkheim and
Turner understood religion as something which is real rather than supernatural. They
concern their research with the impact of religion on social life and the effects this can
have both mentally, in terms of stimulus, opiate production and more physically, the

formation of new bonds, social groups, trust and cooperation.

Durkheim’s work on effervescence has enabled us to understand the physical effect of
religion on some groups, once we can understand the physical and emotional side of
religion we can then understand how religion enabled our ancestors to progress to the

next level of sociality.

‘The effervescence often becomes so intense that it leads to unpredictable behaviour;
the passions unleashed are so impetuous they cannot be contained. The ordinary
conditions of life are set aside so definitively and so consciously that people feel the

need to put themselves above and beyond customary morality’ (Durkheim 2008, 163).

Durkheim and the Social Brain.




Earlier studies of religion in anthropology such as those by Evans-Pritchard
contradicted the idea that acts similar those described by Durkheim’s term
effervescence could be termed religious, owing to anthropological and religious
stances popular at the time. As touched upon earlier within the thesis, Evans-Prichard
was of the opinion that religion, in the prescriptive or traditional sense should be
studied by someone of faith rather than a ‘non believer’ or atheist as they are the only
people capable of fully understanding the ‘inner self’ associated with religious life ‘If
religion is essentially within the inner life it follows that it can only be truly be grasped
from within. But beyond a doubt this can be better done by one in whose inward
consciousness an experience of religion plays a part’ (Kunin and Miles-Watson 2006,
205). This is a case in point demonstrating how anthropologists previously applied
their own moral, social and spiritual understanding to the lives of the people they were
studying. The Durkheimian approach if applied to the study of all religion allows more
fluidity in the interpretation of what constitutes religious behaviour. Durkheim’s
‘religion as social life’ approach can lead to greater comprehension of what religion
means in Palaeolithic society generally. If we understand how religion can play a part
in life, its function, purpose, design, rationale and reasoning, we can begin to
understand how it could have enhanced the lives of people in the Palaeolithic through

social cohesion and coalition.

Forming coalitions is an essential part of human life in any modern society, and as
Durkheim has emphasised religion allows bonds and social networks to be formed.
Bloch’s research takes this point further by discussing the transactional social
dominance achieved in a group by Machiavellian politiking, manipulation, assertions
and defeats, and the transcendental social, which is the essentialisation of roles and
groups which are not dependant on the features of the transactional social (Bloch
2008, 2056). Human organisation, especially that of a spiritual nature, can exploit and
develop both types of social relationships. Durkheim stressed that human sociality is
thus double, it has its transactional elements and transcendental elements.
Chimpanzee sociality by contrast is single because the transcendental social does not
exist among these primates (ibid., p.2057). Bloch’s transcendental network hypothesis
can also include ‘dead ancestors and gods as well as living role holders’. The

constituent parts of religion such as the afterlife and the presence of spiritual beings



are crucial to the formation of present social societies and coalition formation. Belief
in the afterlife and continual worship to ancestral deities and figures demonstrates
how religion contributes to the common functionalist anthropological approach which
encompasses the theory that religious beliefs and rituals are useful in governing and
regulating various aspects of the social system. Understanding a concept such as an
afterlife demonstrates not only evidence of the transcendental social but also a desire

to continue being a community after present life.

Gamble’s views on the link between cognition, environment, and social cohesion such
as those discussed in the Social Brain hypothesis demonstrate the clear need for a link
between archaeology and Durkheimian perspective in order to fully understand the
connection between human thought, creativity and physical archaeological evidence.
Gamble has referred to the need for a Durkheimian viewpoint in archaeology in his
recent publication, Durkheim and the Primitive Mind in (Hausner 2013). When
discussing Foley and Lahr’s views on the evolution of culture it is obvious, as with so
much of the literature on the Palaeolithic, description is provided but links are not

always made between the why and how of certain cognitive traits and functions.

‘General proposition that ‘human culture, as communities of individuals form when
boundaries begin to occur within such communities, and when, through both adaptive
and neural mechanisms, the traits of each community- from language to decoration to

technology begin to diverge’ (Gamble 2013, 129).

Gamble’s response highlights the need for a more explanatory stance to be taken
when making statements about formation of culture and evolution of society ‘These
accounts do not, however, relate the sense of collective action and imaginative
capacity that brings people, things and landscapes into relation with each other. These
archaeological cultures are not societies in Durkheim’s sense. Glimpses in the
literature are rare and apologetic because the authors know they are straying from

the rational description of evidence’ (Gamble 2013, 129).

Much of Gamble’s work is concerned with taking stratified data and applying a new
perspective which combines disciplines, ideology and in turn offers depth to the data.
A example of this is expressed through Gamble’s analysis of Lane-Fox’s (aka. Pitt

River’s) interpretation of the strata of the mind ‘For Lane-Fox there are three strata to



the mind: (1) Primitives (2) children, women and workers (3) socially dominant men
like himself’ (Gamble 2013, 131). Lane-Fox like Durkheim does classify by using
categories of ‘people’ to explain the progression from simple to complex however,
Durkheim dismisses rational and empirical views and believes a viewpoint focussing on
social cooperation rather than hierarchy, should be taken in order to fully understand

religious behaviour and culture.

Dunbar, Gamble and Gowlett (2010) progress the notion of the stratified brain further
in their work Social Brain Distributed Mind. Moving from the simple stratification
system of the mind documented by Lane-Fox, Dunbar, Gamble & Gowlett compiled the
hypothesis aptly named ‘theory of mind’ which is discussed in detail earlier in the
thesis. In short, theory of mind clearly examines the thought processes involved from
the basic notion of recognising oneself right through to the complex ‘Ego believes that
the group understands that another person recognises Ego’s own belief states’
(Gamble 2013, 137). This theory can also be applied when analysing objects, as when
creating an object: an advanced theory of mind demonstrates an intended purpose

and interpretation of the object.

The work of Dunbar et al is paramount in understanding the concept of our innate
human nature in evolutionary anthropology. An understanding of how our earliest
ancestors engaged in socially cohesive activity is vital if we are to apply Durkheim’s

theory of effervescence to the analysis of Palaeolithic religion.

Religion as Social Life

As discussed, Durkheim’s theory of religion being synonymous with the effervescent
social life is the overarching theme of the thesis. Without society we cannot have
religion and without religion (in various forms) can there be societies? As detailed in
Chapter Two religion has underpinned social, economic and political histories since
their origin. Society and religion have been studied at length, mostly by
anthropologists, philosophers and sociologists rather than archaeologists. Dickson’s
analysis summarises earlier interpretations of religion as a social component. Dickson
outlines that the way religion has been historically viewed in academic research

depends largely on whether one takes a Marxist, functionalist or realist approach to



the purpose of religion in society. Marxists dismiss religion as an opiate to mask
problems in society. Realists of a functional persuasion focus on religion in terms of
societal function such as production, social and economic factors. Clifford Geertz
supports the idealist definition that religion is a mental template from which ongoing

behaviour is derived (Dickson 1990, 6-7).

Dickson later goes on to discuss the need for another, Durkheimian, approach. Dickson
guotes Durkheim’s definition of religion as ‘a unified system of beliefs and practices
relative to sacred things, that is to say, things set apart and forbidden-beliefs and
practices which unite into one single moral community called a Church, all those who
adhere to them’ (Dickson 1990, 7-8). Using this interpretation of religion it is clear to
see that religion in these terms does not offer restricted barriers when interpreting
evidence which burdened archaeologists in the past, but opens up a new way of

viewing religion as community, a central part of Palaeolithic society.

Alongside work on the effervescent effects of social cohesion, and the benefits of
communities both socially, and cognitively; Durkheim’s work on morality and the
collective good is evidenced here to strengthen the discussion of religion as a key part
of human identity and interaction. Durkheim wanted to study society in a pragmatic,
scientific way, this can be seen through the use of the term ‘Social facts’ which are
‘detached from the conscious beings who form their own mental representations of
them’ (Bowring 2016, 22). Durkheim’s ‘Social facts’ theory is a way to not only classify

society but also keep it in order, similarly to the wider concept of religion generally.

‘The function of social facts is thus to hold the anti-social tendencies of the individual
in check so as to maintain social order. This has been called Durkheim’s ‘container’
model of society. ‘Such is any container distinguished from the things it contains’

(Stone and Farberman 1967, 150).

Durkheim’s classificatory methods can be seen here beyond the sacred/profane
dichotomy. Durkheim’s discussion of the sense of moral authority enables us to see
how he grouped and analysed society based on traits such as good and evil which form
the basis for many religious movements ‘It is not ‘physical constraint’, but rather

‘moral authority’, which is the ‘essence of social life’ (Durkheim 2008, 156).



Social exclusion

To fully argue the validity of Durkheim’s themes of effervescence and social cohesion
to the study of Palaeolithic religion and society we must also consider the opposing
view of social exclusion. Why do we as modern humans have a need to be social? And

why is this, as we have seen, perhaps the most fundamental part of human life?

When beginning to unravel the human mind in terms of our inbuilt mechanism to form
social relationships we need to ask why this cognitive device exists. Within the fields
of archaeology and anthropology much has been written on social bonding, social
coalition and networks (Dunbar, Gamble, and Gowlett 2010, Gamble, Gowlett, and
Dunbar 2014, Hill and Dunbar 2003, Dunbar 2004). However, in order to fully
understand the human mind in terms of religiosity it is important to understand why
humans work better in groups and feel the need for social inclusion. Involvement in
social groups and activities whether religious, sporting or participation in social media
are an important part of our social world. A sense of belonging and popularity are
crucial to our survival as social creatures. The need for social acceptance could come
from our need to be liked and desired in order to find a mate or be part of a successful
hunting group with access to the best food resources. The feeling of rejection caused
by social exclusion has also been compared to the same neurological responses as
physical pain ‘Inclusion in social groups has been a key to survival for social animals
deep into the past, we propose that threats to one’s social connections are processed

at a basic level as a severe threat to ones safety’ (Macdonald and Leary 2005, 202).

Through creating these relationships we are bonding with people not only for
resources, breeding purpose or pleasure, but a sense of personal belonging or value.
The forming of social groups through what could be termed religious activity according
to Durkheim, shows a shift from forming coalitions purely for functional purposes but
also in relation to spirituality. Spirituality and the sense of belonging to a group with
shared beliefs and practices could have enhanced our evolutionary development not
through accumulation of prestige, wealth and networking but also through the
physical need for being in groups and relating to others. We can see throughout
human evolution that the notion of religion was focussed more around the idea of a

god or spiritual being. From what we now know about our neural receptors and the



physical pain felt through the loss of a human being or exclusion from groups could
this extend to the human need for a ‘god’ figure to fill a void, as is echoed by the
common themes in Christian doctrine that even if we are physically alone in the world
‘god loves us’, we are all ‘god’s children’. The physical pain experienced through loss or
feeling alone in the world, emphasises the importance of social bonding to us as a
species ‘Social pain is analogous in its neurocognitive function to physical pain’

(Eisenberger, Lieberman, and Williams 2003, 292).

We know that the feeling of social attachment can spark the feeling of effervescence
and excitement, but the fact that social exclusion can cause pain, made it increasingly
important for humans to evolve into social beings with social brains. The evolution of
cognitive talents such as the ability to produce aesthetically appealing objects does
appear to have the potential to have provided an evolutionary advantage. So, the
creation of objects or symbols to show belonging to a certain group or ‘religion” would
have been crucial in forming human identity through social bonding, networking and

the formation of socially stratified societies.

It is evident how crucial context is, not only within historical study, but at a time when
views about the world were shaping so many facets of human life. The early
excavations in the Dordogne shaped the way people viewed the Palaeolithic as the
excavations were the first insight into material which would lead to redating and
rethinking our human story, both in terms of material culture and cognitive
development. Context is vital when building a picture of the past, as it allows reason

and sometimes justification for the archaeology theory which follows.

Using sociological theory from scholars such as Durkheim within a discussion of
context enables a broader picture of some of the key themes within Palaeolithic
research, namely the social brain and social cohesion; these are central themes within
my research. Evidencing the initial contexts in which the material for analysis
originated provides an understanding of Palaeolithic society. In order to understand an

object’s true meaning it is vital to understand its origin.

A new approach to the study of Palaeolithic religion.




Durkheim’s theory of effervescence and social cohesion has offered a new theoretical
model by which to understand the concept of religion in the Palaeolithic. However, in
order to examine the concept of the sociality of religion further | will now outline the
second theoretical model | will apply to the dataset: Gamble’s FACE theory. This
theory develops further the fundamental principles of social human life by categorising
social actions. This categorisation, alongside Durkheim’s theory of effervescence will
form the analytical basis of my research and will be applied to the individual objects

selected within each case study.

Fragmentation, Accumulation, Consume and Enchainment (FACE)

Gamble’s FACE theory was selected as part of my broader research methodology, as a
framework in which to apply and discuss the objects in a dataset. Using this model,
each component, Fragmentation, Accumulation, Consume and Enchainment can be
applied to the selected artefact to emphasise the physical, metaphorical and symbolic
aspects of religious life. Gamble also pioneered the theory ‘sets and nets’ (Gamble and
Porr 2005) which allows us to further understand the fragmentation and enchainment
aspects of FACE. Gamble’s sets and nets model exemplifies the previous discussion of
social cohesion and exclusion. The coming together and parting of components within

a society is a vital concept if we are to understand the basis for Palaeolithic religion.

Throughout the discussion of FACE within each data chapter | will refer to definitions
outlined in (Appendix Il). | have differentiated in the table the physical and symbolic
associations and given examples for each. Religion as we have seen throughout the
literature review cannot be defined purely based on systematic and practical groupings
and categories, it cannot be firmly dated or studied using a uniformitarian approach. In
order to truly understand religion, a symbolic framework needs to be applied in
partnership with more rigid classificatory methods. | have chosen to use the selected
manifestations of FACE as a framework as these were examples most prominent over a
wide range of archaeological and anthropological literature. The Durkheimian themes
discussed previously will facilitate a wider discussion of the relevance of the objects

and context in relation to the study of religion.

The FACE methodology set out to answer the questions around how archaeological

evidence is patterned. What links can we make between time, space and an



engagement with material culture from the Upper Palaeolithic onwards? In order to
fully comprehend how these objects were used to create social meaning and
contribute to the concept of effervescence in the Palaeolithic, it is crucial to
understand (along with contextual information) not only their construction method
and use, but also metaphorical significance. | will now examine each aspect of the

FACE model in turn.

Fragmentation is a fundamental aspect when considering objects in the wider context
of religious social life. If an object is fragmented, as with society, does it still have the
same meaning and significance? When analysing the objects contained within the
three datasets | will consider whether the object is representative of a part or whole.
Would the object still have the same meaning out of context or if fragmented in some
way? Gamble discussed the concept of fragmentation in terms of social actions ‘The
terms fragmentation and consumption provide connections between people in
networks of relationship’ (Gamble 2007, 136). Gamble’s work on fragmentation is also
of interest when considering shared experience. It is highly likely that fragmentation
occurred in the Palaeolithic in order to promote sharing and social interaction,
especially in the context of butchery sites. An in-depth discussion of fragmentation in
the Palaeolithic will be discussed using two heavily substantiated case studies, The
Pavlov ‘Venuses’ (Verpoorte 2000, Farbstein et al. 2012b) and the Lion man of
Hohlestein Stadel (Cook 2013, Kind et al. 2014, Hahn 1970).

The concept of fragmentation is crucial when evaluating how groups interact and
behave. When analysing the objects within the datasets the theme of fragmentation
will be just as relevant as enchainment when discussing social groups. The link
between fragmentation and enchainment has been introduced and recognised as
concepts within archaeological literature (Brittain and Harris 2010). Fragmentation
and enchainment are concepts within this methodology which often occur together
when discussing themes relating to social systems. Chapman and Gaydarska ‘explicitly
recognise, the connection between enchainment and fragmentation emerges through
social practice, and the challenge faced by archaeologists ‘is to refine the links
between persons and things for each specific cultural context’” (Chapman and
Gaydarska 2007, 203, in Brittain and Harris 2010, 582). In conjunction with cultural

context, semantics and perspective also play a part in the interpretation of whether



something is accumulated/enchainment or fragmented. In some cases for example
rosary beads, an understanding of whether we are viewing part or whole, or applying
the concept of set or net is required. Brittain and Harris state ‘the aim must be to
avoid turning fragmentation into a black box term, in which it is both process and
explanation’ (2010, 589). This can be achieved through an understanding of Gamble’s
sets and nets model which demonstrates not only the place of objects within a context

but also the links between object, environment and personhood.

Gamble’s theory of sets and nets considers Chapman’s theory of physical
fragmentation in the archaeological record. In Chapman’s theory the physical act of
butchery is used as a metaphor for sets and nets within social practice in the

Palaeolithic (Gamble 2007, 163).

‘Ever since the butchering of dead animal, whether killed by humans or by animal
predators, became a common Palaeolithic practice, it is possible to argue that the
fragmentation of a carcass could have acted as an analogy for enchained human
relations at an early stage of human development. The division of a carcass of a hunted
animal provides an archetypal instance of a fractal resource, where each portion
carries its own value as well as the symbolic value of the whole animal and the

successful hunt’ (Chapman 2000, 40).

Accumulation, is described by Gamble as: ‘relations achieved by production and
reproduction” (Gamble 2007, 137). To accumulate in the context of this thesis is
primarily concerned with the accumulation of objects or people with a social or
religious significance. The accumulation of sets of objects offering a power, totem or
protection can be discussed according to Gamble’s model. Following on from this
interpretation of accumulation widespread worship of specific Saints could also be
included using the sets and nets model. In this respect accumulation is termed as an
group of people following a uniform concept which has been accumulated within a set
of objects distributed globally each with the same message to convey. A group of
people coming together in Durkheim’s metaphorical effervescent ‘church’ could be
termed as accumulation. Analysis of how sets of objects came together to form part of
the case study collections will be undertaken. An area for consideration within the

thesis is does accumulation at this level offer any information in terms of the preferred



function and meaning of the object at the time of use? In order to present different
dimensions to the thesis | will discuss both the physical act of accumulation alongside

the metaphorical or symbolic examples.

Place is also of great significance when analysing recurrent features relating to the
theory of accumulation. A sanctuary or cave site houses the accumulation of not only
the objects being discussed but also the people using them. Accumulation could be
considered in itself a metaphor for effervescence. Throughout the discussion of each
dataset | will discuss the difficulties of applying frameworks without sufficient context,
or indeed applying frameworks which employ more symbolic rather than physical
concepts. Despite the difficulties here, accumulation should be explored beyond the
physical (deposition, organisation, placement) in order to enable a broader
interpretation as to why people throughout human history have felt the need to
acquire, use and display objects. This can be seen in the work of Gamble and others
‘Gamble observes the creation of ‘nets’ of distributed fragments, and their
accumulation into ‘sets’, and he argues that this is to be expected in ‘all hominin

societies’ (2007, 144, Knappett 2006, in Brittain and Harris 2010, 583).

Consumption is a theme which is commonplace within archaeology, most however will
think of the consumption of food during ritual feasting. Consumption in relation to the
thesis is concerned with both themes which are present in the work of Gamble and

Frank Trentmann (2016).

Gamble terms consumption as ‘to embody for the purposes of creating relationships
either through accumulation or enchainment’ (Gamble 2007, 137). Whereas
Trentmann quotes ‘the acquisition, flow and use of things- in short, consumption- has
become a defining feature of our lives’ (Trentmann 2016, 1). The flow and use of things
will be a recurrent theme when addressing the case study material. In order to fully
support the argument that Durkheim’s theory of effervescence has significance to the
study of past societies, a consideration of the way objects flow in terms of their
production and life cycle as objects is crucial in our understanding of the object’s

significance.

Consumption can also relate to the object being part of a consumer society. | am not

suggesting that Palaeolithic societies were engaged in a mass market however, the



value, worth and desirability of objects may resemble similar, recognisable features of
our own society. Consumer behaviour today demonstrates status, wealth and in some
respects power. My analysis will not be able to determine exact emotional or financial
implications which we can attribute to modern consumerism. However, consideration
can be given to the idea of communal gift and exchange networks which are essential
to archaeology. Marcel Mauss, nephew of Durkheim, echoes the view that objects are
and always have been a key component of social function. This is explained in his 1954
work The Gift ‘In the systems of the past we do not find simple exchange of goods,
wealth and produce through markets established among individuals. For it is groups
not individuals which carry on exchange’ (Mauss 2011, 3). Trentmann discusses two
main processes with regards to the concept of consumption ‘One is how institutions
and ideas shaped consumption over time; the other is how consumption, in turn,

transformed power, social relations and value systems’ (2016, 6).

The concept of consumption is perhaps one of the most complex aspects of FACE
analysis as too often consumption is seen as an end point in archaeology, and
frequently referred to in the discussions of dietary habits within the archaeological
record. Mullins explores the connection between consumption and the flow of goods
throughout the social world (Mullins 2011, 134). This approach combined with an
examination of methods of acquisition, construction/assembly and use will provide a

full and varied analysis of the use and purpose of objects.

The social can also be determined by quantifiable data and such discussions of
symbolism and metaphorical analysis should not be omitted from archaeological
interpretation. The work of Michael Dietler discusses four fundamental principles
relating to consumption ‘context of consumption (i.e., where objects are found, the
contexts in which they are recovered ); patterns of association (i.e., goods associated
with each other; relative quantitative representation within sites and across regions;
and spatial distribution of specific goods (i.e., examining their distribution patterns
across space) (2005, 57). The concepts discussed here by Dietler can also strengthen
dialogue around accumulation and enchainment. As discussed consumption is often

described as a process rather than a destination for objects.



Enchainment can refer to both the chain of social links made through the use and
exchange of the objects (Gamble 2007, 137) and the chain of events or processes
(chaine opératoire) involved in creating the object. The objects chosen for analysis
within the datasets have been selected owing to their aesthetic and functional
attributes alongside the historical narrative which accompanies them. In order to
understand a chain of events in terms of production, use and ownership in turn lends
itself to the creation of an object’s history. Understanding how an object has been
understood and used in the past will offer new interpretation to the study of religiosity
and sociality, which | will then combine with current Palaeolithic research to deduce
reoccurring features which are commonplace in religion since its origins- which |

interpret to be in the Palaeolithic.

Fowles’ discussion of Durkheim’s ‘Growing avalanche of collective interactions’ (Fowles
2013, 140) also resounds with the theme of enchainment. A collective or expanding
group is often made through relationships, trade links and social interaction. Through
analysing the object’s route into the collections, conclusions can be made about their

place in society.

Gosden has also discussed the pertinence of enchainment as a concept within material
culture analysis. Fragmentation and accumulation can be firmly linked to enchainment,
which can be seen through the process of creation initially and subsequently
throughout an objects lifecycle people and materials bring out each other’s character
through ‘webs of connection’ in particular cultural contexts (Gosden 2009, in Brittain

and Harris 2010, 589).

Connection of parts to form a whole (as discussed previously with emphasis on Gamble
: 2007) can relate to discussion in archaeology beyond solely ceramic analysis but also
support wider discussion of social networks. Gaydarska states that ‘Enchainment is the
best, and sometimes the only, explanation for deliberate fragmentation’ (2007, 188, in
Brittain and Harris 2010, 585). Deliberate fragmentation will be discussed at length
within the datasets, this concept is one which spans the entire chronology of the data
beginning in the Palaeolithic with firing and perhaps intentional exploding of female

figures (Farbstein et al. 2012b, Verpoorte 2000).



Enchainment must also be examined beyond the scope of archaeology as a discussion
of religion within this context is not merely concerned with the construction of objects
and amulets but the symbolic representations they hold. The Small Blessing’s data set
ranges in themes and ideologies however, many of these themes have common roots,
which can be extrapolated through discussion of accumulation and enchainment.
Examples such as the Bloodstone of Morocco demonstrate how important the body is
as a physical system (flow of blood, individual organs/bones as part of a wider system
or construct). This can be seen through the symbolism of blood as a means to enchain
(transfer to another), consume (physically ingest or receive as part of a transfer) or
accumulate (blend two concepts, blood and stone into one main object ‘bloodstone’).
Floyd- Wilson and Sullivan (2007) discuss the concept of external flow and forces in
relation to the body that stem from the Medieval period into the Early Modern

literature.

As is evident from the wide scope of FACE theory a solid overarching theoretical
framework is needed to bring together the contextual data which historical and
archaeological sources provide. Durkheim’s work on the organisation of society
provides foundations on which to base more in-depth analysis of objects. As previously
stated Gamble has referred to the need for a Durkheimian viewpoint in archaeology in
his recent publication, Durkheim and the Primitive Mind. Gamble’s response to the
value of Durkheimian perspective in archaeology highlights the need for a more
explanatory stance to be taken when making statements about formation of culture
and evolution of society ‘These accounts do not, however, relate the sense of
collective action and imaginative capacity that brings people, things and landscapes
into relation with each other. These archaeological cultures are not societies in
Durkheim’s sense. Glimpses in the literature are rare and apologetic because the
authors know they are straying from the rational description of evidence’ (Gamble
2013, 129). Much of Gamble’s work is concerned with taking stratified data and
applying a new perspective which combines disciplines, ideology and in turn offers

depth to the data.

Symbol and Metaphor




In order to combine the work of Durkheim and Gamble an understanding of symbolism
and metaphor requires discussion. As previously mentioned a merely physical or
pragmatic analysis of Gamble’s FACE concepts will provide limited discussion of the
scope of the material. The de Mortillet Collection in particular will benefit from a wider
discussion as the contextual information is not as rich as that of the Palaeolithic and

Minoan material.

The way in which objects were used and displayed is often evident within an
archaeological context. This can lead to a greater understanding of how the object was
intended to be understood and offers an insight not only into the Palaeolithic world

but the mind of Palaeolithic people.

As previously discussed there are distinctions between with the way in which the
disciplines of archaeology and anthropology have evolved. Anthropology is concerned
with the social element of humanity, interaction, hierarchy and structure and
archaeology, with the material remains which give evidence concerning past societies
relationship with the world. This is also evident in the way in which symbolic analysis
(Geertz 1973) applies to the study of anthropology, the labelling of an object, ritual or
group of people in a wider context and the more detailed metaphoric approach
(Gamble 2007) which is applied to archaeology. Symbols are a crucial point of
reference when considering Palaeolithic religion as they are the initial point of
reference on which to develop meaning and function. Symbolism however, cannot
always give answers as the reader cannot always apply meaning to a symbol without
its context or purpose being revealed ‘Symbols only function as such when both a
writer and a reader are in accord. In archaeology, one tends to focus on the writer’

(Pettitt 2011b, 145).

An understanding of metaphor as seen in the work of Gamble (2007) is crucial in
supporting the analysis of the data presented in the thesis. A symbol or sign simply
offers an image, an object with which to place into the world, a metaphor however,
gives a context ‘Metaphor opens out the possibility that some of the properties of an
object may be given a new status and meaning in language’ (Tilley 1991, 123). The use

of metaphor can also create the ‘universal grammar’ (Alcorta 2006, Bloom 2006,



Bulbulia 2005) for religion as it puts the objects in context. Words are less meaningful

placed outside the context of a sentence.

Material engagement theory (MET) a subject within the research field of
‘Neuroarchaeology’ enables us as social scientists to make sense of objects, art and
their purpose within the evolution of humanity which was introduced in Chapter Two
of the thesis (Malafouris and Renfrew 2010). Alfred Gell’s work on object and agency
(Gell 1998), although a pinnacle work in the field of anthropology fails to consider the
links between mind, consciousness and material culture. Early anthropological and
archaeological studies bring about the animate character of a profane artefact and in
helping us understand ‘what objects want’ (Gosden 2005). Using Material engagement
theory a vital connection between brain, mind, and body can be formed enabling a
greater understanding of the purpose of these objects to prehistoric people and in

turn allow an insight into Palaeolithic society.

Using Durkheim’s theory of effervescence along with Gamble’s work on symbol and
metaphor, artefacts which were previously understood as religious in the traditional
sense of the term adopting classical ideology can now be interpreted within a wider
context, in terms of sociability which demonstrates the evolution of culture. The sites
of La Chapelle-aux Saints, a Neanderthal burial site dated to between 40,000-60,000
years ago and the double burial site at Sunghir, Russia dated between 23,000 and
27,000 years ago, discussed throughout by Pettitt (2011b) are not examples of
Palaeolithic religion, in the doctrinaire sense, but instances of sociability based on co-
operation which created collective representations of the relations between all
elements of their worlds; people things, materials and places (Gamble 2010, 136).
Artefacts such as the heavily contentious female figurines are often viewed as symbolic
in terms of religion owing to their interpretation as representation of a ‘goddess’. If the
aforementioned sites have been interpreted in terms of human sociability and not
purely as religious or ‘ritual’ sites then surely the female figurines could be understood

in this way.

Archaeologists have previously attributed religious symbolism to burial sites following
modern conventions of how we view burial today, as having a strong religious and

ceremonial purpose. However, as we have seen from Gamble’s interpretation of



evidence of sociability during this period, the female figurines could easily offer other
interpretations rather than those solely focussed on the idea of representation of

female deities.

However, the historical period in which objects were discovered may affect
interpretation especially regarding objects such as the female figurines which offer
scope for many trends in archaeology such as feminist theory. The Venus of
Brassempouy figurine as termed at its discovery in 1892 which evidently means it has
been subjected to wide ranging archaeological interpretation ‘the figurines emerged
from the ground into a colonial intellectual and socio-political context nearly obsessed
with matters of race’ (White 2006, 251). Owing to our present knowledge of human
physiology in past societies we now understand that the figures do not represent any
human characteristics of people who lived at the time of their creation, they were
purely a representation or a type of metaphor relating to humanity rather than an apt
depiction. Therefore, the concept of the objects offering direct evidence into the
physical anthropology of the period is flawed. This evidence opened up a new line of
enquiry, which is the common interpretation of the objects representing womanhood
in particular fertility. The explanation of these objects as fertility symbols could be
feasible using Durkheim’s theory. If groups of people were to join for a ritual
ceremonial expression of sociability then the topic of fertility or growing and
enhancing group size thereby increasing the amount of effervescence seems

conceivable.

By considering the context in which the most prominent Palaeolithic material was
sourced, the pioneers responsible for the initial influential research, and the issues
surrounding Palaeolithic interpretation, it is evident a different approach is required.
There is a void within Palaeolithic research concerning early religious and social
practices, and that void is Durkheimian theory. A trajectory is beginning to emerge
from the implications of the forgery at Altamira to a metaphorical interpretation of art
objects. As the Secular world is emerging, art studies feature within archaeology. The
Palaeolithic is no longer considered to be a time in history whereby classification of

stone tools is the only means by which to shape our understanding of the past.



Combining Durkheim’s theory of effervescence with Gamble’s FACE theory (a symbolic
and metaphorical analysis) a more substantiated evaluation of Palaeolithic religion can
be argued. Durkheim’s classificatory models can offer new insight into the grouping
and discussion of society. Durkheim can be termed as an ‘Action theorist, for whom
social reality is an emergent property of collective practices’ (Rawls 1996, 2001, 2003,
2012). Durkheim’s work on morality in society clearly demonstrates how concepts such
as ‘collective morality’, which have a strong basis in religious society run through
varying societal constructs regardless of level of technological advancement ‘The
transformation from simple, segmental or traditional society to advanced,
differentiated or modern society does not remove society from the constraint of
morality: rather, it creates a new collective morality- organic solidarity’ (Markse: 1987:
2) Links can also be made between Durkheim’s classificatory models and those of
Gamble (FACE). Durkheim’s work details aspects of accumulation (Collective
effervescence and morality) and fragmentation (Division of labour) in the sense that all
societies are made up of constituent parts to form a whole ‘...society... is a whole
composed of parts. But isn’t it the first problem for the sociologist to decompose this
whole, to enumerate its parts, to describe and class them, to seek how they are

grouped and divided (Durkheim 1885, 632).

Gamble’s work on accumulation and enchainment is also echoed in the work of
Durkheim beyond The Elementary Forms of Religious Life and discussion of
effervescence. Even when discussing the individual Durkheim makes observations
about the place of single entities within a collective society ‘Individualism, defined as a
modern “cult” of respect for the individual, of personal dignity, is a morally collectively
created, collectively shared, and collectively inferred” (Marske 1987, 3). Durkheim’s
avant-garde, humanist approach to religion offers a new insight into the way in which
religion could be studied, with more focus on the collective. Alongside accumulation,
enchainment and is also relevant here as people exemplifying links between
personhood and morality. Common sets of moral behaviour are being followed,
collectively in order to form a society which to Durkheim is synonymous with religion.
Consumption when viewed in a symbolic manner can also be used as a concept which
makes links between the work of Gamble and Durkheim. Consumption, as previously

mentioned can take many forms which can include physical consumption, however,



when referring to the work of Trentmann (2016) consumption can be seen in terms of
a process or in terms of choice and selection (consumer behaviour). These concepts do
not need to be taken at face value as it is apparent that capitalist consumer culture
cannot be recognised in the Palaeolithic. However, the idea of making choices whether
this be objects, aspects of faith or modes of behaviour we choose to adopt, can be
mirrored through modern consumer behaviour, do we buy things to live, or live to buy

things?

To conclude, many aspects of Durkheim and Gamble’s theories have been discussed to
provide an overview beyond the point of the central theme of effervescence as
outlined in ‘The Elementary Forms of Religious Life’. However, in order to ensure clear
interpretation of the wide ranging data the following points will form the basis for

analysis.

e The nuanced aspects of Gamble’s FACE theory as outlined in the table
(Appendix 1) will be applied to all three datasets. Alongside this to provide
evidence regarding the importance of context in archaeological and
anthropological analysis | have also applied FACE attributes to the entire de
Mortillet collection (from which the smaller subset of The Small Blessings
Collection is taken), the full Small Blessings collection (from which the subset
was taken) and the full Ashmolean catalogue of material from Petsofas and
Psychro (from which the subset was taken).

e Concepts relating to Durkheim’s Elementary Forms of Religious Life beyond
effervescence (Co-operation, animism, totemism, sacred, profane, group
solidarity and formation of society) will be explored in the selected subsets of
data, with substantial contextual information.

e Durkheim’s work beyond effervescence (Collective morality, the cult of the
individual, division of labour in society) will be examined using reference to
other prominent works to enable a wider scope for analysis and firmly

exemplify the relevance of Durkheim to archaeology.



Chapter 4 Dataset One: The Small Blessings

Collection at the Pitt Rivers Museum, Oxford

Introduction

This chapter will detail the first case study in the thesis, the Small Blessings Collection
at the Pitt Rivers Museum, Oxford. This collection will form the basis for applying the
methodology outlined in Chapter Three to answer the main research questions posed
in Chapter One- What does the acquisition of ideas tell us about society and the
changing views of religion in relation to the Palaeolithic? How can the work of
sociologists such as Durkheim offer a new perspective on religion in the Palaeolithic?

And how did his work go unrecognised within the discipline for so long?

Through using a collection as heterogeneous and diverse as Small Blessings | aim to
detail how objects such as these shape our view of Palaeolithic religion and why some
objects have inherited the title of ‘Blessing’. | will investigate how objects with both a
sociological and theological label change the way religion is represented in society.
Through a study of the fundamental principles of what forms the basis for religiosity, |
will apply the theories of archaeologists and sociologists such as Gamble and Durkheim
to develop the argument that Durkheimian effervescence is crucial to an

understanding of Palaeolithic religiosity and social life.

Why Small Blessings?

As | have outlined in previous chapters the Pitt Rivers Museum is not a typical
ethnology museum. According to museum databases and researchers the museum
holds approximately 238,517 objects to which curators, researchers and the general
public are continually adding. There are 24,006 objects classified under the title of
religion. One of my main areas of interest as a researcher in this topic is the diversity of
theme within the ‘religion’ groupings which began at the time of Blackwood’s
classification in 1964. Under Blackwood’s categories of religion there are entries such

as ‘cakes, etc. ceremonial and festival’, religious documents, phallic objects, religious
97



furniture to name a few (Appendix ll). This list indicates that not only were Blackwood
and others at the Pitt Rivers Museum beginning to accept that religion does not have
to conform with the symbolism and ritual practices of Church of England to constitute
a religion, but they were also beginning to accept that aspects of daily life such as
furniture and food can also form part of a spiritual social life. However, the list
detailing what constitutes ‘religion’ can be exhaustive therefore focussing the analysis
on a smaller subset of ‘The Small Blessings’ collection, enables clearer focus and
application of the methodology. Viewing Durkheimian religion too widely in terms of
context can revert back to meaningless classifications and attributing ritual to
everything. The subset of the de Mortillet collection ‘Small Blessings’ was selected for
analysis by the Pitt River’s Museum owing to the ‘scope of the collection, show a range
of different types of amulets which represent different areas of the world/cultural
groups, the objects have a known history’ (M.Ding Pers Comm). The latter is of
paramount important to the research conducted within the thesis as we can see from
the wider material that attributing aspects of Durkheimian or FACE theory to an object
merely from description is problematic, context is key when analysing amulets as many
similar objects can be described in a variety of ways, one persons talisman could be

another’s curse.

Adrien de Mortillet & The Small Blessings Collection

Adrien de Mortillet, along with his father Gabriel, have a strong connection to the
subject of Palaeolithic studies. Adrien, son of Palaeolithic archaeologist Gabriel de
Mortillet, gave rise in many respects to organisation and classification in
anthropological collections. Adrien de Mortillet’s work is representative of my main
objectives which is to use the earlier classificatory methodology of Christy and Lartet
as a platform from which to develop Palaeolithic themes further. Adrien’s father
Gabriel published Le Préhistorique: Antiquité de L’Homme or The Prehistoric: Man’s
Antiquity, published in 1883, which was a key text for using advances in stone tool
technologies to determine periods within prehistory such as the Magdalenian. Adrien
however, appears to be inspired by this approach and took classification methodology
a step further by looking at what people created and used, now termed material
culture. A. de Mortillet was concerned with how people interacted with objects and

how these objects would be used to demonstrate actions in comparative



anthropology: ‘de Mortillet’s work focused on comparing prehistoric societies with
existing tribal societies and cultures. He did this by studying the objects that he
collected, from tools and weapons, to jewellery, clothing and ceramics’ (Pitt Rivers
Museum 2012a). De Mortillet sold his amulet collection to the Wellcome Collection,
London in 1931 shortly before his death and the collection was then transferred to the
Pitt Rivers Museum in 1985. The de Mortillet collection is still held at the Pitt Rivers
Museum today a selection of the material was shown in 2012 as part of a funded
project under the heading of Small Blessings which is the focus of this chapter. The Pitt
River’s Museum still has strong links with the Wellcome Collection and in 2016 loaned
some of the amulets back for an exhibition entitled ‘Charmed Life by Felicity Powell’

(M.Ding Pers comm).

My interest in the collection not only stems from the variety of objects which reflect
aspects of social life but another point of interest was the link between the collection
being held by both the Wellcome collection and the Pitt Rivers Museum. The
Wellcome Collection pays homage to Henry Wellcome a philanthropist and pharmacist
who collected medical objects. Wellcome wanted to use the objects to make a link
between medicine, life and art (Wellcome-Collection 2016). The link between aspects
of health, religion and social life encapsulate Durkheim’s view of religion being a term

synonymous with life as detailed in The Elementary Forms of Religious Life.

‘The objects in de Mortillet’s collection of amulets come from five continents and were
made during different periods, from antiquity to the early 20th century. They reflect
different beliefs, religions and folklores. Many of the amulets would have been worn on
the body, but the collection also includes other protective and ritual objects, including

ex-votos, icons, pottery, and stones.

Often completely unique and personal, utilizing auspicious materials and symbolism,
amulets were (and continue to be) made for various purposes, e.g., to avert evil or
disease, or to bring good luck in harvests, journeys, or war. Yet a theme that unites
them, and one which this thesis will seek to explore, is that the people who created and
used them believed they had the power to alter or affect the world around them. In this
sense amulets can help us understand the human need for well-being and the universal

concepts of hope and belief’ (Pitt Rivers Museum 2012b).



When viewing the objects at the Pitt Rivers Museum it was the final words of the
sentence written on the case description ‘Hope and belief” which enabled me to make
the connection between the objects in front of me and religiosity as a part of the
human condition. The universal concepts of hope and belief are ones which have been
widely discussed throughout the thesis and will be explored further within the

description of the data.

What’s in a name? Amulet, Charm, Talisman or Fetish?

Before discussing the data and classification systems used within the museum | would

first like to clarify definitions of some of the object types discussed within this chapter.

1) Amulet- is a device, the purpose of which is to protect, but by magical and not
physical means- a lump of meteorite worn against gunfire is an amulet, a bullet
proof vest is not.

2) Charm- is something believed to bring good luck, health and happiness, in
doing so it might also be expected to protect from bad luck, sickness and
misery, but protection is not its primary function.

3) Talisman- is something thought to be imbued with some magical property. It
can both protect, and radiate power, and is often used in ritual.

4) Fetish is somewhat different. The origin of the fetish was as a West African
amulet but the word now describes an object believed to contain a spirit.

(Paine 2004, 10).

As is evident from this description of amulets, charms and talismans shown further
clarification is required before embarking on the study of amulets in relation to the
FACE and Durkheimian models discussed within the methodology chapter. Throughout
the chapter | will refer to the nuanced FACE framework (Appendix IlI) and explain why
they are applicable to my data selection, and how they can be applied with ambiguity

without contextual information (Appendix VII).

Data Selection




Amulets, charms and totems are plentiful within the Pitt River’s Museum, so in order
to narrow my selection of objects within the Small Blessings Collection | investigated
how and why the collection was constructed under that title. Out of the 24,006 objects
(under the heading of religion) almost 6,000 of those objects are amulets and charms

listed under the following categories.

Case nos. C26A, C27A, C28A - Amulets and Charms

Case no. C29A - Amulets, Charms, and Divination

Case no. C30A - Charms against the Evil Eye

Case no. C30B - Amulets, Cures, and Charms

Case no. C31A - Magic and Trial by Ordeal

Case no. C31B - Amulets and Charms for Animals

There are 51 Small Blessings objects featured on the museum website (the full list of
objects in the de Mortillet Collection in Appendix VII). 23 of the objects are on display
in the museum in a case together and | have selected 16 for analysis and
interpretation. Through analysis of the objects | aim to compile a description of the
features in line with the concepts outlined by Durkheim and Gamble in the previous
chapter. The full 51 objects were analysed using this methodology however, 16 were
selected for detailed analysis in the thesis as they are exemplary of the Durkheimian

themes discussed in the previous chapter.

The objects, albeit not prehistoric (in the instance of this case study) will demonstrate
Durkheim’s concepts of animism, totemism and naturism which in turn contribute to a
discussion of Durkheim’s effervescence. | will discuss each item in terms of Palaeolithic
religiosity through applying Durkheimian themes and Gamble’s FACE theory to argue
that despite the objects not being from the Palaeolithic period, these themes are
fundamental concepts applicable to the notion of religiosity and are deeply engrained

within humanity.

This heterogeneous collection of objects from different times and spaces came to the

Pitt River’'s Museum purely on the basis that it was a collection of amulets donated by



a prominent archaeologist. However, through deeper analysis it will become evident
that Durkheim’s theories are relevant to all aspects of life, death, experience, sacrifice
and ceremony. These objects which were categorised by museum staff purely on the
basis of the myths or folklore behind the object i.e. the Policeman’s amulet or the
obvious connection to religion through documentary evidence (The Sacred Heart).
When examining these objects in detail it becomes apparent that Durkheim’s themes
encompass all forms of social life and ‘religious experience’ therefore this collection
acts as a strong initial case study to consolidate the concept before moving into more

specific and earlier periods of human history, such as the Bronze Age and Palaeolithic.

The Pitt Rivers Museum decided as part of the cataloguing project to use subsets or
subcategories as the material donated much like other archaeological troves of the era
were donated to museums often boxed in bulk and unlabelled. Each subcategory was a
way of the museum making sense of the objects and also exemplifies the diversity and
range of objects which feature in the collection. | have chosen not to use the museum
subheadings (luck and protection, miracles and offerings, saints and sinners, keys and
cures and tooth and claw) as part of my analysis as | wish to demonstrate a unique
Durkheimian interpretation of the objects, with no preceding interpretation or
‘baggage’ shaping the way the data is viewed. The data grids | have produced outline
the category to which each object belongs and the attributes pertaining to the objects

according to my analysis of the research of Gamble and Durkheim.

*Full descriptions of the complete Small Blessings Collection as featured on the Small

Blessings website can be found in Appendix VI.

Horned Hand, Corsica




The Horneckigure 4.1 Horned Hand, Corsica (Source: Pitt Rivers Museum 2012b) s protection from
evil. As with many examples of religious iconography the object preys on people’s fear
of the unknown. The concept of protection from the evil eye is one of the oldest in
religious folklore, and its power is evident by the number of believers in these
concepts especially within the Mediterranean. Many religious concepts do not preach
about what is good but rather warn against what is harmful to us unless we conform to
rules and rituals for protection. The themes of ritual, the sacred and moral obligation
often coexist owing to the structure of religious teachings. These often go hand in
hand with a sign or portent as a physical representation of the doctrine. Different
materials have been used such as bright coral to divert the attention of evil away from
a person. The horned hand has also become synonymous with rock concerts as a
means of group appreciation for the band playing. The sign is also common in

neopaganism as a symbol of protection.

Hand gestures are recognised globally and can therefore be universally understood,
even as standalone artefacts only showing one section of the body. The purpose of
using the body to represent protection from evil is not uncommon, as we often see the
fragmentation of the body as a symbol for either protection or cure from an ailment

effecting a specific body part.



The hand is a complex object to discuss within amulet or charm studies as there are so
many different meanings globally that often the significance of reference can be
diluted down into a common sense ‘it wards off evil’ approach with little
understanding of more complex meanings which surround the selection of a hand as a
motif in daily life. Trentmann’s notion of consumption is relevant here as multiple
value systems have been attributed to the acquisition, display and accumulation of the
hand in society. Within material culture studies, hands and ex-voto limbs are often
given huge weight within publications and exhibitions owing to the vast number of
manifestations evident besides protection ‘Many other powers lie in the hand: raised
in supplication and benediction, grasping others in a seal of friendship or alliance, or
holding the tools of intellectual and artistic expression’ (Paine 2004, 164). The global
breadth and multiple uses of the hand as an amulet would in itself be another thesis
however, it is important to understand the wide ranging significance of the object not
only geographically but spiritually. The image of the hand whether in amulet or printed
form is found in Egyptian, Etruscan and Phoenician graves, and in the tombs of
Scythian nomads (ibid.). The work of Paine details the multiple meanings of the hand
across many faiths and continents. In Islam for example the fingers are said to pierce
the evil eye, whereas in Japan a printed hand motive is used to ward off robbers. In
Europe ‘The hand of glory’ rendered assailants motionless. This was a hand cut from a
man hung from the gibbet, however, thieves were known to acquire the hand and
place on the kitchen table of people they were robbing in order to ensure they would

not stir during the robbery.

As discussed in Chapter Three, | am also interpreting the term ‘consume’ in relation to
the context of FACE as a person, animal or object being consumed by emotion, power,
spirits or the emotion of ceremony. Other body parts are often used as a sign of
protection, such as ex-voto eyes to protect from blindness and so forth. The concepts
of consumption and enchainment are linked, as the idea of one being consumed by
evil is present, therefore enchaining in a pendant which will protect is vital for survival.
The group are also consumed by fear of the evil glance. Group solidarity is an
important concept, as the group need to form a tight social bond in order to protect
and understand one another. The concept of the evil eye and the purpose of the

horned hand as a means of protection would need to be communicated throughout



the group. The horned hand could be interpreted as a totem or emblem which serves
the group, perhaps as a symbol of protection against harm to the group members or

livestock.

Furthermore, in relation to Durkheimian religiosity the symbol of the hand does not
only represent the power of the sacred and evil but also group solidarity and
effervescence, this symbol is universally understood and has been altered in terms of
form and function over time. The contrast between good and evil can also be reflected
in Durkheim’s discussion of the sacred and profane. Durkheim understood good and
evil as being ‘opposite species of the same genus’ (Durkheim 2008, 38). This concept to
Durkheim is logical as he understood both aspects of religion as a way of governing
society. Good is the sacred and evil is the profane concept to Durkheim, both concepts

encourage people to live in a certain way through fear of the unknown.

The themes evident through analysis of the object symbolise the way in which groups
of people can experience group solidarity for example warding off the evil spirits or a
sense of community, farming communities protecting each other from ‘evil’ killing
livestock, as it is said children and domestic animals are most at risk from the evil eye.
Durkheim discusses evil and spirit possession at length in the Elementary Forms of
Religious Life. Durkheim’s discussion of spirits details societies, construct of good and
evil as a way of explaining the world for example nightmares, illnesses storms and
hurricanes are a religious principle, as religion is considered the source of life in many
societies today and in the past ‘a religious principle was considered the source of life; it
was therefore logical to relate all events that disturb or destroy life to a principle of the

same kind’ (Durkheim 2008, 208).



Bronze Bird, North Ossetia

Figure 4.2 Bronze Bird, North Ossetia (Source: Pitt Rivers Museum 2012b)

The Bronze Bird of Ossetia is representative of a funerary Bronze Age archaeological
object, which is a symbol or totem of luck and protection. This object represents the
afterlife as it was found at archaeological burial sites which relate to the Koban culture.
The object represents people possessing advantageous animal characteristics such as
agility and speed. Like the horned hand, the object evidences links to rituals, the
sacred and moral obligation as the object is related to totemic cult practice. Implying
all members of the group would understand the intended use and believe in the

powers of this object, in order for it to have meaning and substance within the culture.

In relation to Gamble’s theory it is socially significant that the animal figures were
accumulated at burial sites as a symbol that perhaps these qualities will be taken into
the afterlife. Here | feel Gamble’s model of consumption comes from the animism
theme present in the object, as human beings understand they will possess animal
gualities through the enchainment or wearing of the animal charm. Enchainment is
also relevant as the object was intended to be worn around the neck, this
demonstrates the beliefs associated with animism are to always be present with the

wearer of the totem during life and beyond. From a Durkheimian perspective the



communal tribal use of these animals symbolises cooperation, group solidarity and
society, as the objects form part of a culture system. Animism is also present as the

spirits of the animals is understood to be present within the wearer of the charm.

Durkheim’s discussion of central totemic beliefs outlines the importance not only of
the totem itself, in this case the bird, but also human relationship with the animal.
Concepts surrounding totemism and human-animals relationships can also be seen in
Becker’s work on the significance of birds within the Bronze Age (Becker 2014). The
concept of being at one with nature and worshipping creatures is something which is
fundamental and at the core of most religions today ‘Totemic images are not the only
sacred things. There are real beings who are also the object of rites because of their
relationship to the totem. These are primarily creatures of the totemic species and

members of the clan” (Durkheim 2008, 101).

The notion of animals possessing certain powers or totemic properties is not a modern
concept. Bestiaries represent a documented often moral tale and they formed a strong
basis for Medieval faith and religiosity. Animals do not always need to be represented
in a formal documented context such as bestiaries to harness symbolism relating to
religiosity. Representations of doves and ravens are examples of the juxtaposition

between good and evil, sacred and profane.

Stone Llama, Bolivia

The Stone Llama again provides evidence of the value of animals within the realm of

Figure 4.3 Stone Llama, Bolivia (Source: Pitt Rivers Museum 2012b)



religion and spirituality. Animals are often representative of religion, spirituality and
morality throughout time, spanning from the Paleolithic to the modern age. The llama
is not only a sign of fertility and protection but also prosperity to herders. This is an
example of an object addressed in terms of deference as the artefact, or at least its
representation, deserves respect from herders. Beings with special powers, rituals and
the sacred are themes which reoccur along with solidarity and society which are often
prominent within Durkheimian analysis. A common theme observed when analysing
the Stone Llama, as with the Bronze Bird, is totemism. The Llama could represent a
leader or head of the clan as well as offering powers of fertility or, like the bronze bird,
powers or skills such as agility and speed ‘as for the animal, it protects the man and
functions as a kind of patron. It warns him of possible dangers and the means to
escape them; it is said to be his friend. And since it is often thought to have magical

powers, it transfers those powers to its human partner’ (Durkheim 2008, 122).

The concept of an animal object to represent fertility is common throughout history
and is not uncommon in an archaeological context. There is a wealth of evidence of
animal symbolism cited in the cuneiform literature from the Near East ‘Ain Ghazal
assemblage ‘Bulls, rams, and stags are frequently cited in the cuneiform literature of
the 3rd to 1st millennium BC as symbols of various concepts and personifications:

Zodiacal constellations, Gods and Virility’ (Schmandt-Besserat 1997, 55).

The idea of animals having mystical powers or properties which resemble religiosity is
a longstanding concept and one many scholars such as Leroi-Gourhan and Lewis-
Williams support in their work (Lewis-Williams 1981, Leroi-Gourhan 1982). Animals still
intrigue, excite and are used as totems today. Totemism is not an alien concept to us in
modern society. Considering animism as a feature within the analysis of animal
representations enables a deeper understanding of Durkheimian religiosity ‘Perhaps
early people were overawed by the superior natural abilities of other creatures. The
animals featured, whether by frequency or by placement, in prehistoric paintings were
usually large mammals of impressive speed and strength - horses, bulls, deer,
mammoths, lions, bears, rhinoceroses. But animals may also have been preferred as
gods simply because they were so unlike us, and therefore filled with mystery’ (Sax

1994, 167).



The perception of an animal’s speed, agility and reproductive ability being passed on to
an individual or group signifies the importance of effervescence as a concept when
studying animal representations in the context of religiosity. The themes of movement,

life and the group increasing in size all demonstrate social cohesion.

Through applying the FACE theory to this object it is evidence that objects such as this
represent fragmentation as the object is contained within another object (a bag made
of coca leaves) which has significance to the group. The object itself is enchained
within a bag of leaves and physically enchains the person carrying the object with
protection. Accumulation is represented through the symbol of fertility in the sense
that the object is representative of the accumulation of more animals to the herd.
People want to accumulate the totems to be consumed with luck and power to

increase wealth and prosperity in their daily life.

We can see from the evidence in the text and the data grid that the Durkheimian
attributes represented by the object show the power of the sacred and group
solidarity are the strongest themes. The owner of the object is relying on the spiritual
power to allow the herd to grow rather than relying on scientific environmental or
biological factors. The animals are held in high regard and the objects are given
animism. The significance of the animal in society especially within herding rituals

demonstrates the importance of giving an inanimate object special powers.



Magatama, Japan

Figure 4.4 Magatama, Japan (Source: Pitt Rivers Museum 2012b)

This object has a name that literally translates as ‘curved precious stone’, and dates
back to the Neolithic. The Magatama is representative of a funerary object and as a
piece of personal adornment. From a Durkheimian perspective this represents the
effervescence and sociality through being used in ceremony but also group solidarity
and cooperation as the object must have meaning within a collective group to either
be symbolic at a ceremony or a representative funerary piece. In Japanese mythology
these objects were hung on trees outside of caves, worn in hair and acted as funerary
objects. The myth or story behind this object as detailed by researchers at the Pitt
River’s Museum is ‘According to the Kojiki, a collection of myths dating from the early
8th century, the storm god Susano-o terrorised his sister, the sun goddess Amaterasu,
so much that she hid in a cave. Without Amaterasu the world became dark. In order to
lure her out, the other gods hung a mirror, pieces of cloth, and many magatama jewels
on a sacred evergreen sakaki tree outside the cave. Amaterasu looked out to see what
the gods were doing, and as she emerged the world became light again’ (Pitt Rivers

Museum 2012a).



This use of objects and myths associated with them is reminiscent of themes
represented in Palaeolithic art, the idea of the iconic sorcerer in the cave offering a
form of magical experience is one which we can see resonating here. Naturism is a
Durkheimian concept present, as the object represents a battle of the elements of
storm and sun and the metaphor this holds for perhaps Durkheim’s sacred and
profane. Good overcoming evil is a common message in many world religions, and in
this myth good is represented by the sun, giving light, hope and visibility to people by

rescuing them from darkness.

Naturism according to Durkheim is one of the earliest forms of religious experience as
being at one with the natural world ignites the greatest sense of spiritual well-being
and religious feeling. Durkheim talks of the Sanskrit ‘Dyaus’ meaning bright sky ‘Now,
Dyaus means ‘the bright sky’. These facts and others like them seem to prove that for
these peoples, the body and the forces of nature were the first sources of religious

feeling, the first things to be defined’ (Durkheim 2008, 65).

The object is a sign or symbol of not only light, but also light in the afterlife as it
presents as a funerary object. The Magatama also features in written mythology and is
deemed an object by which deference is held as it is worthy of being taken into the
afterlife. The goddess is symbolic of a being with special powers and ritual is
demonstrated not only through her presence causing light but also the symbolic burial
of the objects for future use in an afterlife. The story of the Magatama resembles

revelations from the Bible as the story denotes a moral.

The Magatama can also be discussed in relation to the FACE hypothesis. Accumulation
is evident as the objects were collected for ceremonial and burial purposes so in effect
were accumulated in both life and death. The Magatama holds properties which
consume others, especially the mythological sun goddess as the powers of Magatama
encouraged her to leave the darkness. The object is also an example of enchainment,
as it is worn on the body, placed in shrines and hung on trees outside cave sites. The

object is used to enchain both the wearer and the surrounding environment.



Sacred Heart Ex-Voto, France

Figure 4.5 Sacred Heart Ex-Voto, France (Source: Pitt Rivers Museum 2012b)

The sacred heart (Sacré Coeur) is not only a sign and portent of an emblem which
protects against evil spirits and danger, but also a symbol of social or political
movement. The Sacred Heart was worn by patriotic Catholics as an emblem for
protection during the conflict of the French Revolution. The emblem became a symbol
for those who opposed the Republic and today there is a basilica in Paris named Sacré
Coeur which stands over the city as a giant ‘ex-voto’. The basilica momuments

Catholicism and acts as a symbol of national identity (Pitt Rivers Museum 2012b).

The cult of the Sacred Heart can be traced back to the 11t century, and it was made
famous by Marguerite-Marie Alacoque, a French nun. The tale reads that Alacoque
spoke with Jesus, who showed her his heart, entwined with thorns and flames
surmounted by a cross. The sacred heart represents her devotion to her country and
the veneration of the heart, a feast day was established in honour of Alacoque. (Pitt

Rivers Museum 2012b).

The object incorporates aspects of Durkheim’s theory by showing that the imagery of
the piece can represent protection in a spiritual and a political sense, both relating

heavily to our place in society, and in a sense being governed by religious beings or



powers. The sacred heart is a symbol of cooperation and effervescence owing to the

way in which it has been used to represent two unique social movements.

The power or religiosity was widely understood, creating a sense of social excitement
surrounding the spiritual power and connectivity with Jesus it provides. Alacoque
wrote to a nun at another Visitationist convent detailing how suffering is pleasurable
when belief in the heart is present ‘There is no more suffering for those who ardently
love the Sacred Heart of our lovable Jesus. To suffer was to draw close to the beloved:
Sorrow, humiliation, contempt, contradiction, everything most bitter to nature, is

changed into love in this adorable heart’ (Morgan 2008, 7).

When analysing the object there is evidence of both the traditional religious themes
such as ritual exegesis, devotion to Christ and deference but also social Durkheimian
aspects such as ritual, moral obligation and the sacred. It is not unusual for objects to
have both a traditional doctrinal form, following aspects of the Bible for example and
encompassing aspects of the social. Objects such as the sacred heart demonstrate
Durkheim’s theory of religion as effervescence well as we can clearly see how a sacred
object can also be used and interpreted within secular society. The emblem represents
the shared history of a nation and brings people together to the basilica to either share
the viewpoint the emblem signifies or merely as an historical symbol of a national

conflict.

Gamble’s model is also relevant when discussing aspects of social cohesion
represented by the Sacred Heart. The accumulation of the object as a popular totem
today is evidence of people’s historical and social connection with the object as French
citizens. The heart is accumulated by the people as a symbol of national identity. The
accumulation or acquisition of this object represents two of the most powerful aspects
crucial to human life, religious or spiritual guidance and political stance. People come
together to vote, prey, revolt, riot and protest. Group cohesion and solidarity is at the

heart of these objects.

Consumption is also relevant when considering the latter use of the Sacred Heart as a
mechanism to ward off the plague sweeping Europe. When the nation recovered
people did not look logically to reasons behind the plague’s conclusion, using it as an

opportunity to believe in healing properties of medicine or science, but instead wore



the Sacred Heart as an emblem for protection against danger and disease. The public
were consumed by the notion that the Sacred Heart offered protection in the same
way Alacoque was consumed by the strength and spiritual power Jesus gave her

through the symbolic medium of the heart.

Ex-Voto Limbs, Algeria and Ex-Voto Eyes, France

Figure 4.6 Ex-Voto Limbs, Algeria (Source: Pitt Rivers Museum 2012b)

Figure 4.7 Ex-Voto Eyes, France (Source: Pitt Rivers Museum 2012b)

Similarly, as with the Sacred Heart we can see the French influence of blending the two
social concepts of politics and religion. The ex-voto limbs from Algeria symbolise the
presence of Christianity in a Muslim land. The objects were designed to be hung in a
Shrine and perhaps depict the fragment of Christianity (being represented by a limb)

that one cannot leave behind. Using representation of body parts such as hearts, eyes,



and limbs stresses the importance of religiosity to people at the time. In times of war
and hardship there is always time set aside for worship at shrines. In comparison to
the Sacred Heart a large cathedral - Notre Dame d-Afrique (Our Lady of Africa) was
built overlooking the Bay of Algiers (Pitt Rivers Museum 2012b). This once again
signifies the importance of Durkheimian principles of religiosity relating to
effervescence in terms of group worship and political strength in numbers. The
religious buildings not only represented the physical presence of the French in Algeria
but also the strength of their faith which can define and shape a nation. French

Catholicism was synonymous with French identity.

However, as we have seen from the example of the Horned Hand from Corsica,
amulets cannot always be interpreted similarly. This is especially true of amulets which
represent colonialism. Whether one views the object as symbolic in the sense of
nations coming together during French rule of Algeria (1830-1962), a mixing of
cultures within French society or the dilution of individual cultures under colonial

power, the amulet has strong significance within a discussion of Durkheimian religion.

Feet, along with hands have huge significance globally in terms of representing typical
properties commonplace within amulet accumulations, namely aversion from the evil
eye, drive out ghosts and protect from spells. Foot imagery within the context of the
French Rule of Algeria however, has equally conflicting and complex association. The
term ‘Pied-Noir’ (Black foot) was commonplace shortly before the end of the Algerian
War (1962), the term mainly refers to people of European, mostly of French origin,
who were born in Algeria during the period (Cook 2001). The semantics of the term
itself demonstrates how conflict (fragmentation) and cohesion (enchainment) can be
viewed differently depending on the stance taken, whether that be geographical or
political. Eldridge has discussed this term in a volume entitled ‘From Empire to Exile’
which once again demonstrates dichotomy. Eldridge discusses the change in the way
the term pied-noir has been used ‘Today pied-noir is primarily associated with the
postcolonial incarnation of the settler community. Although initially perceived as
pejorative, it has been progressively reclaimed by the settlers and used as a positive
marker of their cultural and historical specificity, even if the phrase has never fully
shed its negative connotations among the wider French population’ (Eldridge 2016,

20).



It is evident that the ex-voto limbs are a prime example of Gamble’s attributes of
fragmentation and accumulation as part of the FACE theory. The fragmentation aspect
is evident in the literal sense as the limbs are taken from a whole body and
represented in part. The accumulation aspect of Gamble’s theory is represented
through the story of the coming together of not only the objects but the two religious
groups: Christians and Muslims. However, as previously discussed this object has
colonial associations which could indeed represent fragmentation, social tension and
segregation of society. The theme of enchainment is also relevant as the limbs are
worn as pendants enchaining and protecting the body. The fragmentary limbs coming
together in one place offers both symbolism and metaphor for group solidarity,

cooperation and society.

Similarly the ex-voto eyes represent symbolism of spiritual beings blessing objects with
healing powers. The body parts are fragmented in many cases as the object is said to
heal the body part represented. Ex votos are given in thanks for miracles sought, this
implies that there is common understanding and group solidarity when using the
objects. Meaning is understood universally and the object is a symbol of a behaviour
taking place. The accumulation of knowledge around the healing properties and

spiritual meaning of the objects can also be used as an example of FACE theory.

Being consumed or enchained by religion is evident when viewing these two items, as
religion is not only able to represent our place in a new land, signify our power in that
land, offer comfort and protection but also heal from ailments. These objects and
other symbols associated with French Catholicism demonstrate that having a strong
faith which is widely accepted and followed in society can protect from a multitude of
evils, misdemeanors and misfortune as is also represented in the next item, the Pocket

Shrine.



Pocket Shrine, France

Figure 4.8 Pocket Shrine, France (Source: Pitt Rivers Museum 2012b)

The pocket shrine is another intriguing object in terms of religiosity, as the shrine
demonstrates protection through ritual and belief in the sacred. Soldiers carried
objects in their breast pockets to protect them from bullets, some carried bibles. The
shrine is shaped like a bullet and contains a religious scene which signifies both the
spiritual presence at a time of war. The use of imagery and symbolism combined with
the way the object was carried by the soldiers signifies protection, the object is acting

as a totem, as it signifies powers evident from a higher being or agent.

Real bullets were also used to house the religious icons which shows a connection to
the danger from which the soldiers needed protection. The object is an all
encompassing representation of social life, as it represents protection from harm using
a mundane or profane material to represent a deeper function and belief in the
sacred. The object blends the sacred and profane, although the material and
composition of the shrine is made from something mundane to soldiers, it represents a

meaningful holy image or scene.



The soldiers would also make these objects into cigarette lighters which shows a
connection between religion and everyday vice. The practice of producing these
objects was a universally understood artistic medium in the trenches, enabling group
solidarity through means of a common practice to protect them from danger which
they would all have feared and experienced. People often associate effervescent
practice with positive action such as social ceremonies. However, a group of soldiers in
the trenches all sharing similar feelings of fear, sadness and anxiety is also strong
evidence of Durkheim’s theory. One of the main features of Durkheim’s religion or
religiosity is a common or shared belief ‘The individuals who make up this group feel
bound to one another by their common beliefs. A society whose members are united
because they share a common conception of the sacred world and its relation to the
profane world, and who translate this common conception into identical practices, it is

what we call a church’ (Durkheim 2008, 42-43).

The bullets symbolise fragmentation as they are fragments themselves which are fired
often with the intent to fragment or injure people or animals. The objects are
accumulated and constructed by combining two aspects the sacred and the profane in

order to form a protective barrier against danger or harm.

Pocket shrines have also been used a symbol of protection during times of migration.
The Copp Collection housed at The National Museum of American History contains
mundane household objects and textiles from the Copp Family of Connecticut which
represents their place in the story of The Great Puritan Migration from England to
Boston during the late 19% Century. A pocket shrine represents John Brenton Copps
conversion to Catholicism during the migration. (The National Museum of American

History).



Bloodstone, Morocco

Figure 4.9 Bloodstone, Morocco (Source: Pitt Rivers Museum 2012b)

The bloodstone represents both totemism and naturism according to Durkheimian
theory. Totemism is an evident concept as the object represents aspects relevant to
both God and society. Rituals and the sacred are important when considering this
object, as the spiritual powers of the blood and stone form part of the ceremonial act

of performing medical miracle cures.

The accumulation of blood and stone is symbolic of religious practice but also links the
physical to the natural (naturism). The theme of blood in relation to religious imagery
has been common throughout history beginning with Hippocrates and the concept of
humorism which detailed the changes in a person’s mood owing to the amount of
bodily fluids such as blood, phlegm or bile they had present in their bodies. Evidence of
blood transfer was also a common theme at a time when people believed in the
powers of the humours. Beliefs in the humours were documented not only biblically
but also through the medium of poetry at the time, as seen in John Donne’s The Flea ‘It
sucked me first, and now sucks thee, And in this flea our two bloods mingled be’

(Donne 1633).



Blood has been used to present the transfer of power and devotion throughout
religious history, and this was evident in the imagery of the bleeding Sacred Heart
pricked by thorns which gave spiritual power and guidance to Alacoque. The stone
represents enchainment as it links the wearer to Christ not only through the powers of
the blood present in the stone but also physically enchains the person wearing the

amulet.

The bloodstone shows a mutual understanding and community solidarity over the
belief in the healing properties of the stone. The person being treated believed being
consumed by the powers present in the stone would aid the cessation of their

ailments.

This is evidence of blind faith taking hold through society and community spreading
the gospel, the powers of the stone and people understanding it to have healing
properties without any evidence or reason. This demonstrates that even without texts
and doctrine the same concepts can be shared and faith spreads through community

by social interaction.

The concept of blood and totemism are both documented within The Elementary
Forms of Religious Life during a discussion of a ceremony conducted by the Churinga,
Nurtunja and Waninga tribes of Central Australia detailing the drawing of an emblem
on the ground which is then saturated with human blood before ritual commences
‘Once the image has been executed, the faithful remain seated on the ground before it

and attitude of utter devotion’ (Durkheim 2008, 99).



Policeman’s Amulet, France

Figure 4.10 Policeman’s Amulet, France (Source: Pitt Rivers Museum 2012b)

The Policeman’s amulet, which is a section of hangman’s rope and a small piece of skin
from a sadistic murderer named Campi (Pitt Rivers Museum 2012b) provides further
evidence for Durkheim’s themes, the sacred and the profane. Which can be
understood in this context as good vs. evil. Many religious tales or fables include
people being punished for sins, to perhaps set an example to a congregation or as a
representation of the power of forgiveness. Saints offer moral and spiritual guidance,
an advocate for good. Role models dominate our society and perhaps this is one of the
earliest examples of role models who were created to shape the moral fabric of

society.

The amulet demonstrates fragmentation in two ways, the physical and most obvious
being the fragments which make up the amulet (a section of hangman’s rope and a
small piece of skin) and the fragmentation of society through criminal activity. Campi,
the murderer, was himself fragmented and pieces of him were used for brain
experimentation and his skin was even used to bind the postmortem report (Pitt Rivers

Museum 2012b).



The public felt that they could be linked or enchained to the criminal in some way as
he died at the hands of justice, this was deemed to bring good luck and caused large
congregations at the executions, demonstrating the recurring theme of group
solidarity and society. As seen previously through analysis of the Pocket Shrine, an
object which signifies protection from death during times of war, Durkheim’s
effervescence can be present in a context which has less than joyful connotations.
People joined together to see Campi brought to justice but still feel a God like or
omnipresent power could save him in some way, forgiveness is used as a way of
eradicating evil and perhaps mentally burying the issues associated with such heinous

crimes.

Moral obligation also plays a huge role in this tale of justice living on through the
corpse of Campi. A belief in the afterlife could also be significant as crowds at the
execution seemed to believe he had powers even after death. The concept of
worshipping criminals or giving saint status to martyrs echoes the cult acts discussed
by Durkheim. Durkheim interprets the idea of connecting with someone as a way of
sharing religious experience, perhaps connecting with the criminal in the gallows will
connect them to a higher being (the one who will grant forgiveness) by the death
stroke from the deadman’s hand (Pitt Rivers Museum 2012b) . Durkheim discusses the
idea of saints and communal practice (combined rites) in the Elementary Forms of
Religious Life which echoes the tale of the touch from the ‘Deadman’. Could the shared
experience of watching the execution actually bring peace and forgiveness to
spectators? ‘They are so closely allied that among certain peoples, the ceremonies in
which the worshipper enters for the first time into communication with his protective
spirit are combined the rites of an undeniably public character, that is, with initiation
rites’ (Durkheim 2008, 45). Durkheim was not only concerned with effervescence being
synonymous with religious society, but also morality as a term synonymous with
society ‘On Morality and Society’ (1973). The link between moral guidance and
religious life are widely understood as we can see from passages in the bible. However,
this physical example of morality as part of social life does not only act as a warning to

others regarding how to live their lives morally but demonstrating penance by Campi.

The crowd have faith that the criminal will be protected by God as God forgives all sins,

this a common theme which runs through the bible. ‘But now God has shown us a way



to be made right with him without keeping the requirements of the law’, we are made
right with God by placing our faith in Jesus Christ. And this is true for everyone who

believes, no matter who we are’ (Romans 3:21, 22).

Faith, Hope and Charity Charm, France

Figure 4.11 Faith, Hope and Charity Charm, France (Source: Pitt Rivers Museum 2012b)

The Faith, Hope and Charity charm portrays themes of Durkheim’s religiosity in the
sense these attributes are features of everyday life as well as being given religious
connotations. The child martyrs (Faith, Hope and Charity), signify, similarly to the tale
behind the Policeman’s amulet, tales of saints and martyrdom. The sacred is
interpreted through their martyr status by revelation and ritual exegesis from the fable
or narrative element to the story. This exemplifies how themes of saints and martyrs
can be used in a different context, this time the child martyrs died for their beliefs, not
a crime. This demonstrates that regardless of the circumstances surrounding death,
the central focus for society is protection, forgiveness and connection with a God or
agent. A day is given to remember the martyrs in the Eastern Orthodox Church, the
purpose of the day is to congregate and remember the dead. Similarly to the La Chiesa
delle Anime dei Corpi Decollati (‘the Church of the Souls of the Beheaded Bodies’) in

Palermo being a site of congregation to view pictures of miracles performed by



criminals. Both the Faith, Hope and Charity amulet and the Policeman’s locket suggest
the importance of the connection between space (whether this is a physical space such
as a public execution or a shrine, a temporal space such as memory or understanding
of forgiveness in the afterlife) and object when discussing effervescence. Without the
spectacle of the execution or sanctuary to visit, the objects lose meaning and vice

versa.

Gamble’s fragmentation model can be applied to the ideology of the charms being
presented as a trio, each with meaning relevant to the other. If the charms were to be
split the meaning would be lost in this context. The material here is presented as a set
which is also pertinent to Gamble’s sets and nets model, if the objects were taken out
of a set or fragmented the same message regarding the cohesion of the three sisters as
a unit would be misinterpreted and not bare resemblance to the spiritual

representation of the object.

The unity of the sisters, Faith, Hope and Charity is symbolic in relation to Durkheim’s
theory as the women all represent an aspect of social life, some may say the most
crucial factors in social wellbeing, faith, hope and charity. The combination of blending
three qualities is symptomatic of the human condition, faith, hope and charity signifies
a broad range of features common in religious discussion. Faith in the unknown is what
forms the basis of many religions, blind faith is to some illogical but to others acts as
the glue which binds a society. Hope supports faith in the sense that with faith there
will be hope that life will be prosperous perhaps in the case of crop yield or
reproductive success. Charity, signifies the act of putting others before oneself and
perhaps being prosperous enough through the faith you have practiced to provide for
others. The connection between faith and naturism is an crucial concept here as early
religions seemed to attribute success in the natural world, crop growing for example to
the Gods, as Gods control everything, including the weather. Durkheim, although
considering the blind faith in an agent irrational, makes the link between the concepts
of early religiosity and naturism in attributing an agent to something which otherwise
cannot be explained owing to a lack of scientific knowledge ‘Yet it will be said that no
matter how religions are explained, they are certainly mistaken about the true nature
of things- this has been proven by science...ilinesses are not cured through purifying

rituals, nor do crops grow because of chants and sacrifices’ (Durkheim 2008, 72).



The unity of not only attributes but also people is evident through the object.
Durkheim’s concept of effervescence is exemplified through the memorial day which

brings people together in congregation and group solidarity.

Qur’anic Amulet, Algeria

Figure 4.12 Qur’anic Amulet, Algeria (Source: Pitt Rivers Museum 2012b)

The amulet is another example of a blending of religious and social cultures associated
with French Algeria. The amulet, said to cure diseases was collected in Sidi-bel-Abbes,
Algeria, by a French-Algerian zoologist Paul Maurice Pallary (1869-1942) (Pitt Rivers
Museum 2012b). The fundamental principles of the object are very similar to those
representing Catholic faith for example the image of the Madonna enshrined in a
bullet shares sentiment with the verses of text enshrined in a textile pouch. The
concept of curing ailments and disease is one which features in many of the objects
irrelevant of the faith they represent. The most crucial part of human nature is being
well and alive, fear of death and illness is something which is intrinsic to our species
regardless of time period, religion or country of origin. This aspect of humanity
featuring in so many religious amulets exemplifies Durkheim’s message of religiosity

and social life being synonymous.



Enchainment and fragmentation can be discussed in relation to this object owing to
the container which holds the medicinal substance wrapped in religious verse. The
holy verse can literally be digested as the text is blended with water and consumed.
The accumulation of a mixture of herbs, oils, ornaments, verses and honey shows an
amassing of materials with specific properties relevant to the healing and protection of
the Qur'an. The amulet can be consumed, applied or worn in close contact with the
body, Islam is the state religion of Algeria and it permeates many aspects of everyday
life (Pitt Rivers Museum 2012b). Durkheimian interpretation of the object is evident
through the consumption of the materials, as religion is literally a part of people as the

totem is within the human being both physically and mentally.

The amulet itself is a sign for the power of the Qur’an, through the administering of
the herbal medicine by a Shaman, sorcerer or being with special power. This is
comparable to the themes presented in the description of Breuil’s sorcerer. Totemism
is also relevant when considering a leader such as a Shaman who is given special
powers during the ceremony and has the power to give spiritual guidance and power
to others. Rituals and the sacred are evident here through the use of the terms recite
and shaman, this would imply a ceremony or practice during which the healing would

take place.

The use of a Shaman-led or Sorcerer-led ceremony often sets the scene for a social
congregation in which effervescence would play a major part. In order for a prescribed
religion of this nature to be universally agreed, rules and regulations need to be
understood by society and group cooperation must be evident ‘As for the notion of a
high god, it is entirely owing to a feeling we have already observed operating in the
genesis of the most specifically totemic beliefs: the tribal feeling’ (Durkheim 2008,

217).



Milk Grotto Tablets, Palestine

\g
Figure 4.13 Milk Grotto Tablets, Palestine (Source: Pitt Rivers Museum 2012b)

e

The milk grotto tablets are similar in theme to the bloodstone, as the permeation of a
holy fluid into a natural raw material is said to give spiritual significance. Another
comparison can be made between the milk grotto tablets with the stone llama as the
milk tablets signify fertility symbolism. Gamble’s model is also relevant to the Milk
Grotto tablets as consumption, similarly to the Qur’anic amulet, is key to
understanding the objects religious connotations. The physical digestion of both the
Qur’anic amulet and the milk grotto tablets merges both the natural, totemic with the
physical through consumption. The concepts, meanings and religiosity is literally taken

into the body, giving strength, power and a connection to a spiritual agent.

The fragmentation of the materials such as dust and clay each have their own purpose
within the fertility ritual. The powder must be accumulated and consumed for nine
days whilst reciting a prayer. This is comparable to a course of medication, it seems in
some respects the taking in of the potion was regarded with such authority. This
demonstrates not only consumption of a material but also enchainment in terms of a
series of events being completed in order to reach a desired outcome. The process of
the amalgamation of ‘nature’s milk’ with a naturally found compound in itself

demonstrates an enchainment of one component within another.

The connection between a being with special powers and creationism is of interest

when analysing this object. Creationism is a theme we have rarely seen throughout the



analysis of this collection but here we see the notion of miraculous conception, which
is shown through the blind faith of consuming the powder from the grotto. However,
we have seen throughout the dataset many items such as the blood stone and the ex
voto limbs which convey the same principle of overcoming a medical problem through
faith alone. As is fundamental within the concept of creationism, a lack of scientific
understanding combined with devout faith in the unknown, objects such as totems

and amulets offer comfort, support and guidance in life to the masses.

The theme of naturism is prominent when considering the significance of space when
discussing the social or communal use of the object. The use of cave sites as a centre
for sanctuary, ceremony and communal gathering is one central to the thesis. The
grotto or cave evidence in both the analysis of the magatama and the milk tablets

bares resemblance to the practices of Breuil’s sorcerer.

The concept of fertilization is discussed by Durkheim through contemplation of
Frazer’s work on the totemism of the Arunta ‘The Beginnings of Religion and Totemism
among the Australian Aborigines’(1905). Frazer’s work on Primitive totemism details
both a link between conception and the ancestors of the tribe being reborn and the
totem forming a central part of the group. Both actions signify components of
effervescence and social cohesion, as the social unit is growing, celebrating new life
and worshipping a totem as a group or unit. Each totem is given a locality which is
central to understanding. Place and ancestry is more important to the group than the
act of conception ‘In effect, each totem has it's centre in a definite place. This is
supposed to be where, at the beginnings of time, the souls of the first ancestors who

formed the totemic group had their preferred residence’ (Durkheim 2008, 135).



Textual Amulet, France

Figure 4.14 Textual Amulet, France (Source: Pitt Rivers Museum 2012b)

The textual amulet is a fragmented amulet which was sanctioned and produced by the
Church, containing pieces of verse contained in a fabric pouch, with the origin of
similar amulets spanning back to the Middle Ages (Pitt Rivers Museum 2012b). The
object represents enchainment, similarly to the Qur’anic amulet, as the fragments are
not only enshrouded in fabric but also worn to enchain the body. The wearer of the
amulet is consumed by blessing which in turn is believed to lead to protection. The
blessings offer protection including financial and medicinal which are core elements
for survival. The accumulation of many prayers for different ailments shows a faith in
the process and a consideration that a spiritual being will help protect the carrier of

the amulet in all aspects of daily life.

The holy gospel is recited as part of the ritual process which demonstrates traditional
moral obligation through reciting and practicing doctrine. The amulets were
sanctioned by the Church which symbolises group solidarity and social cohesion. The
use of an object such as this implies a group understanding as the meaning of the
prayers need to be understood by the group in order to form meaning and have

purpose to the owner of the amulet. The Church as a unit, is clear evidence of



Durkheim’s theory of effervescence, as the Church sanctioned objects communicating
shared understanding through the widespread reading of religious texts. Spreading the
word of God through communal and extensive interpretation of religious texts is one

of the founding principles of religious practice throughout history.

The textual amulet represents totemic themes not only through the object being a
pocket-sized portable trinket but also through the use of text to convey a common,
shared meaning. A totem must represent something which is universally understood
by the group. The concepts here are expressed through written prayer ‘It is obvious
that for any kind of group an emblem is a useful rallying point. Expressing social unity
in a material form makes it more tangible to everyone... Moreover, this idea must have
sprung spontaneously from the conditions of common life’ (Durkheim 2008, 175).
Durkheim goes on to discuss the fact that the symbol is not only a way for society to
identify itself but it actually creates a feeling of society. This evidences my argument
that aspects of social life whether traditionally religious or symbolism representing a

group all share the same fundamental principles of religiosity, ergo effervescence.

Tongue Stone, France

Figure 4.15 Tongue Stone, France (Source: Pitt Rivers Museum 2012b)



The Tongue Stones are named owing to the myth and legend that the stones are in
fact serpent’s tongues. The idea that Saint Paul cursed all snakes and gave protection is
a sign of a being with special powers working to protect others. The amulet itself then
acts as a sign of that protection continuing. As is a common theme with all amulets, its
meaning needs to be understood by the group in order to give it meaning and

substance, and to fulfill its role as a protective amulet.

Despite the teeth being used to cure cramps, rheumatism and headaches the discovery
of the teeth allowed further scientific advancement. ‘Danish scientist Nicolas Steno
(1638-1686) saw that the shark’s teeth looked remarkably like the glossopetrae found
in rocks, and he began to construct a new theory of their origin. By showing that
glossopetrae were actually fossils from a previous geological era’ (Pitt Rivers Museum
2012b). It is perhaps discoveries such as this which show that although people may
continue to believe in the medicinal properties of objects with no scientific grounding
an understanding of the creation of the universe was beginning to unfold owing to a

deeper consideration of the natural world.

The use of a protective amulet worn by a person shows that they are consumed not
only by fear but want to be consumed by protection. The fragmentation of the animal
to offer protection or a medicinal cure shows that many people want to own a part of

the animal, the animal must be shared to ensure the group has protection as a whole.

Durkheim’s previously mentioned definition of central totemic beliefs in relation to
animals and humans is essential here as we can see the animal has significance in the
sense of providing body parts which act as a physical symbol. However, the truly
totemic aspect is the understanding of the myth and tales surrounding the shark which

have shaped meaning and understanding.

Peccary Tooth, Venezuela




Figure 4.16 Peccary Tooth, Venezuela (Source: Pitt Rivers Museum 2012b)
Similarly to the Shark’s Tooth the Peccary Tooth has symbolic meaning attached to it

not through the understanding of myth but in this instance through the understanding
of ceremonial practices. The Peccary tooth is a symbol of group cooperation and
solidarity, as the tool was used as a hunting weapon and a utensil used in initiation
rites and scarification practices. These ritual practices represent a part, or single entity
becoming at one with the group making it whole. The inclusion of a member into the
group, clan, or tribe through initiation ceremonies is a fundamental part of
anthropological study as it represents a person having purpose, status and belonging

as part of a larger group.

Durkheim’s discussion of initiation rites makes parallels with the concepts of the
sacred and the profane as the young person is leaving one realm and entering another
‘The initiation is a long series of ceremonies whose purpose is to introduce the young
man to religious life’ (Durkheim 2008, 38). Fragmentation and enchainment are
themes evident through the extraction of the teeth from the animal in a sense,
offering part of the animal to the larger group to consolidate them as a unit. The
concept of teeth extraction does not fall solely to the misfortune of the peccary but
also the member of the group being initiated. Along with evidence of the peccary teeth
being fashioned as a tool for scarification, human teeth extraction formed part of the
initiation ceremony for the Arunta: ‘Conceivably, the most common practice of pulling

a young man’s two front teeth when he reaches puberty may be to imitate the form of



the totem’ (Durkheim 2008, 95). The example of teeth extraction as part of
ceremonies conducted by the Arunta is only conducted in the clan of rain and water.
Once again we can see a link between naturism and effervescence, which is not only

evident in the case of objects such as the stone llama which take animal form.

The peccary tooth is a clear depiction of an object representing important features of
religiosity, group solidarity and totemic concepts. In turn, an appreciation of these
principles leads to clear evidence that animism, totemism and naturism clearly form
part of Durkheim’s discussion of effervescence in relation to religion. By breaking
down some of the fundamental principles of what makes us human examples being
engagement with the natural world, a fear of dying and the concept of belonging it is
clear to see why these objects fit within the analytical framework applied. Paine’s
discussion of teeth outlines the function of teeth as a talisman or deterrent to evil
‘Animal teeth are among the most powerful amulets...the range of teeth considered
amuletic is vast particularly those animals with strength, lions etc. Pigs teeth have
been associated with Christianity, the Neolithic period and Gallic and Frankish Bronze

Age’ Paine: 108-9.

Conclusion

By using the Small Blessings Collection at the Pitt River’'s Museum and applying the
methodology constructed using Durkheim’s theory of effervescence and Gamble’s
FACE theory, | have demonstrated that patterns can be found when discussing
religious and social attributes in relation to this collection. This has been quantified

using a graph (Appendix V) and data grid (Appendix IV).

In order to show a full range of data and ensure transparency | have applied the FACE
methodology to the entire de Mortillet collection and the full Small Blessings
Collection. This enables a wider scope of thought regarding classification and
description of artifacts. This also strengthens the argument that FACE can potentially
be found in any object without appropriate contextual background or classification. In
order to give substance discussion | have selected specific reoccurring phrases and
terms to help guide the analysis (Appendix IlI). Without some kind of classification

system or patterned analysis, FACE would not only be applied to every object through



symbolic associations being made but also weaken the term, comparable to the misuse

of the term ritual in place of contextual information or analysis.

Despite the de Mortillet not having adequate contextual description, offering only a
physical (not contextual) description (2.9% of the collection was described
insufficiently for any analysis); this data can be used however to widen discussion of
themes such an enchainment through understanding the importance of suspended

amulets or use of saints iconography.

Using Gamble’s FACE model and my interpretation of the objects enchainment is the
most prominent theme representing 2542 objects (88.1%) of the entire de Mortillet
collection, and 49 (100%) of the whole Small Blessings collection. This is also
representative of the Small Blessings subset | have selected for analysis which shows
16 (100%) occurrences of enchainment. The idea of enchainment either in terms of the
object physically being enchained in relation to a necklace or amulet for suspension is
the most common reoccurring theme within the dataset, appearing in 1347 object
descriptions (47.4%) of the total dataset. Suspension has the physical connotation of
the necklace or charm to be hung as discussed but also a symbolic or metaphorical
interpretation. The concept of suspending an amulet, perhaps hung in the home orin a
sanctuary to ward off evil also enables a connection to be made between person and

place; Gamble’s sets and nets model is particularly useful to this analogy.

Accumulation is the next largest portion of the dataset, representing 2475 objects
(85.8%) of the entire de Mortillet collection, 45 (91.8%) within the full Small Blessings
Collection and 15 (93.8%) occurrences within the Small Blessings subset. The main
themes | used for analysis here were physical accumulation of natural components
such as teeth, claws and limestone. Which not only offers an insight into the purpose
and acquisition of raw material but also the cumulated wealth, (literal or metaphorical)
possession of these objects provides. We can also see elements of Durkheim’s
naturism and animism themes present in this form of collecting and the type of
material. It is evident throughout the three datasets presented within the thesis that
time and space connection within the natural world is apparent. Accumulation can also
relate to consumption in the sense of the human need to acquire something of benefit

to us with universally recognised connotation, the notion of saints is applicable here.



Material exhibiting images of saints are universally understood and are generally
uniform across time and space. The accumulation of images of the Virgin Mary as an
example are often attributed to a holy context and are instantly recognisable as a
religious object. The accumulation of objects depicting such clearly understood scenes
creates meaning, understanding and value. In relation to Durkheimian theory,
symbolism here relates to totemism, the concept of attributing meaning to an object
which is displayed or used to create power and status within a specific context (c.f the

totem pole).

Consumption is another area of FACE theory which can attribute multiple meanings
both physical and literal. Owing to the lack of contextual information within the de
Mortillet dataset as a whole, consumption was ambiguous when discussing animal
amulets. It was unclear whether the animals were physically consumed, possessed or
gave power to the person eating or wearing the iconographic imagery of animals.
Consumption represented 2270 (78.7%) of the whole de Mortillet collection, 44 (89.9%
of the full Small Blessings Collection and 13 (81.3%) occurrences within the Small

Blessings subset.

Fragmentation represents 1846 (64%) of the total de Mortillet collection, 35 (71.4%) of
objects within the full Small Blessings Collection and 13 (81.3%) objects within the
Small Blessings subset. Fragmentation, as a term was taken literally when analysing the
wider body of data, without taking this approach anything can be classed as
fragmented, as everything (including ourselves) is made up of parts. Perforation of
items in order to give meaning and purpose was a common theme within this material.
The concept of using one item to represent two meaning was another, take for
example the miniature rotating chapels make from bullets or two faces-sided amulets.
Fragmentation here, despite having a literal and practical reading can also enable

thought and discussion around the accumulation of two themes or ideologies.

In relation to Durkheim, as predicted, group solidarity and society dominate the data
themes. In order for an object to have meaning and purpose it is to be understood by
the wider community, an object is only as spiritual as the classification and
interpretation it is given. Animism, totemism and naturism are repeated themes which

run through the dataset strengthening the argument that the earliest religiosity began



through an understanding and practice of these basic human components of social life

or as Durkheim terms it effervescence.

Through quantifying the data in this way we can clearly see the most dominant themes
in each collection of objects which will enable the ability to analyse traits and patterns
for all three datasets. The main issues regarding lack of wider contextual information
here need not necessarily cause barriers to the research. There will always be
ambiguity within the interpretation of archaeological data for example is something
fragmented or accumulated? Do we look as something as a part or a whole? Gamble’s
model with my emphasis will enable a clearer understanding of how artefacts can be
viewed, offering levels of interpretation with guidance in the form of new ways of
viewing FACE (Appendix Il). The fact that many central themes such as the use of
animal remains, reliquary’s, and use of raw materials have been discussed will form a
solid foundation for analysis for the forthcoming material. This analysis will then form

the basis for the wider discussion and conclusion of the thesis.



Chapter 5 Dataset Two: Sanctuaries: Religion with

Walls

Following on from the heterogeneous Small Blessings collection, the next dataset for
analysis will provide a different platform for the discussion of Palaeolithic religion. The
Aegean Collection, which forms part of The Sir Arthur Evans Archive at the Ashmolean
Museum Oxford, contains material which will enable a different angle to the argument

of the relevance of Durkheimian theory to the study of Palaeolithic Religion.

The Aegean Collection at the Ashmolean Museum was selected for analysis owing to
two of the sites featured in the collection, Psychro or Dictean Cave (excavated by A.J.
Evans) and The Petsophas (Petsofas) Peak Sanctuary (excavated by J.L Myres). The
Ashmolean Museum itself also has huge significance not only as the first public
museum, but also home to the most comprehensive collection of Aegean material

outside of Greece (The Ashmolean Museum 2012).

Arthur Evans and The Ashmolean.

Arthur Evans as an excavator of Psychro and pioneer of Aegean archaeological
collections in Britain, enabled vital data to come to the forefront of Bronze Age
research. He was appointed keeper of the Ashmolean Museum in 1884, but is best
known for the excavations at Knossos. My main interest in Evans in relation to this
thesis however, is his involvement with the extensive Aegean collections at the
Ashmolean Museum. Evans was a leading figure within the study of Middle Minoan
sanctuaries, responsible for amassing archaeological material from his excavations at
Psychro in addition to Knossos. He coined relevant terms specific to cult and sanctuary
practice such as the ‘Horns of Consecration’ which relates to the theme of animism
and symbolism within Minoan religion. Alongside an analysis of Durkheim’s work on
naturism, animism and totemism a key text by Evans, ‘The Mycenaean Tree and Pillar

Cult, and its Mediterranean relations’ (1901) will be referred to within this chapter.
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In order to consolidate the argument presented within the thesis that Durkheim’s
interpretation of effervescent social cohesion is central to the concept of religion, an
eclectic range of objects are presented in order to show the diversity of present
themes. The Ashmolean Aegean collection, the largest outside of Greece, is central to
the ethos of the Ashmolean, which houses predominately classical collections and art.
The museum is ordered by specific region, rather than by period or object type as with
the British Museum and Pitt Rivers Museum. The Ashmolean although focussing on
region of the collections, also details at great length the significance of individual

donors and collectors such as Arthur Evans.

The Arthur Evans Collection was formed at a time where not only expertise was sought
from experienced scholars and archaeologists (in terms of gathering the material) but
financiers, bankers and other wealthy gentry also played a role in the formation of
early British museums. The formation of the Ashmolean collections similarly to those
at the British Museum relied on financial input from an outside party; in the case of
the British Museum this was Christy (who will be discussed in the following chapter).
However, with regards to the Ashmolean, Evan’s relationship with C.D.E Fortum

provided invaluable in developing the collections with which we are familiar today.

Evans pioneered the concept of the Ashmolean being a centre of excellence
celebrating the interest in prehistory which his father John Evans had instigated.
Fortum supported the notion that the Ashmolean had to expand to be an institution
which celebrated ‘our human history through objects rather than manuscripts alone,
prehistory was to have a voice, despite a written record’ (Evans 1943, 270). Evan’s
collection is not only of significance to the thesis because the concept of sanctuary is
prominent in many aspects of the Aegean collection, but also because of the way in
which the collection was formed and interpreted. Similarly to the Small Blessing’s
collection and the paternal relationship between de Mortillet senior and junior, a
ground-breaking interest in prehistory led to the development of a collection and
subsequent interpretation on themes of religion were to follow a generation later. The
purpose of the thesis is to develop these concepts and apply a Durkheimian

interpretation arguing how religion can be seen from a different perspective.



This chapter will introduce the idea of place in relation to the argument posed in this
thesis of the presence of Durkheim’s principles within Palaeolithic religion. Religion
with walls is a concept relevant to this chapter. The notion not only encapsulates the
importance of context in terms of understanding the complexities of religious social
life, but also demonstrates that religion can take many forms and be practiced in a
range of settings. Evans, through his discoveries on Crete was in no doubt that the
form and context of the caves set the scene for early forms of religion: ‘The great
caves, such as are found in the Cretan limestone districts, provided, moreover, in their
stalagmatic pillars cult objects within what themselves were natural shrines of

primitive religion’ (Evans 1931, 5).

The sanctuary within Cretan culture has many uses and values attached to it. Peak
sanctuaries are open air mountain spaces attributed to the Minoan or Bronze Age
period. The term sanctuary conjures up images of atypical religious ceremonial
practices; however modern scholars have more recently been concerned with the
multifaceted nature of sanctuaries. Renfrew’s description of monuments during the
Neolithic and Bronze Age periods in his paper ‘The sanctuary at Keros: Questions of
materiality and monumentality’ (2013) describes the very earliest monuments of
humankind as ‘centres of congregation’ (Renfrew 2013, 192). Renfrew’s view that the
sites should be viewed as a snapshot into prehistoric people’s contemplation of the
cosmos or world view at the time, clearly outlines the need to look beyond evidence of
deities alone when understanding the use of prehistoric ceremonial sites. Similar views
are held by Insoll (2011) outlining the open-minded approach we should have when

viewing sanctuaries in modern scholarship.

‘The tendency has been for scholarship to move away from a conception of the
sanctuary and its contents as a static uniform place, as collections of structures
performing single functions, with a fixed role within a wider landscape. Instead, it has
moved towards the conception of a much more flexible, multidimensional, and
polyvalent sacred space, with architectural spaces undertaking multiple simultaneous
role, and being perceived and experienced in many different ways by different users

and different times’ (Insoll 2011b, 229).



Emerson also echoes the notion that sanctuaries are to be considered a place of refuge
within a marked ‘sacred area’ (temenos), the sanctuary complex as a whole could be
used for more social rather than spiritual activity ‘Rituals varied more than we would
expect, including not only religious ceremonies, but also cultural activities such as
sport, music events and drama festivals’ (Emerson 2013, 4). The role of the sanctuary
does not exclusively stretch to spiritual or social activities but also as a place of refuge
within society ‘sheltering people seeking asylum was one of the everyday

responsibilities of the sanctuaries’ (Sinn 1993, 88).

Problems in the Interpretation of Ritual Material

As discussed in Chapter Two, the problem of collecting, especially around the turn of
the century, gave rise to a more analytical rather than stylistic approach to the study of
classical collections, which was often hindered by the logistics and legalities of
collecting. Joan Myres, sibling of John Myres, documents in her publication ‘When my
half brother, Sir Arthur Evans died in July 1941, his house was at once requisitioned by
a government department and a lifetime’s accumulation of papers had to be sorted in
haste’ (Evans 1943, vii). This as with the earlier examples of the hurried excavations
and recovery taken at sites in the Dordogne demonstrates the problematic nature of
the archaic archaeological data we have today. As archaeologists we will never be able
to give exact answers surrounding meaning or intensity of religious actions however,
we can use the solid contextual evidence we have to support the theoretical work
concerning the assemblages. After all, some written records may be lost and even
some artefacts moved or destroyed but the location and context of the sites is still

relevant in our analysis today.

The second problem surrounding interpretation is concerned with definitions of
contexts themselves, sites such as that of a sanctuary are open to varying levels of
interpretation. Research has been conducted by Rutkowski (1972) & Peatfield (1983)
surrounding the topography of peak sanctuaries, this contextual basis gives a starting
point from which to analyse the assemblages within the sites. Peatfield stresses the
importance of both topography and artefacts when interpreting a peak sanctuary and

concludes that the topographic criteria may be summarised as:



1. Prominence and visibility of the peak from the area from which the
worshippers came;

Good view down to the same area;

Can’see’ and be ‘seen’ from other peak sanctuaries;

Accessible.

A

Proximity to areas of human habitation and exploitation. (Peatfield 1992, 60)

Nilsson discusses the importance of a strong hypothesis when understanding the
origins of a concept such as early religion. This is present in his work which discusses
the links between the survival of aspects of Minoan and Myceanean religion in later
Greek Religion. Nilsson compares the Minoan assemblages to a picture book without
the text, and a hypothesis is needed to interpret them (Nilsson 1950, 7). Despite
Nilsson’s scholarship detailing the strong links between the earlier Minoan foundations
of religion and its later Greek influence. There is, however a slight risk of determining
the actions of the past using modern information of religious practice. Using later
examples of religion can also enable Durkheim’s interpretation of religion as social life
to be lost and modern religious baggage and interpretation to be attributed to the
past. Context, therefore is a more concrete framework on which to base analysis and
interpretation of evidence which supports the notion of religion beginning in the

Palaeolithic.

Camilla Briault however, outlines the benefits of analysing patterns of kits of ritual
objects in the sanctuary material of the Aegean rather than simply checking off what
was found at each site and making loose comparison. This method of classification
pioneered by David Clarke in 1968 avoids taxonomic definitions and allows

‘sharedness’ by which differences across sites can be accessed (Briault 2007, 124).

Cult is a major theme of this chapter in relation to the context of the sanctuary and
‘sharedness’. Both cult practices and the symbolism attached exemplify effervescence.
The concept of cult is also discussed by Renfrew in ‘The Archaeology of Cult’ (1985)
which will also be discussed in this chapter alongside the work of Arthur Evans.
Renfrew’s work on Phylakopi clearly demonstrates a link between the concept of the
‘new archaeology’ and age of theoretical interpretation alongside detailed and

experienced excavation. In order to apply Durkheimian principles to objects excavated



and collected throughout space and time a solid understanding of the principles of his
interpretation of religion is crucial. This chapter is concerned with context and the idea
of sanctum, therefore the evidence for cult practices is vital in understanding how

Durkheim’s theory of effervescence bears resemblance to a Middle Minoan setting.

Cult, like religion is notoriously difficult to define. However, Insoll has attempted to
make the differentiation between the two concepts: ‘Cult might be fairly easy to define
in that it is focussed around religious ceremonies though also has connotations of
something marginal, ‘freakish’ and occasional, but ‘religion’ is far less straightforward
to define’ (Insoll 2011b, 45). However, Durkheim discusses the concept of Cult in more
detail which is specific to the collective: ‘Every homogeneous group of sacred things or
indeed every sacred thing of any importance, constitutes a centre of organisation
around which a group of beliefs and rites, a particular cult gravitates’ (Durkheim 2008,
40). Archaeologists and anthropologists such as Renfrew and Insoll discuss cult and
ritual in terms of frameworks. However, Durkheim discusses actions in terms of social
practice. Through using both models of inference frameworks (Renfrew) and social

theory (Durkheim) | argue that we will come closer to an accurate definition of cult.

In considering the themes of sanctuary and cult we can begin to ‘unpack’ the
connotations associated with these terms within the Middle Minoan period. | am
arguing that we cannot merely attribute modern interpretation of religious practice to
the Middle Minoan but we can, through a wealth of archaeological evidence, examine
features of daily life which clearly include aspects of cult or communal effervescent

practice.

‘The archaeologist has no direct access to the cult practices of early times: his
knowledge of them must come, by a process of inference, from the study of material

remains’ (Renfrew 1985, 11).

Renfew’s work at Phylakopi gives a framework in which to analyse material and classify
whether or not material is deemed as cult or religion. Renfrew stated in his publication
of the excavation at Phylakopi that the work of Evans and Nilsson offers certain
frameworks for studying prehistoric religion however, his work will enable inferential

structure to be applied to the existing groundwork (ibid.,p 11).



Renfrew’s ‘Framework of Inference’ sets the following criteria for evidence of ritual

practice.

e The focussing of attention
e The boundary zone between this world, and the next
e The presence of the deity

e Participation and offering (ibid., p11.)

Like Renfrew, whose aim was to build upon the existing foundation of the work
conducted by Evans and Nilsson, | will use the arguments and data set out within this
thesis to develop the passing reference to Durkheim’s theories set out by Renfrew and
others. Renfrew discusses Durkheim in relation to the presence of the supernatural
within all religions. As evidenced in the previous chapter Durkheim discusses at length
the concepts of both the natural and supernatural within religion, and this has been
echoed within the work of Lewis-Williams (2002) alongside Renfrew. Renfrew
discusses Durkheim’s definition of religion ‘One unified system of beliefs and practices
relative to sacred things... which unite into one single moral community called a
church.” However, he does not expand on this point, nor does he discuss the

significance of effervescence within the realm of cult (Renfrew 1985, 12).

The Sites

Petsophas (Petsofas)

Petsophas, a Minoan Peak Sanctuary on Crete excavated by John Myres in 1901,
initiated an interest in such settlements across the Aegean. Similarly to the work of
Christy and Lartet in the Dordogne, the work was revolutionary in terms of
investigation. However, further decades of scholarship have increased our
understanding of the relevance of Peak Sanctuaries within the history of Greece. The
excavation at Petsophas conducted by Myres did not last long and his accounts of what
were found were not always clear, for example there are some ambiguous accounts
recorded documenting wall patterns surrounding parts of the sanctuary (Rutkowski

1991, 11-12). Myre’s account of the votive objects also leaves room for further



scholarship as although he describes the main types of votive terracotta objects, only

‘a few are discussed in a more detailed manner’ (ibid., p.12).

Figure 5.1 Complex at Hill Summit, Petsophas. (Source: Rutkowski 1991, 19)

The topography of the site of Petsophas (Figure 5.1) is of great interest to
archaeologists and is heavily documented in the work of Rutkowski. The sacred part of
the complex occupies the hill summit, whilst the city spreads at the foothill. The
complex has a comfortable access which leads up from the north-east. Amongst the
rock crevices skirting to the North-West Minoans would place votive offerings

(Rutkowski 1991, 17).

Rutkowski’s interpretation of the site clearly details not only the location of the site
but also the physical (walled) divisions within the buildings which in turn leads to
symbolic analysis about the use of space for secular and ritual aspects of daily life. In
the introduction to Rutkowski’s volume on the excavations at Petsophas the concept
of common traits within Cretan mountain sanctuaries is explored. The main points for

discussion relevant to the thesis are:

1) Mountain summits are the abode for the gods or a place of theophany.
2) Mountains, hills, fields and artificial hills (mounds or towers) are dedicated to

gods (e.g. sky gods bearing rain).



3) The cult places on mountain summits do not have identical features among
various people and depend on topographical points of view.

4) Natural features prevail within the peak sanctuary, protruding rocks and
crevices alongside areas of large open space.

5) Demonstration of religious offerings which can take the form of ‘constructed’

alters or from using accumulated masses of ash. (Rutkowski 1991, 13).

My aim in this chapter is to use themes detailed here alongside analysis of the
artefacts to construct a Durkheimian interpretation of religion at this period.
Supported by Gamble’s FACE analysis a broader picture of religion across time and

space will be discussed.

Psychro (Dictean Cave)

PSYCHRO CAVE

UPPER CAVE

LOWER CAVE

Figure 5.2 Plan of Psychro Cave. (Source: Rutkowski and Nowicki 1996, 12)



Psychro or Dictean Cave (Figure 5.2), as it is sometimes referred, was chosen as a main
site for discussion owing to the significance the space has to the questions regarding

the origin and interpretation of religion posed within the thesis.

Similarly to the example of Petsophas | will outline the main features of the cave

sanctuary which will be explored within this chapter.
According to Rutkowski,

1) Caves, grottoes and rock shelters were used for temporary and permanent
habitation or for burials.

2) The caves are on rocky slopes separated from other parts of society (i.e. towns,
villages).

3) Caves were viewed as ‘holes’ leading into the interior of the earth as places
inhabited or visited by gods.

4) Respect to the gods is demonstrated through offerings.

5) Long and narrow corridors often lead visitors to a place of seclusion often
colder in temperature and including water features such as ‘drip pools’

6) Use of stalagmites and stalactites (often linked to Evans ‘Horns of

Consecration).

The cave is organised into three areas: a broad terrace outside the cave’s mouth, an
upper chamber (Hogarth’s “Upper Grot”) and a lower cave (his “lower Grot”) (Watrous
1996, 17). The organisation, alongside Hogarth’s classification of the space at Psychro,
supports the argument posed that the site has strong religious significance. The altar
and ‘storeroom’ discussed during Hogarth’s analysis supports the notion that the site
was of spiritual significance to those frequenting it, through evidence of storing and
using objects in designated spaces. The cave was excavated by a number of
archaeologists and antiquarians during the 19" century including Hazzidakis and
Halbherr, who excavated the entrance in 1886, Arthur Evans who excavated the rear of
the upper chamber in 1896, followed by Demargne in 1897. Hogarth was the first to
systematically explore the whole cave site in 1899 with the help of many local
residents from the village of Psychro (ibid., p.13). Despite Hogarth attempting perhaps
the most complete effort at excavation at this time, the site of Psychro was never fully

excavated. However, Evans agreed that after the investigations carried out by Hogarth



at the British School at Athens, there is conclusive evidence that the site of Psychro can
be attributed to the Cretan Zeus ‘The thorough exploration of this cave, now carried
out by Mr D.G Hogarth on behalf of the British School at Athens has conclusively
proved that the old traditions of the birth-place and oracular shrine of the Cretan Zeus

attached themselves to this spot’ (Evans 1901, 2).

The analysis of archaeological material owing to the following of classical
archaeological sources often leads to discrepancy due to the emphasis of
interpretation and subjectivity which comes from the reading of literary sources.
Hellenistic literary resources placed the birthplace of Zeus over to the East of Crete
causing ambiguity regarding the significance of the site. Evidence presented by
Watrous believes a clearer explanation to be: ‘The Psychro shrine was probably one of

many sanctuaries dedicated to the youthful Cretan Zeus’ (Watrous 1996, 19).

The combination of both human and animal votive figurines alongside interest from
academics of their geographical significance is of interest to the thesis. Following on
from the discussion in the previous chapter, Durkheimian themes of naturism, animism
and totemism are relevant to the discussion of Minoan Peak sanctuaries alongside the
importance of space and human interaction. Effervescence is also present as there are
many examples documented through figurative forms of praying, dancing and ritual

gathering.

Data Selection

The material from Petsophas Peak Sanctuary and Psychro Cave may not offer the
heterogeneous array of objects present in the Small Blessings Collection. However, the
context here provides an important backdrop to the understanding of Durkheim’s
effervescence and Gamble’s accumulation and enchainment. The objects also solidify
themes discussed in the previous chapter: animism, totemism and naturism. Alongside
emphasising not only the spiritual factors associated with a sanctuary such as offerings
to gods and ritual placing of objects, the space had a more open meaning as a place of

sanctum to a wide spectrum of society as previously addressed in this chapter.

The Arthur Evans Collection currently holds 18,014 objects according to the Ashmolean

Museum database, and 15,893 of those objects were donated by Arthur Evans himself.



Within the Aegean collection, a further 5,293 items are recorded from sources not
listed and another 1,804 are recorded with no entry for source. A further 2,466 objects
have no formal affiliation to Evans. However, it is likely he was involved in some
respect with the retrieval or collecting of the objects (A.Roberts, Pers Comms, 22"
August 2016). From this data, | have selected objects from the Petsophas site for
discussion, spanning a range of representations and object classes including human
and animal figurines, ceramics and votive items. In considering the material from
Psychro Cave | have chosen objects for discussion which incorporate many of the
themes present at Petsophas with the addition of evidence of bronze objects for

personal adornment, lamps and weaponry.

Human Form- Figurines
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Figure 5.1 Clay Figure-male, Petsophas (Source: The Figure 5.2 Hands raised, Psychro (Source: The
Ashmolean Museum 2012) Ashmolean Museum 2012)

Figure 5.3 Male Figure, Psychro (Source: The
Ashmolean Museum 2012)



This male figurine from the Middle Minoan | Period (c. 2100 -c. 1900 BC) incorporates
several values which are related to Durkheimian principles. The hand gesture of the
figurine and others at the site could have a connection to either a collective ritual or
praying motion. Whether or not this can be proven the fact that all the male figurines
are holding this stance would suggest some kind of group activity or collective
understanding. The dagger which is displayed on the torso of the figurine could
indicate membership of a clan or group. Weaponary in the form of double headed axes
are also cited by Evans as part of cult ritual in his interpretation of Psychro Cave.
Therefore, we have documentary evidence that daggers have been interpreted as an
attribute of the gods within Minoan Cretan culture: ‘These double axes, as we shall
see, may have actually embodied the presence of God himself. His actual image in
anthropomorphic shape was not needed by religion at that time’ (Evans 1901, 2). As
we saw in the previous chapter placing attributes onto a human figure is not unusual
within the realms of spirituality and belief in powers. The notion of bearing an axe
could symbolise power or strength within battle or protection against other groups.
The figurine represents not only the themes it depicts through the holding of an axe or
particular stance but also the whole person, whether he is praying or in battle as

opposed to the votive limbs which present part.

Out of the 21 figurines found at the site only 6 were found intact or almost intact
(Rutkowski 1991, 22). The majority of the figurines were not recovered whole possibly
owing to the position of the objects on a steep slope at the site. The situation of the
objects cannot definitively tell us about religion at the site but supports Durkheim’s
idea of the sacred. If an object is not in immediate reach or view and has been
strategically placed at a site, it can perhaps lead us to conclusions of sacred ritual or
pilgrimage to place the object in a special location. Parallels can be seen here between
Petsophas and Morwood’s work conducted on the cave art of Central Queensland in
which he describes hand stencils which can only be viewed from a distance, alongside
decorated panels in crevices and tunnels not in immediate view (Morwood and Hobbs

2002, 225).

The figures from Psychro are interpreted in a similar way and hand gesture and stance
are both worthy of consideration as these differ slightly from those at Petsophas. The

minor difference in hand gesture and form of the figures at Psychro implies a



salutation, perhaps a form of worship. The joining of hands and the display of
weaponry on the figures at Petsophas clearly depict symbolism which is relatable to
modern religious practice today. However, the figures from Psychro, despite being
presented in a range of materials such as bronze and wood, have unclear
interpretations. The use of a raised arm in the figures at Psychro could imply a
greeting, salutation or revelation by something which is seen in the distance or an idea
which has come to mind. The objects could represent a contemplation of a god above
or indeed looking into the distance for guidance. The truth is that we will never really
know exactly what the stances symbolised. However, we can draw upon evidence from
other religions’ cultural practices ‘Anthropological fieldwork has also shown that
religions have certain basic aspects that are similar across culture and through time’.
Watrous then goes onto discuss how Marinatos and Burkert have approached ancient
religion by focussing on the patterns apparent in the archaeological data and by
attempting to understand them through analysis of cross-cultural data from the
second millennium Near East and Egypt, and from Classical Greece’ (Watrous 1996,

28).

In order to contemplate the possible meaning of the gestures at both Petsophas and
Psychro it is valuable to use anthropological analogy with respect to religion being
about the gathering of people. If following the Durkheimian principle of religion as
sociality then aspects of humanity such as hand gestures and symbolism using the
human body would have been acquired, used and passed through generations over
time. Prayer, worship, revelation, offerings to gods and religious effervescent
congregation take place using a range of gestures and form, each being learned,

developed and universally accepted over time, as shown below through an example of
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Figure 3.2 The positions of prayer

Islamic prayer stances.



Figure 5.6. Islamic Prayer Stances (Source: Islamic Studies Resources)

The Human Form and Votive Limbs.

Figure 5.4 Votive Arm, Petsophas (Source: The Figure 5.5 Votive Limb, Petsophas (Source: The
Ashmolean Museum 2012) Ashmolean Museum 2012)
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Figure 5.6 Votive Arm, Psychro (Source: The Ashmolean Museum 2012)

The concept of votive limbs was explored in Chapter Four and is identified as a
prevalent theme within this thesis. Gamble’s FACE model was also examined using the
rich and varied dataset presented in Chapter Four. Fragmentation and accumulation
are essential themes within cult practice and indeed within the context of the
sanctuary. It is evident from the placing of objects around the sanctuary crevices that
fragmentation and accumulation are important themes in Minoan society. Evidence of
breaking, sharing and placing material in significant locations demonstrates a unity
between people, we know within Minoan culture that group identity is an important
part of life; this is evident through pottery and figurine styles. Durkheim’s theory of

social cohesion can be echoed through the accumulation and fragmentation principles



evident in many aspects of material culture within the archaeological record, ‘Breaking
and sharing material culture establishes affiliation between people. Similarly the act of
accumulating objects and the act of creating composites out of distinct fragments
harnesses the relations established in sharing through cementing and articulating
together shared social bonds, and thereby re-articulating a new set of social relations
(Jones 2002, 101). Myres noticed in his examination of the objects that the human
figurines were often made using ‘one or two pieces of clay’ and then assembled
(Rutkowski 1991, 23). This could be either simply a modelling technique to enable
more complex pieces to be easily constructed or to ease a break or disassembly for a

significant ritual or practical purpose.

Fragmentation occurs at this site not only in the form of votive limbs but also portions
of figurines standing and sitting which demonstrates the figurines present at the site
came in various forms and designs representing different actions and motions.
Similarly to the votive objects of the Small Blessings Collection the themes of
protection, miracles and cures are also relevant to the Minoan collections. Myres,
interpretation of the site discusses the themes of illness and disease: ‘Several
examples occur of ordinary male figures with the garment painted, usually the loin-
cloth and the necklace, bisected from crown to groin by a clean cut’ (Rutkowski 1991,

34). Myres took this to be evidence of showing the ‘seat of an internal disease’.

The votive objects are often perforated for suspension which could signify the use of
totemic identity practices within cult groups. Wearing or suspending the limb either
on a person or within the sanctuary symbolises a relationship between the votive and
society. The use of a totem as a way of signifying aspects of importance to cult groups
is a prominent theme within Durkheimian religious interpretation: ‘A clans totem is
wholly sacred only for that clan’ (Durkheim 2008, 145). Understanding the prominent
features of the votives enables an understanding of what is important to specific
groups, whether that be medical cures or the roles of men and women, for example
fertility or warrior totems. In addition to Durkheim’s statement that groups often have
a recognisable symbol, he also outlines the point that in order to understand the
meaning of themes such as totems or symbols we must associate it with a common
root: ‘In every society, then, there are a certain number of rites distinguished by their

homogeneity and their generality. Such a remarkable concordance could only be



explained; it seems, by a common origin’ (Durkheim 2008, 210). This concept is one
which is also relevant to the next set of objects prominent at Petsophas, animal

representations.



Animal Representation

Figure 5.7 Quadruped Animal figurine, Petsophas Figure 5.8 Animal Figure in flight, Petsophas (Source:
(Source: The Ashmolean Museum 2012) The Ashmolean Museum 2012)

Figure 5.9 Animal Figure Clay, Petsophas (Source:

Figure 5.10 Bull Figure, Psychro (Source: The
The Ashmolean Museum 2012) Ashmolean Museum 2012)

Coined by Arthur Evans, ‘Horns of Consecration’ is a term used to detail the religious
significance of the sacred, sacrificial bull. Bulls are commonplace in Minoan society and
usually take the form of pink clay models or in this case bronze figurines. Iconographic
horns were placed on tombs and shrines such as those at Knossos and are also seen on
seals throughout the Minoan period. The tombs associated with the sacred double axe
have also been attributed to bull sacrifice: ‘The meaning of the double-axe is not
known. Possibly it was the weapon used for sacrificing the bulls. On Minoan pottery,
the double axe is sometimes painted over a bull’s head’ (Castleden 1992, 135). Despite
the pragmatic approach from Rutkowski that the popularity of oxen and sheep
figurines was to ensure fertility of the land and livestock, it is evident from Evan’s

definition that the bull had sacred significance across the Minoan world. The term



‘consecration’ has many religious connotations and is normally associated with making
something sacred, whether that be a building, a person or representing something
spiritual through an action, such as bread represents the body of Christ. The horns
acting as such a religious metaphor enable a clear understanding of the importance of
fragmentation where animals are concerned in prehistoric societies. The horns have a
meaning which would have been known and understood through sanctuary culture,
the representation of the bull and the power it possesses. Metaphors of course need
to be understood in context, hence the context of the sanctuary itself has significance.
It would be difficult to determine the spiritual or cult significance of the bull if the
horns only formed part of the assemblage, but there is a wealth of supporting
evidence of the bull’s significance on other items such as pottery and frescos. Whether
Minoans understood the bull to represent a soul, or to give power will never fully be
known as the classical world lends itself to complex myths, accounts and archaic
academic schools which follow trends or fashion rather following rational analysis.
However, following Durkheim we can ascertain that cults often use animals as a way of
representing these themes and the world around them for example the ‘Kangaroo cult’

which exemplifies ancestor worship’ (Durkheim 2008, 191).

Themes of animism and totemism explored throughout all three case studies within
the thesis, evidences Durkheim’s point in relation to group understanding with respect
to object interpretation. The animals depicted here are a selection from the site of
Petsophas, and | selected these examples for analysis because the aim is to represent
not only common animal imagery from the site but also a range of the commonly
depicted species throughout archaeological periods. Horse and deer figures, bulls
which are greatly significant within Minoan culture and a bird which symbolises an
understanding of different realms of nature, land, air and water are all relevant when
considering Durkheim’s principles of animism and naturism. Rutowksi himself
documented that he understands the animal figurines to be ‘sacrificed to the divinities
worshipped in peak sanctuaries’ (Rutkowski 1991, 35). Animals play a huge role in
ancient Greek culture for example the consumption of animals during feasting, the use
of animals for agricultural endeavours, the use of animals as pest control e.g.
domesticated weasels as a form of deterrent to mice plaguing the home (Rutkowski

1991, 36) and most importantly here the spiritual significance of the animal. In the



Elementary Forms of Religious Life, Durkheim documents his interpretation of the
combined views of Spencer and Tylor in their partly complementary views on the

meaning of animism:

‘Three conditions must be met for animistic beliefs and practices to be seen as the
primitive form of religious life: (1) Since according to this hypothesis the idea of the soul
is the cardinal notion of religion, one must demonstrate how it is formed without
borrowing any elements from earlier religion; (2) it must be shown how souls became
the object of the cult and were transformed into spirits; (3) finally, since the cult of
spirits is not all there is to any religion, how the cult of nature was derived from that

cult must be explained’ (Durkheim 2008, 48).

As we know from the archaeological record very rarely is evidence documented in the
level of detail required to deduce such specifics regarding the practicalities of a cult’s
engagement with animism. However, we can see a unique way of demonstrating a
connection with the animal kingdom within each example of early religious life
discussed in this thesis. Whether it be drawing representations of animals in caves or
placing votive representations around the place of sanctuary we can see a unique
approach to a mutual understanding of the natural world. Durkheim’s main premise is
that early religion is synonymous with effervescence, celebrating animals in various
forms has always played a part in not only formalised world religions but also our
everyday social world. While | am in agreement with Tylor and Spencer that we cannot
merely borrow religious concepts from earlier religions and apply them to those
present in Minoan culture, | feel that Durkheim’s idea that religion is synonymous with
social life lends itself to the concept that there will be overlap and repetition in some
of the central themes of religion such as the connection between the human and
animal worlds. In The Elementary Forms of Religious Life Durkheim discusses Spencer
and Gillen’s interpretation of the Arunta of Australia and their belief in reincarnation of
souls in another life or realm: ‘A moment came when terrestrial life ended. Separately
or by groups, they vanished into the ground. Their bodies changed into trees and
rocks’ (Durkheim 2008, 187). Durkheim proceeds to discuss the sacred nature of the
place where the bodies vanished, which Durkheim terms a sanctuary or centre of the
totemic cult. The concept that the immortal soul lives on demonstrates in itself that

there is a blurred line between religion, spirituality and daily life. To the Arunta, a soul



lives forever through nature and the body escapes to another world. These concepts
concerning Durkheim’s theory of naturism echo themes within the Buddhist religion
such as reincarnation and a connection to the natural world. Similarly an underworld
or alternative place to live a second life is common in many religions. The most obvious
example is Christianity with the clear distinction between heaven and hell, depending

on your actions in the present life.

The next object selection demonstrates how Durkheim’s theory of the sacred and
profane, merge to signify the use of everyday objects in a deeper, perhaps spiritual

context.

Ceramics
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Figure 5.11 Miniature Vase Clay, Petsophas (Left) and Terracota Sherd, Petsophas (Right) (Source: The
Ashmolean Museum 2012)

Ceramics, either depicting a pattern, symbol or in miniature form indicate significance
beyond merely daily use. Miniaturisation and its function in creating another world is
discussed in Chapter Two and is also significant within this chapter. Evans considered
the significance of miniature household objects within his interpretation of ancient
Greek religion generally: ‘The miniature libation jugs associated with the Temple
Tomb, identical with those of the domestic snake-room above referred to, in fact
emphasised the maternal character of the Goddess...’she is still essentially the ‘house
mother’ (Evans 1931, 25). Evans’ interpretation leads to an understanding that he

denotes female figures to be the most powerful within Minoan religion, evidenced



through his reference to multiple Goddess’s, by which comparisons are made and
echoed throughout various regions and religions. It appears that through use of
everyday objects such as ceramics there is evidence of two realms, as Durkheim would
term the sacred and profane. Evans contemplates the notion of recurring themes
involving animals within two different realms using the ‘The Lady of Sports’ at Knossos
to exemplify his point: ‘She is associated, as are the Hellenic divinities, with different
living animals...both as a sign of domestic motherhood and of the awesome power of

the Underworld-snakes, both harmless and noxious’ (ibid., p.40).

The use of miniature ceramic items is not discussed in detail during the analysis of
Petsophas. However, other Minoan sites such as the Peak Sanctuary at Kythera have
also produced a wealth of miniature items, the outcomes of the analysis is useful when

examining Petsophas.

‘In the Kythera peak sanctuary, the numbers of miniatures compared to the numbers of
extant nonminiature specimens contradict their use as cheap, mass-produced
alternatives to large vessels. The small numbers attested and the wide variety of vessel
forms produced suggest that the most critical factor might have been personal choice.
The scaling down of canonical pottery vessels, despite the concomitant loss of function,
could also be perceived as a multiplier of the ideological properties of these vessels,
whatever these properties may have been. The detailed analysis of the data from the
peak sanctuary at Kythera, if nothing else, has in fact confirmed, beyond reasonable
doubt, that size did make a difference and was deliberately manipulated for specific

ritual purposes’ (Tournavitou 2009, 230).

The concept of combining both the pragmatic use of ceramics such as a container for
food and an offering to gods with deeper spiritual significance demonstrates how
religion is incorporated as part of everyday experience. Gamble’s theory of
consumption is crucial here in two ways, firstly the larger ceramic items offer evidence
of food preparation potentially for ‘fertility associated cult ceremonies’ (Rutkowski
1991, 53). Secondly, the notion explored in the previous chapter whereby
consumption relates to a person being consumed by a higher spiritual power, either in
a trance state or belief in reincarnation or possession by an animal’s spirit. In terms of

fragmentation, there is evidence from Petsophas that ceramic votives were thrown by



worshippers into a lit fire in a ceremonial fashion (ibid., p.54). This evidence of
fragmentation cannot decisively conclude whether the items were thrown into the fire
as part of a ritual which offers answers to the question of the manner or level of
religious belief. However, it does offer an insight into effervescent practices which
were happening at the sanctuary. The act of physically creating an object to be
worshipped or offered to Gods, then exploding it enables a sense of theatre which in

itself is a definition of effervescence.



Female Figures, Dress and Jewellery.

Figure 5.12 Female Figure, Psychro (Left) and Female Figure, Petsophas (Right) (Source: The Ashmolean Museum 2012)
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Figure 5.13 Bronze Bracelet (Left) and Blue Glass Bead (Right), Psychro (Source: The Ashmolean Museum 2012)

Female figurines are vital in understanding the ritual or symbolic practices taking place
within Petsophas. According to Rutkowski only 6 or 7 statues remain intact from the
excavation. However, there is enough material evidence to document the significance
of these objects: ‘The Minoan artist preferred to portray “normal” standing, but
sometimes represented pregnant women’ (Rutkowski 1991, 32). The male figurines at
Petsophas have been scrutinised owing to the range of hand gestures which are
normally interpreted as being praying gestures, whereas the female figurines have
their arms folded, stretched forwards and remain at chest level. Rutkowski proceeds to

comment that at Mavro Spilio because there is evidence of a female figurine in a



similar stance holding a child, therefore implications of the figurines being a fertility

totem is commonplace (ibid., p. 55).
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Figure 5.14 Bronze Ring, Psychro (Source: The Ashmolean Museum 2012)

However, the role of women in the Minoan period is not merely consumed by
household or domestic offerings and fertility. Women have an important role within
society which was analysed in-depth by Evans in his work on female snake cults and
‘Lady of Sports’ at Knossos to name two. Jewellery items have been discussed at length
during the analysis of Psychro and a few conclusions have been drawn, and it is
understood that most of the personal possessions, pins, rings, earrings, beads were
dedicated by women to the gods (Watrous 1996, 49). Garment ornaments such as
clothing pins and fibulae, as well at later belt buckles may have been offered because
of their association with the loss of virginity at marriage and with childbearing (ibid.,
p49). These conclusions have been drawn owing to the evidence of jewellery items
forming part of the female figurines and to a certain degree the female centric

connotations which come with the study of jewellery items.

More of interest to the study of religion within a Durkheimian context is the sense of
accumulation that jewellery provides, whether that be through the physical
accumulation of items or the sense of accumulation during the ceremonies at which it
is worn. The act of creating an object itself leads to the theme of enchainment, the
process or series which needs to be followed to form a construction process. At

Psychro there is archaeological evidence of craft making through the remnants of



tools, pottery wheels and jewellery casts (Watrous 1996, 51). The notion that crafts
are made within, or near the cave give more value to the items, as they can be given
the same religious significance as the shrine itself by affiliation. Watrous discusses two
ideas surrounding the significance of craft activity at the sanctuary. ‘Firstly, they may
be a sign that craftsmen worked near the cave... Second, the Psychro objects may have
been given as valued possessions, quite possibly by artisans. Elsewhere in the Aegean,
it has been noted that artisans’ workshops were often linked to a shrine’ (Watrous
1996, 51). Many of the objects of personal adornment were placed in or around the
pool area where stalactites rise. This may have significance following Evan’s premise of
the natural formation of the cave lending itself to religious iconography through

furniture such as alters (Evans 1931, 11).

The work of Durkheim on religious rites of passage and effervescent ceremony details
the significance of personal adornment but from another viewpoint. The importance of
the act of removal of personal items during ceremonies of the Australian Warramunga
Tribe in order to show purity and sole affiliation to a cause without vanity or
distraction: ‘Not only are sacred beings separated from profane ones, but nothing that
directly or indirectly concerns profane life must be mingled with religious life.
Complete nudity is often required of the native as a prerequisite for being allowed to
participate in this rite; he is required to shed all his usual adornments, even those most
precious to him and from which he is reluctant to part because of the protective
powers he attributes to them’ (Durkheim 2008, 227). This analogy from Durkheim
demonstrates the value of votive jewellery items to their creators and others wearing
items which may offer protection. Those items produced at Psychro could have been
affiliated to the powers of the sanctuary. The notion of enchainment not only comes
from the physical enchainment of wearing the jewellery but also enchainment in the
sense that the wearer is protected by a divinity when possessing the object.
Fragmentation is significant here as we can see the parting from the object offers
equal significance as part of a ritual or ceremonial act. The accumulation of objects
together within a specific section of the cave such as the pool, demonstrates
consideration and significance of the placing of ritual objects within the sanctuary

complex.

Weaponry
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Figure 5.15 Blade, Psychro (Source: The Ashmolean Figure 5.16 Dagger Blade, Psychro (Source: The
Museum 2012) Ashmolean Museum 2012)

Figure 5.17 Spearhead, Psychro (Source: The
Ashmolean Museum 2012)

Amongst the artefacts found at Psychro there is a wealth of varying weapon types,
including blades and spearheads. When considering warfare amongst cult
communities it is easy to discuss the obvious notion of ‘tribal’ warfare between
groups. However, evidence of weaponry in a sacred sanctuary context is substantiated
by the previously discussed sacrificial bull. Watrous considers the weaponry
assemblages at Psychro to be evidence of socioeconomic status owing to the range of
material types present at Psychro compared with Petsophas (Watrous 1996, 65). The
wider range of material at Psychro does suggest a more eclectic way of displaying
religious and social ideas. Durkheim’s theory of religion as an all encompassing part of
daily life can be seen through a wide range of objects spanning pottery and jewellery
to weaponry as well as votive figurines. Owning and using objects which are made of

valuable and precious materials has obvious implications within socioeconomic



studies. However, more of interest here is the demonstration of social complexity in
terms of the meaning of sacrifice and religious worship in religion to the objects.
Durkheim’s response to William Robertson Smith’s (1907) analysis of sacrifice in
Lectures on Religion of the Semites encapsulates the argument posed within the thesis
concerning the relevance of both Durkheim’s theory of effervescence and Gamble’s
FACE theory: ‘Man is sanctified not only because he eats, as it were, at the same table
as the god, but above all because the food he consumes at this ritual meal has a sacred
character. We have shown, indeed, how, in sacrifice, a whole series of preliminary

operations- washings, anointings, prayers, and so on’ (Durkheim 2008, 249).

Consumption and enchainment have been detailed here by Durkheim but it is also
evident from his analysis of the chaine opératoire process of sacrifice that
fragmentation or individual parts of the process are vital. In order for the sacrifice to
achieve full ritual significance and importance each part of the chain must be
complete. Equally, in order for the tools and weapons to be fit for purpose they also
need to follow an assembly process, the construction of weaponry, consumption of
material and connection to the gods are all relevant parts of the process and cannot be
fragmented. The accumulation of weaponry therefore signifies status and wealth but
also a stronger connection to the gods. At sites whereby sacrifice and worship took
place a stronger ritual and spiritual significance is evident. It is apparent through the
enchainment analogy that weaponry can be symbolic of a coming together or merging
of beliefs and concepts as much as to represent warfare and destruction. That is not to
say that within cult practice there is no evidence of harm or violence in fact the
violation of religious prohibitions is often regarded as the cause of physical disorders
from which the guilty will suffer (Durkheim 2008, 222). Effervescence is not always
experienced through positive actions, the disobeying of the gods or disregard for
religious practice can also see people being cursed, disfigured or dismembered;
perhaps this is evidenced by the partial limbs found in Minoan sanctuary contexts.
Effervescence can be considered as both positive and negative shared experience and

we cannot take for granted that elation is synonymous with effervescence.

Naturism & the Natural World




Figure 5.18 Stone Bowl or Lamp, Psychro (Source: The Ashmolean Museum 2012)

As evidenced by the significance of the use of different materials seen through
bronzes, coloured clays and even wooden items, it is valuable to understand how
different properties relate to the significance of the sanctuary as a whole. Durkheim’s
concept of animism has been explored in detail owing to the wide array of animal
representation at both Psychro and Petsophas. Naturism is a theme which is
commonplace in the work of Evans as he discusses not only snake worship but also
stone worship (Evans 1901). The formation of the sanctuaries in general offers a
canvass on which to place religious status items such as alters, and crevices naturally
lend themselves to storage devices for precious objects. Place and naturism coincide,
as often the connection to nature is what makes a space such as a cave or tree sacred.
The use of caves as sanctuaries is not merely owing to the fact they are away from the
busier public domain but also owing to the fact that caves have a natural formation
which can be used to explore ritual concepts and ideologies such as the notion of the
underworld. Durkheim’s consideration of Australian cult practice exemplifies the
complex significance of the power of a seemingly inanimate object such as stone
‘Ancestral souls reside in trees or rocks that are considered sacred. Similarly, amongst
the Euahlayi, the spirit of the animal that serves as an individual totem is thought to
inhabit a tree or stone. This tree or stone is sacred, no one but the one whose totem it
is can touch it; and when it is a stone or rock, this prohibition is absolute. As a result,

these are true places of refuge’ (Durkheim 2008, 207).

As well as a connection to the concept of stone worship discussed as a theme by

Evan’s in The Mycenaean Tree and Pillar Cult (1901), this stone lamp also exemplifies a



concept discussed in the previous chapter: light. As with the Magatama from the Small
Blessings collection light forms a central part of many religions and spiritual practices.
Evans details the concept of rays of light in relation to pillar or stone worship which is
evident in the case of the Egyptian Uraeus Pillar and Cypro-Mycenaean examples: ‘The
radiation in itself connects them with divinities of light’ (Evans 1901, 53). Evans has
also documented the combination of light and stone using evidence from ceremonies

conducted in upper Macedonia.

‘The pillar consisted of a upright stone of square section...supporting another smaller
and somewhat irregular block. Both were black and greasy from secular anointing,
recalling the time-honoured practice of pouring oil on sacred stone as Jacob did at
Bethal. On one side of this...is a kind of sunken hearth-stone, upon which are set
candle-sticks of antique form for the nightly illumination of the stone, a distant
reminiscence of the Phoenician candlestick the votary stands for his prayers and ritual

observances’ (Evans 1931, 20-21).

Evans’ work exemplifies the significance of light throughout many ages of documented
or witnessed religious practice. Although we must be cautious when making
assumptions about past religious practice and comparing them to modern practice we
must not overlook time honoured traditions and firm constructs of religious practice
such as the use of light, incense and physical worship. The use of these senses goes
hand in hand with the principles of naturism as a physical connection with nature is

what spurs the spiritual connection.

Conclusion

The discussion of Bronze Age material in this chapter has emphasised that Durkheim’s
theory of religion can be applied to wide ranging material spanning all regions of the
globe and timeframes. | have chosen a larger subset of material for this case study 21
items in order to ensure both sites Psychro and Petsophas were adequately
represented and analysed. The catalogue data from the Ashmolean was limited (very
little contextual information beyond the case study material discussed here) and

repetitive in theme, figurines, terracotta bulls and jewellery).



Gamble’s FACE model alongside Durkheim’s notion of the sacred and profane are
shown here not only through analysis of objects but on an even wider scale which
incorporates context. The nature of both sanctuary and cave sites enable a clear
argument surrounding potential spiritual or sacrificial use. However, by their very
structure they enable wide ranging discussion surrounding the subterranean world of
the afterlife. The cave network at Psychro also depicts fragmentation in terms of the
different sections and sanctums within the cave. Enchainment and accumulation are
also relevant themes here as both object and locale have been carefully selected and
linked together to form meaning. All of the items within the dataset fall within these
categories as | propose that objects were purposefully placed within different sections
of the cave to denote different purposes or meanings of varying levels of offering to
the gods. Hogarth’s excavation data ‘revealed most of the finds in vertical slits and
crevices of the stalactites, and in the pool itself. Some of the vertical crevices
contained many bone objects: model blades, fibula, and on occasion votive double
ax...the bronze objects stood up edgeways in the slits and in many cases could not be

extracted without smashing the stalactites’ (Rutkowski 1972, 17).

Continuing on the theme of the sites themselves, context is not only important within
the cave or sanctuary structure but also the location of the site in relation to other
points, for example agricultural settlements or other sites of worship: ‘It may be
suggested that within the agricultural landscapes, such as those of Crete during the
Neolithic and Bronze Age, the very act of travelling to and conducting activity in a cave
served itself as a form of ritualisation’ (Tomkins 2012, 73). The concept of positioning
objects, networks within the complexes and the situation of the site in relation to
other aspects of nature all support the argument that Durkheimian theory is relevant
to the study of Bronze Age material. The location of the site enables a complexity of
information to be analysed including not only the relationships people had with gods

and the spirit world but also sacred and profane aspects of their own world.



Figure 5.22 View of Mnajdra Site (Source: Personal Photograph)

Megalithic sites such as the Maltese Hagar Qin and Mnajdra (Figure 5.22) also
demonstrate how vital location is not only to other sites (these two temple complexes
were constructed as neighbouring sites) but also in connection with the natural world.
The sites of Hagar Qin and Mnajdra were constructed next to the sea and their layout
and structure allows sunlight to shine directly through the temples, implying perhaps a
connection to not only the spiritual world but also a connection reminiscence of
naturism to the cosmic forces (Grima 2001). Examples such as those at Malta and Gozo
demonstrate the connection between the natural world (water sources) and human
ritual activity at the time. The use of water at Psychro offers another level of
interpretation into a connection to nature. Durkheimian naturism is evident through
these examples as an understanding of the earth’s matter was obviously relevant in

contemporary Neolithic and Bronze Age sites globally.

In contrast to accumulation, fragmentation is also a prominent theme within this case
study (66.7%) of the subset and consumption at (61.9%). The use of votive limbs within
Minoan society, as evidenced within the Small Blessings data holds significance either
as a talisman or offering to gods. Fragmentation and consumption are often grouped

together within Gamble’s model as often there is not enough evidence surrounding



whether animals were physically consumed or metaphysically consumed through use
of spirit analogy. Regardless of whether we have substantial data regarding the level of
bull worship or sacrifice which may have taken place, the placing of the fragments
within rock crevices and water pools in perhaps of more interest within a Durkheimian
interpretation of religion. The votive offerings were obviously assembled with purpose,
the objects carefully chosen and stored in order to create meaning and sentiment.
Beyond effervescence, these practices reflect perhaps more solitary worship, still

demonstrate an understanding of totemic concepts and practices.

As discussed, interpretation and social attitudes at the time of excavation and
discovery hindered and perhaps delayed the introduction of a 21%-century
Durkheimian approach in understanding the complexities of the sites. Similarly to the
Christian ideals which stifled the interpretation of the French and Spanish Palaeolithic
sites. Likewise problems were also encountered on Crete owing to multiple sites
claiming the title of the birthplace of a Zeus. This could arguably be a misinterpretation
of early data such as maps, interpretations of images and subsequent classical studies
or indeed could imply that many sanctuaries and spaces were indeed used to worship
gods or possibly even the same god. If the latter is the case then the argument towards
prehistoric religion beginning as a set of principles being initiated, including a sacred
space and the coming together of people through the construction, use and worship of

objects can be evidenced through multiple sites across Europe.

Alongside the evident importance of context, we have perhaps not seen the range of
objects detailed in the previous chapter, However, a wealth of Durkheimian
effervescence can be argued through the social constructions formed by the use of
both sacred and profane components. A bronze weapon for example alone signifies
warfare and divide but placed in the context of the sacred sanctum provides evidence
of spiritual sacrifice and adjoining with another world, realm or concept to form a

unity, or a shared collective belief.






Chapter 6 Dataset Three: Ice Age Art: Distant

Communication, Religion Without Walls

The final case study in the thesis focuses on a selection of material from the Ice Age art
exhibition at the British Museum. The sell out exhibition which was subtitled ‘arrival of
the modern mind’ ran from 7 February — 2 June 2013 and housed objects spanning
Europe dating to the Ice Age, or between 40,000 and 10,000 years ago. The exhibition
was curated by Jill Cook, Head of Prehistory at the British Museum and comprised a
carefully selected group of artworks ranging from musical instruments to human and
animal figures. The objects were grouped not only by function or type but also theme
such as performance art, abstraction and imagination (The British Museum 2013). The
artefacts | have selected for analysis consolidate the argument posed in the thesis that
religion began as early as the Upper Palaeolithic if we are to take the Durkheimian
viewpoint which has so often been lost within origins research. Religion is about
people as much as objects and one cannot be considered in the archaeological record
without the other. In order to validate points made during the discussion of the
exhibition material | will also include comparisons with two examples of parietal art,

namely ‘The Bison Feline’ of Chauvet Cave and ‘The Bison woman’ of Peche Merle.

Similarly to the Arthur Evans Collection examined in the previous chapter, | have
selected objects which embody the main themes which feature in not only Palaeolithic
European art such as animal representation, human form and context, but also their
Durkheimian counterparts of, animism, totemism and naturism. Over 250 objects
feature in the exhibition catalogue. The subset of material selected for analysis was
chosen owing to not only the relevance to Durkheimian theory, but also the
significance to other objects and themes outlined in the thesis. Material with detailed
context such as the Pavlov Venuses and the Lion man from Stadel Cave will form the
focus of the discussion to demonstrate not only recurrent themes across material in all
three datasets but the benefit of having a widely researched body of Palaeolithic
material. | will demonstrate the importance of having strong archaeological context

when applying the FACE methodology. The material | have selected will form my ‘with
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context’ dataset and the other items will analysed purely on the basis of description
(without context). This will demonstrate the benefit of archaeological research
regarding context to themes such as fragmentation and accumulation which can often
be applied in haste to material without consideration to the physical processes of

accumulation and fragmentation.

By using a range of Palaeolithic material for analysis | hope to demonstrate the
importance of context within archaeological analysis, whilst also considering the
symbolic manifestations object take. However, | feel these approaches need to be
applied in tandem otherwise symbolic FACE could apply to just about any object
imaginable. Palaeolithic art according to Verpoorte offers an ‘insight into behavioural
and cognitive changes through evidence of symbolic thinking and an understanding of
space and time displacement...art has an adaptive function. It is taken as an
instrument towards more complex societal structures or as a medium of
communication (Verpoorte 2000, 16). The view that Palaeolithic societies used
symbolism within objects to create meaning whether than be social, economic or as a
way of emphasising shared identity is supported by Gamble (2007) as emphasised in
Origins and Revolutions. If contextual material is studied in isolation the nuances
surrounding cultural identity and widespread cultural patterns would be missed in the

archaeological record, presenting a rather narrow view of such a culturally rich period.

The title of this chapter, Ice Age Art: Distant Communication references the recurrent
themes such as the use of animal and human representation, which appears over time
and space. The aim of the thesis is to demonstrate how a wide variety of objects from
different collections, time periods and corners of the globe all share the same message
concerning a Durkheimian view of effervescence being synonymous with religion. The
Ice Age art exhibition solidifies not only the main themes discussed by Durkheim and
within Gamble’s FACE theory but also demonstrates that despite the differing regions
or archaeological period the same fundamental principles concerning effervescence
are evident. Introduced in Chapter Two | will now expand on previous evidence and

background surrounding Palaeolithic cave art research.

Background to the Study of Palaeolithic Material




Christy & Lartet

Christy and Lartet published the famous work Reliquiae Aquitanicae (1875) which set
the scene as a text cataloguing and describing the finds from the excavations in the
Dordogne. The work of Christy and Lartet also aided the progression of the
authentication of cave art debate, as their work focussed on establishing a dating
chronology which gave evidence to the argument that cave art was produced at the
same time as mammoth roamed the Dordogne had once lived, owing to the discovery
of animal bones at the excavation sites: “In a study in which they accepted as proven
that Palaeolithic man had lived contemporaneously with several extinct animals, had
known only the use of stone tools and had relied entirely upon hunting, Lartet and
Christy attempted to explain the phenomenon of Palaeolithic art in terms of

exceptionally rich environmental conditions” (Ucko and Rosenfeld 1967, 117).

Christy and Lartet were also significant figures in the field of early Palaeolithic
discovery. Although responsible for the term L'dge du renne, (The Reindeer Age or
later Magdalenian) they were not able at this early stage of discovery to provide
evidence about the Magdalenian’s as people, much beyond the idea that they were
reindeer hunters. However basic we deem it now, the relative chronology used by
dating the age of the caves began to establish the concept that there were different
periods of settlement at the sites. The chronologies were formulated using stone tools
and caves and a dating methodology rather than the technology and dating systems
we have in archaeology today. However, in the late 1800’s Christy and Lartet were
saying ‘there is more out there to be discovered’ and acknowledged there were
different ‘periods’ or ages within prehistory. Christy himself was devoted to
ethnography and building up collections to demonstrate his worldly finds. Christy’s
funding contributed to the discovery of Cro-Magnon man by Lartet in 1868 at a cave
site in Les Eyzies. Therefore, despite the rigidity of the dating strategy, grand
discoveries were being made which greatly contributed to the study of human origins,

and indeed our understanding of the past.

Christy used his wealth as a London stock broker to fund the excavations at Les Eyzies,
and he had a strong academic interest in anthropological research. Thomas Hodgkin,

an eminent Quaker physician, abolitionist and social reformer, urged Christy to support



his work and partake in an expedition to Brazil in the 1830’s to support the Aborigines
Protection Society (APS). ‘The aim of the society was to save aborigines in British
colonies from possible extinction and ruthless exploitation, as well as studying them

for evidence about the early history of humanity’ (Cook 2012, 178).

Theories of religion at the time were not the only barriers in the interpretation of
prehistoric material, but there were also limitations based on chronological.
Archaeology is a process and contributes to the acquisition of knowledge. The
excavations carried out and documented in the Dordogne by Christy and Lartet
(Lartet, Christy, and Janes 1875) allowed a large amount of objects to be seen for the
first time therefore offering the potential of a world of discovery surrounding the
capability of Palaeolithic people. This work now offers archaeologists a catalogue of
material to study. However, there was little interpretation surrounding the meaning of
the objects whilst plenty was provided regarding function. This pragmatic approach
was characteristic at the time and can be seen in the nature of early museum displays
such as those organised by Beatrice Blackwood at the Pitt Rivers Museum, Oxford
(Blackwood and Jones 1991), whereby an object was labelled, dated and catalogued
but rarely interpreted or explained. Likewise, Gabriel de Mortillet, a prominent French
anthropologist, was concerned with classification and he formulated the first
chronological classification of the epochs of prehistoric cultural development. His
ordering of the Palaeolithic (Stone Age) epochs into Chellean, Acheulian, Mousterian,
Solutrean, Magdalenian, and so on continued into the 20"-century as the basis for
anthropological classification. Mortillet’'s framework was key in establishing a
timeframe for the Palaeolithic as it later allowed interpretation of the different
cultures which present at the time. Art styles for example were distinguished, rather

than categorising everything under the title prehistory.

De Mortillet’s, and indeed Lartet’s, rigid stratigraphic approach to classification
(perhaps owing to their training as natural scientists, classifying fossils and geological
specimens) (Trigger 1989) also contributed to the view of Sautuola’s discovery of the
cave paining of Altamira as being a forgery. De Mortillet was not able to envisage the
work being achieved by Palaeolithic people’s capabilities owing to the rigidity of what
fell within which period of his newly formed chronology. (Pitt Rivers Museum 2012a).

Mortillet and Emile Cartailhac doubted the authenticity of the paintings owing to their



professional quality. When the paintings were originally discovered at Altamira by
Sautuola there was great interest in the work. Sautuola wrote to his professor Juan
Vilanova y Piera at the Universidad Central de Madrid who in turn announced the find
therefore supported its authenticity. This is supported by a quote from German
archaeologist Herbert Kiihn in his account of the discovery and scepticism at Altamira.

(Lawson 2012, 51).

‘Very soon after he (Piera) got my father’s letter the professor came here to visit us. He
himself did some digging in the cave, found some artefacts, turned up a few cave bear
bones... and saw the paintings. He, too, was compelled to agree that these could not be

anything else but Prehistoric’ (Kihn 1955, 41-42).



The Data

Animal Representation

The Lion Man- Stadel Cave on the Hohlenstein.

Figure 6.1 The Lion Man, Stadel Cave (Source: Cook 2013, 30)

This object was selected for analysis owing to not only its complex construction but
also the symbolic representation. This archetypal piece is evidence of not only the
earliest sculpture, but also the capability of the mind to comprehend composite
concepts such as the piece representing both human and animal forms. The Lion Man
(Error! Reference source not found.) was excavated from the back of the Stadel Cave

in 1939 by Professor Robert Wetzel, an anatomist from the University of Tubingen and



Dr Otto Volzing. Thirty years after the excavation and the outbreak of war the 200
fragments of the sculpture were then pieced together, later its age was determined
through radio carbon dating to be around 40,000 years old (Cook 2013, 28). The Lion
Man encapsulates power and motion, the figure stands upright with a forward gaze
displaying horizontal grooves on the body which suggest body paint or tattooing (ibid.,
p.30). These adornments or imprints on the body can also be seen on other big cat
sculptures across Germany during the Palaeolithic, for example the carved lion of
Vogelherd cave. The incisions on the figures may not represent actual mutilation of the
skin or being rather represent the painted lines on the body during ritual or ceremony.
As outlined in Durkheim’s Elementary Forms drawings can be as representative as
scarification: ‘The tattoos made through mutilation or scarring do not always have a
totemic meaning, but the simple drawings made on the body are a different matter:
they are usually representations of the totem. True, the native does not wear them in

daily life’ (Durkheim 2008, 96).

The dynamic features of the Lion Man encapsulate Durkheim’s discussion of
effervescence. The lion by its very nature incorporates themes of power, speed and
strength. However, the depiction of the anthropomorphic structure implies beyond
reasonable doubt that those characteristics were shared by both humans and animals
metaphorically or during a ceremony or act of effervescence: ‘Shoulder blades are
pulled toward each other. This implies a dynamic movement that stands in contrast to
the static position of the arms, whose form is, however, predetermined by the natural
dimensions of the tusk. This could be confirmed by the position of the ears, which
supposedly shows an alert animal’ (Kind et al. 2014, 138). The concept of
anthropomorphism is a common theme within the Elementary Forms of Religious Life
as animal and human spirits often merge. Take for example the kangaroo cult
previously discussed. Durkheim reflects on the concept of the advanced level of
cognition required to conceptualise anthropomorphism ‘Now, far from being primitive,
anthropomorphism is rather the mark of a relatively advanced civilisation...Dionysus is
often encountered in the form of a bull, or at least with the horns of a bull’ (Durkheim

2008, 60).

Gamble’s FACE model is exemplified by the Lion Man’s qualities. Firstly, fragmentation

is vital when discussing the figure, owing to fragmentation not only on retrieval of the



object, but also the concept of constructing the figure in fragments initially. Evidence
of purposeful breaking of Palaeolithic portable art through means of intentional
explosion has been discussed in relation to Pavlovian ceramics (Farbstein et al. 2012a,
9) but could this be applied to other bone and antler items? Despite discussion around
whether or not the object was intentionally fragmented or indeed broken and
discarded as debitage (Hahn 1986, 143, 1971, 14) it is now ‘current knowledge that the
figurine was intentionally deposited in the small chamber of Stadel Cave and that over
the course of thousands of years it fell apart in the sediment into numerous fragments’

(Kind et al. 2014, 140).

The anthropomorphic nature of the figure depicts the importance of having both
animal and human representation. If the two representations were depicted alone
then the figure would have an entirely different meaning. The head of a lion figurine
from Vogelherd cave also symbolises part for whole representation, as the piece was
found possibly purposefully fragmented owing to the notched incisions near the neck
of the animal. The lion was found near the east passage of the cave with other
deposits which were left over a long period of time (Cook 2013, 50). The incisions on
the animals have been discussed in terms of perhaps a type of writing or perhaps label
which could have been understood by others (ibid., p50). We will never fully
understand what communication devices were used during the Palaeolithic. However,
the accumulation of objects at Vogelherd along with the fragmentation of figures is
significant and was also evident in the previous case study of Psychro Cave and
Petsofas where objects were placed within the cave or sanctuary structure and human

figures were occasionally fragmented.



Figure 6.2 The restoration of the Lion Man in 2013. State Office for the Cultural Heritage Baden-Wurttemberg.
Photo by Yvonne Muehleis (Source: Kind et al. 2014, 138)

Fragmentation and indeed accumulation can be seen here in a very literal sense as not
only was the lion man fragmented physically (Figure 6.2), regardless of whether one
follows the school of thought surrounding intentional breaking, the lion man was still
carved and constructed from mammoth ivory which in essence is a part (fragment) to
create a whole (object). Owing to the extensive excavations of Stadel Cave it is evident
that from the patterns of accumulated material that habitation occurred at the entry
area of the cave (Hahn 1986, Schmid, Hahn, and Wolf 1989). Schmid documented 58
artefacts present in the cave including functional items such as projectile points, awls,

smoothers, retouching tools and personal ornaments (Kind et al. 2014, 143).

With detailed contextual information regarding the deposition of other material at the
site we can begin to understand how the lion man was regarded in context rather than
attributing assumptions regarding usage and function based on uniformitarian
assumption or material analysis alone. It is clear from having contextual background
that the lion man was placed purposefully in a secluded chamber that there were two
parts to the cave, a secular space separated from ‘a place chosen for cult- like or
religious purposes, a sanctuary, in which the lion man played a special role. The Lion
Man would in this case represent the oldest proof known to date for a numinous belief

system among the first Anatomically Modern Humans in Europe’ (ibid., p144).



- Naturally Superior Performance

You ought to drink mare water (

Figure 6.3 Bottled Water Advert (Source: Cook 2013, 34)

The symbolic accumulation of the big cat image at various sites across Europe denotes
a definite affiliation with Ice Age people. These physically strong and mentally sharp
creatures clearly symbolise strength and power which is shown through a comparative
image of an anthropomorphic representation of a cheetah’s head on an athlete’s body
which was used to advertise bottled water during the 2012 Olympic games (Figure
6.3). This contemporary comparison was on display within the Ice Age art exhibition to
exemplify the Durkheimian themes which are so poignant within anthropomorphic
imagery. Durkheim’s views on animism demonstrate that the connection between
animals and people, especially ancestors, is something which dominates many aspects
of religious life. The use of this imagery in a sporting context also signifies the
importance of both animals and effervescence. The cheetah, a notoriously fast animal,
is also a representation of power, strength and glory, all positive attributes in both

religious and daily life.

As we have seen from the wide range of animal imagery present in the previous

chapters, the link between the supernatural and spiritual is depicted mostly via animal



imagery. People are either consumed by the spirit of an animal; an animal is consumed
by the spirit of an ancestor or qualities and traits for survival in the world are depicted
through animals. The lion man presents both the sacred and profane as he is a
representation of two powers, human and animal: ‘The Lion Man is a being caught
between two natures that exist simultaneously in one body capable of offering a
unique perspective on relationships between the human and animal kingdoms’(Cook

2013, 35).

Cook continues to detail the possibility that the Lion Man represents the capability of
moving between kingdoms and species in a shamanistic state (ibid., p35). Although the
Durkheimian concepts of animism and naturism cannot be proven and only adhered to
through the archaeological evidence, the time and labour spent to produce these
items shows a clear determination to represent the link between the animal and

human worlds and the power, luck and perhaps comfort this will bring.

The concept of enchainment is vital in understanding the link between the human and
animal worlds. An understanding of animals within different contexts such as air or
water shows an interest and indeed connection to the natural world. The figure of the
water bird in flight or diving (Figure 6.18) demonstrates not only the significance of a
particular animal owing to the qualities it possesses but also the importance of
movement from the animal, perhaps from the human to supernatural worlds (Cook
2013, 37). The elements, such as water and air, play a large part in anthropological
ritual. Durkheim discusses the use of water in terms of totem and also a vitalizing
agent: ‘ In several cases, the main vitalizing agent is the same substance they are trying
to produce. Among the Kaitish, in the course of a rain-making, water is sprinkled on a
sacred stone that represents the mythic heroes of the Water clan. It is clear by this
means that people believe they are increasing the productive powers of the stone, just
as is done with blood for the same reasons’ (Durkheim 2008, 246). Durkheim continues
to discuss the Mara who also use water as a signifier of sacred power by drinking water

from the sacred hole and spitting it in all directions (ibid., p246).



Figure 6.2 Guennol Lioness, Baghdad, Iraq (Source: Sotheby's 2007)

The prominence of lion imagery depicts that during prehistory the lion was a
significant feature within society. We can see the obvious depiction of power, strength
and transition between animal and human realms. The example of the water bird and
to some degree the swimming reindeer demonstrate not only the transition between
human and the supernatural worlds but a much more tangible link between

environments.

The title of this chapter- Distant Communication denotes the recurrent ideology which
is taking place contemporaneously across Palaeolithic Europe and later across
Mesopotamia. Alongside the Lions depicted at Hohle Fels Cave, Stadel and indeed the
famous ‘Hunting Cave Lions’ wall scene from Chauvet we also have evidence of
anthropomorphic lion-human hybrids across Mesopotamia. The Guennol Lioness, a
5,000 year old anthropomorphic figure from Baghdad (Figure 6.4) depicts that the
ideology surrounding this style of anthropomorphic image had significance and

continued being important to people throughout prehistory and indeed today owing to



the sculpture being the most expensive purchased at Sotheby’s to date, representing a
modern desire to accumulate and represent wealth (Osborne 2014, 1). It is important
not to dispute Durkheim’s theories surrounding animism and naturism on the grounds
of uniformitarian assumptions being weak analogies when studying the Palaeolithic.
However, it is important to understand that messages regarding form and style of
objects especially anthropomorphic figures were being conveyed across Europe which
in turn signifies the importance of the objects meaning and interpretation across

various locales.

The Human Form- Female Figures

Figure 6.5 Pavlov material. (Left to Right) Middle part, Legs, Breats. Anthropomorph
(Source: Verpoorte 2000, 45,46)

In order to place emphasis on the importance of FACE theory in Palaeolithic research |
have chosen to discuss aspects of the Pavlovian material owing to not only quantity of
contextual material available for analysis but also the geographical scope in which it
covers, demonstrating the importance of symbolism represented in the figurines
during the Palaeolithic. The use of the Pavlov material as an example here also
consolidates the importance of the arguments surrounding symbolic versus practical
interpretation of objects. Verpoorte (2000) outlines there are two approaches to
meaning when discussing the Venus of Dolni Véstonice; the first being symbolic, does
the figure represent a ‘human female’ or a mother goddess? The second level of

meaning can be constructed surrounding it’s use and purpose.

Once again it is evident that fragmentation and accumulation should be reviewed in
tandem, as with the Lion Man figurine. Klima’s work (1963) at Dolni Véstonice shows
‘the presence of four dwelling structures, a large central hearth and mammoth bone
accumulation, probably surrounded by a fence’ (Verpoorte 2000, 54). The division of

the site into sections demonstrates fragmentation of the physical environment into



sacred and secular space. The use of a hearth here does not only show a connection to
the environment and understanding of the elements (use of wood and flint to produce
fire, the use of heat and light) but also perhaps a symbolic aspect in relation to fire as a
centre piece for congregation. Verpoorte continues the analysis of the site plan by
detailing the ‘burial of a female located within the limits of the ‘dwelling structure’
with five hearths. Klima’s ‘first settlement object’. The burial was covered by two

mammoth scapulae (ibid.).

The concept of fragmentation is one which is evident not only in the site formations
but also in the physical objects (Figure 6.5). The material from Dolni Véstonice | offers
an insight into fragmentation and purposeful deposition. Verpoorte’s research details
the fragments of anthromorphs found at the site, deposited with patches of ash,
charcoal and burnt bone fragments. Parts appear to be separated namely legs, breasts
and torso. The reason for the fragmentation and accumulation of similar
characteristics can be seen in the work of Gamble. Gamble’s discussion of ‘The
appearance of items showing widespread stylistic similarity is thought to correspond
with stylised environments that required open interaction networks’ (Gamble 1982,

92).

Verpoorte’s analysis of fragmentation offers other explanations into the frequency of

fragmentation at the site.

1) Fragmentations are kiln waste and we would expect to find larger collections of
more or less complete objects, also on other sites and away from hearths.

2) The fragments are only accidently burned on in the course of drying near fire.

3) The fragments are due to intentional destruction by thermal shock, thereby
producing a loud noise (Soffer et al. 1993).

4) The objects in the fire were discarded after their use life. (Verpoorte 2000, 99)

It is of value to consider all interpretation of fragmentation and accumulation of the
material. Verpoorte goes on to argue that context is vital within analysis as some
objects would not have been subject to intentional thermal shock as they would have
dried naturally therefore breakage would be caused by freeze-thaw weather cycles.
Also the question of intentional discard of waste poses the question of is this is the

waste where is the rest of the material? (ibid.).



The notion of widely communicating messages through ideological representation

Figure 6.3 ‘Venus’ of Dolni Véstonice (Source: Cook 2013, 65)

across Europe is also evidenced by the copious amount of female figurines which are
commonplace throughout the Palaeolithic. There are various interpretations of the
significance of these objects ‘Delporte, for example, listed five possible areas for
interpretation of female figurines. He noted that (1) the statuettes might be realistic
depictions of actual women, (2) they might be ideal representations of female beauty,
(3) they could represent fertility symbols, (4) they might have religious significance and
be depictions of priestesses, and (5) they could represent images of ancestors. Some
have suggested that figurines also constitute evidence of the occurrence of obesity in
Palaeolithic times, given that the majority are depictions of corpulent women. Russell
points out that some of the variability in these figurines may reflect the individual
styles and preferences of those who crafted the objects and that styles may have

changed throughout time. She draws some interesting parallels between Palaeolithic



art and stylistic changes in modern artistic representations of the female form’ (Dixson

and Dixson 2011, 1).

Open air campsites dating to around 30,000 years ago began to be excavated during
the nineteenth century (Cook 2013, 62) which revealed material representing the
female form, one of the most famous being the ‘Venus’ of Dolni Véstonice (Figure 6.6).
The figure was discovered in two individual pieces, which represents the notion of
fragmentation, the figure was also blackened by fire, symbolic perhaps of effervescent
pyrotechnic display. Similarly to the lion figures, incisions were used not particularly to
convey a written message but more to represent the natural lines of the female form.
The figure also has three indentations on the top of the head which denotes possibly a
decorative pattern or as discussed by Cook possibly holes for jewels, seeds or hairs
(ibid., p62). In her analysis Cook goes on to discuss the representation of the female
form through the work of Eric Trinkaus (2006) an eminent physical anthropologist.
Trinkaus’s analysis of human remains and contextual analysis details that owing to
walking vast distances and conducting labour intensive activity the likelihood of
obesity at this time in human history was very slim. Therefore the female form
depicted is not something familiar or could be easily imagined, more likely to be that
mature women, perhaps of status within the group were allowed to stay behind and

produce textile objects which is a much more sedentary pursuit (Cook 2013, 67).

Figure 6.7 The Celebrated Head of a Young Woman, Brassempouy (Source: Cook 2013, 90)



Cook’s notion of the importance of textile production as an activity conducted by
women of status to create objects for ritual ceremony is pertinent to my analysis. We
can see evidence of clothing and hair braiding on female figures across Europe (Figure
6.7), posing the question of the significance of personal adornment at this time. The
position and status of women can also be considered when viewing the elaborate
decoration feature on the figures: ‘What was important and ‘talked about’ some
29,000 to 20,000 (uncalibrated) years ago across Europe was woven and plaited
clothing and headgear made of plant materials which were associated with one
category of Upper Palaeolithic women’ (Soffer, Adovasio, and Hyland 2000, 522).
Alongside the notion that the figures have significance in terms of form it is also
significant that the concept of enchaining the body in textiles is relevant to the sets
and nets model discussed in Chapter Four. Clothing the body can be viewed as a
metaphor for shrouding the body, resembling the concept of nets, basketry and

containment.

Figure 6.4 A Heavily Pregnant Woman, Kotienki (Source: Cook Figure 6.5 Woman of Willendorf, Germany
2013, 81) (Source: Cook 2013, 60)

The theme of consumption is also relevant when discussing the various interpretations
of the female form across Europe. Female figures with large curves and protruding
stomachs, as previously discussed, have been viewed as representing aspects of
pregnancy, fertility and sexuality (Figure 6.8). The notion of consumption as previously
stated is often concerned with food production and indeed some of the figures such as
the woman of Willendorf (Figure 6.9) could be depicting middle aged weight gain
rather than a connection to pregnancy or fertility ritual. Another argument following a

Durkheimian premise is that the figures represent pregnancy and there are



implications for the meaning this has to others in society. Durkheim discusses the
concept of pregnancy and its significance to the Central Australian Tlinkit tribe
discussed in the Elementary Forms of Religious Life: ‘ Souls of the departed are thought
to return to the earth to enter the bodies of pregnant women in their family’
(Durkheim 2008, 191). Durkheim also states that the Shaman reveals the identity of
the relative who is reincarnated through the pregnancy; common beliefs are also

shared with the Haida tribe (ibid., p.191).

The notion of consumption and enchainment can also been viewed another way
through Durkheim’s analysis of pregnancy in tribal society as detailed in Frazer’s
analysis of the Arunta tribe. Frazer explains that at the exact moment a woman feels
she is pregnant a spirit possesses her, this could be the spirit of a plant for example a
yam or an animal such as an emu. Once this has taken place the animal or plant is
represented by the child, and the mother is prohibited, out of respect, from eating the
plant or animal present (Durkheim 2008, 135). Effervescence can be attributed to the
act of a spirit whether that be an animal, ancestor or plant entering the body of
another human. The presence of a shaman, as discussed in the example of Trois Freres
earlier in the thesis, exemplifies the concept of ceremony and cohesion. The various
stages of pregnancy depicted in the female figures in particular from Kostienki 1
(Figure 6.8) and Avdeevo demonstrate the concept of being pregnant was extremely
significant beyond the purpose of reproduction and breeding. The figures show a range
of positions such as kneeling to give birth and looking down holding the stomach which

gives a sense of motion when viewing the objects.

Figure 6.10 Breast Shaped beads from Dolni Véstonice (Source: Cook 2013, 70)



Figure 6.11 Breasts sculpted on a rod from Dolni Véstonice (Source: Cook 2013, 69)

The variation between female figures across the Ice Age varies greatly and not all
female figures represent pregnancy and childbirth. The body part pendants from Dolni
Véstonice represent female sexuality rather than childbearing. Despite the beads being
viewed as female by Absolon, others have suggested representation of a male phallus
(Cook 2013, 70). However, the horizontal band across the back of the object has
influenced a consensus that the beads represent female breasts rather than male
genitalia, similar deductions have been made by (Kehoe 1991). The breast sculpted on
a rod from Dolni Véstonice (Figure 6.11) argue that the artist’s focus was primarily on
sexual body parts rather than the woman as a whole (Cook 2013, 68). The rods also
depict the incisions we have seen on previous examples which demonstrate a message
or perhaps symbol is connected to the objects. Both the rods and the breast shaped
beads (Figure 6.10) have holes for suspension which represent they were worn on the
body. The concept of enchaining the body through personal adornment has been
detailed throughout the thesis and is significant if we are to understand the link
between sacred and profane worlds. To wear an object which has such powerful
significance either to protect, act as an aide memoire or show status in a group, is

demonstrating the sacred being with Ice Age people during their more mundane daily



tasks: ‘Whether they represented real or symbolic beings, the female figures described
probably had important occult, or shamanic, functions influential on family life’ (Cook

2013, 107).

Absolon’s work outlines clearly demonstrates the importance of understanding
context, and more importantly here, accumulation. Before assumptions can me made
regarding the mystical or symbolic qualities of the female figurines we must first
understand the context in which the objects were found, which is easy with hindsight,
as excavations and analysis have naturally evolved since the 1930’s analysis conducted
by Absolon. It is easy to get lost in discussions of shamanism and mystical beings when
discussing the Palaeolithic. However, what is important here is to understand the links
between person and place ‘In the year 1933 in particular, we found a place where,
under similar circumstances, the animal figures had been grouped together with

numerous flints’ (Absolon 1938, 94).

Through viewing the range of female figures from different sites we can see that there
is variation in form. However, the fundamental principles and themes are repeated,
the concept of childbearing, sexuality and ‘the Goddess’ are repeated over space and
time. Effervescence is a central concept here whether through the physical act of
childbirth, or the ceremonial act of the shaman declaring the name of the ancestral

spirit we can see evidence of motion represented in the objects.
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Figure 6.12 Top:- Pech Merle: niche with red spots and woman-bison symbols (left). A red negative hand stencil
and spots mark its entrance (right).

Bottom:- Pech Merle: plan of the cave: A. Salle Rouge; B. Salle Blanche; C. Salle Préhistorique; D. Salle de
I’Ossuaire; E. Salle des Disques; F. Couloir de I’Ours; G. Le Combel. Selected panels: 1. Chapel of Mammoths; 2.
Ceiling of Hieroglyphs; 3. Panel of Spotted Horses. After Lemozi et al. 1969 (Source: Lawson 2012, 378, 374)

The study of sexuality within the female representations is important for our
understanding of cave art however, using these interpretations in isolation can cause
the same limitations and difficulties as with the use of ‘ritual’ or ‘shamanism’. Using
the example of the Bison-Woman of Pech Merle (Figure 6.12) and Leroi Gourhan’s
interpretation of sexual imagery | will explore the limitation of reverting back to using
simple dichotomies when discussing the broad social themes seen in the Palaeolithic.
Leroi Gourhan, as previously discussed in the thesis has produced substantial work

regarding classification and potential understanding of the symbols used in cave art



analysis. However, using the example of Pech Merle here | am in agreement with Bahn
that using simple dichotomies in this case use of male/female as grounds for
understanding complex cave art is severely limiting. Leroi Gourhan uses Freudian
analogy to detail how imagery within the cave art could be divided into male (phallic)
and female (vulvar), these theories are now understood to represent a narrow
viewpoint as we understand there to be greater diversity in the symbolism of cave art
beyond focus on whether something is subjectively represented as male or female
(Bahn, Bahn, and Vertut 1997, 193). Leroi Gourhan’s work, however develops beyond
simple dichotomy and demonstrates the concept of transformation between human
and animal species as seen in the Panneau des Femmes-bisons (Figure 6.13). The
symbolism seen here solidifies ideology regarding the connection between animals

and humans seen through time, as evidenced throughout the thesis.

A=

Figure 6.13 Leroi Gourhan’s Stylistic Panneau de Femmes-bisons (Source: Leroi-Gourhan 1992)

Lawson’s discussion of the location of the panel (a discrete alcove in the centre of the
main gallery) (Lawson 2012, 377), once again signifies purposeful accumulation not
only in the physical sense of choosing space and creating imagery there but also
producing a sanctum for the expression of universally understood concepts. The
concepts signify links through symbols (totemism) to the natural and animal worlds
(naturism and animism) obviously were understood en-masse, therefore acquiring the

title of religion (effervescence).



Figure 6.7 The ‘Adornant’ or worshipper
figure, Geissenklosterle H. 3.8cm (Source:
Cook 2013, 43)

Figure 6.6 ‘Fanny The Dancer’,
Galgenberg. H. 7.2cm (Source: Cook
2013, 43)

Effervescence is a theme which features heavily not only through representation of the
aforementioned curved female figurines representing childbirth and pregnancy or
human-bison transitioning. ‘Fanny’ The Dancer (Figure 6.14) a 32, 000 year old
fragmented figure found at Galgenburg, Austria depicts a woman with her arm in the
air which is commonly compared with Fanny Elssler (Cook 2013, 44), an Austrian
ballerina from the romantic period. Cook’s description of the figure supports the
notion that ‘Fanny’ was used as part of a ceremony or ritual, because the base is
unstable, the figure would have either been placed in mud, passed around, suspended
or mounted (ibid., p44). The link in themes between objects found at Ice Age European
sites supports Durkheim’s notion that effervescence and spirituality are closely linked
recurrent themes appear throughout the array of objects which is significant of shared
meaning and communication. The ‘Adornant’ (Figure 6.15) or worshipper figure from
Geissenklosterle, a 40,000 year old image is carved on a tablet made from mammoth
tusk, is another example of a figure with extended arms (c.f male figures at Psychro)
and incision marks which were also present on the lion man figurine demonstrating
common stylistic devices between objects. Cook’s analysis of the worshipper details a

conceptualisation of the artist’s comprehension in mathematics and an understanding



of a seven day phase lunar calendar (Cook 2013, 45). The cognitive process involved in

deciphering patterns is often applied in mathematics, art and spacial awareness.

An understanding of space and the ‘other world” have been commonplace throughout
the discussion of all of the case studies. Thoughtfully using the space within the cave or
sanctuary to evoke atmosphere was evidence throughout the Aegean material,
especially depicted through Evan’s analysis of the Stone Pillar Cult (Evans 1901).
Evident is the cave artist’s mise en scéne in inducing a sense of cosmic power through
not only the location of the site in relation to the cosmology of the sun, moon and
stars but also the potential to produce a Palaeolithic ‘calendar’, to understand the
concept of space and time and interact fully with the natural world. The sites were
chosen perhaps not only for their acoustics, as it has been evidenced that some kind of
music or rhythmic activity took place at Palaeolithic cave sites (Lewis-Williams 2004,
225); but also owing to the physical features within the cave as a means of creating
artistic expression. Evidence from Pfedmosti exemplifies the common error most make
when considering Palaeolithic art: if it is not parietal it must be portable. However,
large statues constructed from mammoth bone at the site would once again imply that
Palaeolithic cave artists were aware of their surroundings and the implications for

producing a spiritual space (Farbstein 2017, 696).

Figure 6.16 Painted Lower Torso and Legs of a Bison-woman (Left) (Source: Cook 2013, 41). Chauvet: plan of the
cave, showing the principal sectors: A. The Sacristy; B. End Chamber; C. Belvedere Gallery; D. Megaloceros
Gallery; E. Gallery of the Crosshatching; F. The Skull Chamber; G. Hillaire Chamber; H. Candle Gallery; I. Rouzaud
Chamber; J. Red Panels Gallery; K. Cactus Gallery; L. Chamber of the Bear Hollows; M. Brunel Chamber; N.
Entrance Chamber; O. Morel Chamber. After Clottes 2003 (Right) (Source: Lawson 2012, 294)



In order to understand the connection between humans, animals and space,
interpretation beyond the scope of portable art from the Ice Age art exhibition is
required. | now turn once again to an example of parietal art ‘The Bison Woman of
Chauvet Cave’ (Figure 6.16). The image is the most renowned of the non- sculptural
depictions (Cook 2013, 41), found at the end chamber of Chauvet cave which validates
previous inferences throughout the thesis that use of space is a worthy line of enquiry
within the study of early religion. The imagery depicted shows a human-bison
transformation which has earned the unfortunate title ‘Sorcerer’ (ibid.). The reliance
on shamanism as explanation for the purpose of creating these images detracts from
more worthy discussion concerning use of space and engagement with the natural
world, which we can see is evident within Palaeolithic society by repeated use of
animal imagery, remains and hunting paraphernalia. | do however, feel there is weight
to the argument presented by Cook regarding the siginifcance of bull imagery. Cook
discusses the link to Classical mythology and the tale of Zeus transforming himself into
a bull to seduce Europa. Throughout the previous chapter we have seen links to bull
imagery and cave sanctuary sites throughout the Minoan which could have been

initiated within the Palaeolithic.

Gamble’s concept of accumulation is evident here as we cannot only see a symbolic
accumulation of relevant themes for example the accumulation of both animal and
human but the physical accumulation of imagery surrounding the image. The Bison-
Feline as the image is also termed was created using a natural rock formation to depict
the figure standing upright. The image is surrounding by images of cave lions (amongst
other animals namely other bison, rhinoceros, mammoth and horse see (Lawson 2012,
308), perhaps this symbolises protection by the lions or the purpose of lions as part of

the ritual experience as already discussed through the example of the Lion Man).

Fragmentation is also relevant here as we can view not only the formation of the
image as a whole (Bison-Woman) but also in parts. Conkey (1980) and Gamble (2007)
both discuss using components of symbols to convey and share information about the
natural and social environment. Verpoorte interprets this as using the physical
construction of art as a kind of group therapy to relieve pressures (Verpoorte 2000,

126).



Combining the themes of using space and creating identity, another branch of
interpretation is the ‘creation’ and special identity of the place, possibly in terms of
mythical geography, a genius loci which forms a symbolic resource (ibid.). Gamble’s
theories of both enchainment and sets and nets are relevant here as we can see the
link (enchainment) between society, animals and culture. Consumption as discussed
throughout the thesis is often concerned with economic exchange, however here we
see art as a mode of exchange, whether that be of ideas or a way to relieve the
pressures of the formation of social groups. Durkheimian theories can be fully applied
to this unique example of Palaeolithic art. Totemism and animism are linked by the
symbols represented through use of the Bison and female imagery to create a strong
sense of identity and place with this ‘sanctuary’ setting. Expanding on Gamble and
Conkey’s theories the use of space to relive social pressures focuses on the concept
that effervescence can be seen a means of group cohesion, exemplified by the physical

production of art.

Through using the 