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Summary 1

Summary

Dwelling and practice represent two of the most powerful approaches that have been
developed in archaeology over recent years. Together they offer a way of thinking
about the past that recognises both the agency of past peoples and the way in which
they are always situated within their worlds. Yet both these approaches can be
accused of a certain essentialism: they often fail to consider the socially contextual
nature of identity, emotion and memory and the vital importance of these to how
people go about the business of living their lives. By incorporating understandings of
embodiment, gender, personhood, conviviality, emotional geographies, social
memory and forgetting, among other themes, this thesis is an attempt to redress that.
The first half of the thesis is thus an explicitly theoretical engagement with these
broad, complex, but vital topics.

In order to further this argument the second half of the thesis then applies these
understandings to a single extended case study over three chapters: the Neolithic of
Dorset. This detailed and in-depth examination of one part of the country between
4000 and 2200 cal BC allows both the importance, and the applicability, of this
theoretical approach to be set out. Through this case study new understandings of
people, landscape, materiality and monuments will emerge. The intention is to offer
complex and coherent narratives that interweave the rich evidence of Neolithic
occupation from Dorset with a sophisticated theoretical understanding that will allow
new understandings of this particular place and time to emerge. Without a serious
attempt to consider how identity, emotion and memory may have been both important
and different in the past, archaeology is doomed to produce a picture of prehistory
that not only falls short, but also reflects and reifies the conditions of the present.

Front cover images: Top: Chesil beach (photo: Nick Harris). Middle: Green stone axe (www3).
Bottom: Hambledon Hill (after Mercer and Healy forthcoming, fig. 1.3).
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Introduction

Opening gambit

Archaeology is a constantly developing discipline. Although often seen as lagging
behind its more sophisticated brethren in sociology, anthropology and geography, it
has nonetheless managed to reinvent itself consistently over the last 40 or so years:
initially from culture history to processual archaeology in the 1960s and 70s, then
from processual to post-processual in the 1980s and now, perhaps, from post-
processual to counter-modern, or symmetrical archaeology (Thomas 2004; Witmore
2006). This thesis, however, has no grand designs to revolutionise the discipline.
Rather it has two specific aims. The first is to develop the strongest current theoretical
approaches within archaeology so that they are better able to provide complex and
challenging narratives about the past. The second is to take these approaches and
apply them to one particular case-study: Neolithic Dorset. This will not only
demonstrate the applicability and importance of the new theoretical approaches but
also create new interpretations and understandings of Dorset in this period. In this
introduction I want briefly to set out the basis for this study, and to relate it to current
debates within archaeology. I shall then summarise the principal methods on which
this thesis relies: encounter and analogy. These areas form the broad background for
the specific arguments I want to develop in this study. The introduction will then
conclude by laying out the structure of the rest of the thesis.

The archaeological background

In recent years two particular approaches have been developed in archaeology that I
find particularly powerful. These are the archaeology of practice developed by John
Barrett (e.g. 2001) and the dwelling perspective, a broadly phenomenological position
brought to archaeology by a combination of Tim Ingold (2000), Chris Tilley (1994)
and Julian Thomas (1996). It is on these approaches that this thesis is based. Yet these
ideas are not without their difficulties. Principal among them has been the way in
which they have failed to pay adequate attention to the socially contextual nature of
three key areas of being-in-the-world: identity, emotion and memory. The absence of
the former of these has often been noted as a difficulty with archaeological narratives
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rooted in dwelling and practice (e.g. Briick 2001; Gero 2000; Whittle 2003). In failing
to consider the various ways in which identity is constituted in the past, the ways in
which age, gender and personhood may have been radically different, these
approaches, and indeed archaeology in general, create a timeless image of what it
means to be human. This is fundamentally unsatisfactory. Anthropological studies
have shown the multiple variations in identities that exist around the world today, and
have demonstrated that these profoundly impact on how people live their lives (e.g.
M. Strathern 1988). If we are to offer an archaeology that has any merit it must take
these issues into consideration. The failure to address complex identities in the past is
not only archaeologically unsatisfying, however, it is politically dangerous, a point I
return to below.

The failure to engage with emotion and memory is no less serious. These too, as I
shall demonstrate in the thesis, are central to how people live their lives. These do not
form a surface of froth somehow that disguises the ‘real” motivations of people, the
economic and political drives that force people to act in certain ways. On the contrary
it is now clearly the case that people spend enormous amounts of time attending to the
affective and memorable sides of life. If we are to think about the past in ways that
that are not deeply impoverished we need to consider these aspects of people’s
existence. One argument against this might be that subjects like emotion are
unrecoverable from the ‘archaeological record’. As I will make clear throughout this
thesis, but especially in chapters 1 and 3, such a position is wholly mistaken. The idea
that certain aspects of human existence are recoverable from the past and others are
not is based on two flawed concepts. The first of these is that the material which
archaeologists encounter is somehow a record to be explained. As Barrett has shown,
this is absolutely not the case (2000b [1988]). The second is the idea that certain
topics are suitable for ‘objective’ analysis whilst others are ‘subjective’ and thus
should be rejected. This differentiation between objective and subjective rests on the
same dualistic thinking that separates mind and body, culture and nature, male and
female, and that privileges the former in each case. As I argue in chapter 1, a host of
thinkers have now clearly demonstrated that such an approach is an utterly
unsatisfactory way to approach the world (e.g. Haraway 1991; Heidegger 1967,
Ingold 2000; Thomas 1996; 2004).
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Towards a politically aware archaeology

This thesis aims not only to set out a piece of research that helps to write more
complex and provocative narratives about the past, but at the same time to help to
challenge our assumptions about people, places and things in the present. In doing so [
position myself alongside (though not necessarily within) recent calls for a counter-
modern archaeology (Thomas 2004). This approach recognises the uniquely modern
origin of archaeology, and the problematic heritage which this brings with it (Thomas
2004). Archaeology is a product of modern thought and modern assumptions, but has
too often been employed not to challenge ideas of progress, rationality and
individuality but rather to reify them (Thomas 2004). Thus the choice to offer
complex discussions of identity, emotion and memory and to see each of these as
radically different in the past is not, as Thomas has pointed out, a politically neutral
decision (2004, 235). Too often in archaeology the people of the past are presented as
being, in the end, just like those of the present. This position, at best humanist, and at
worst biologically determinist, renders them as shadowy reflections of the present,
like us but not quite. This disguises the differences between the present and the past.
Worse, it thrusts present conditions into the past and casts them as universal and
unchanging, as the product of human evolution rather than the result of a particular set

of social and historical circumstances.

It is not simply the case that we can avoid this, however, by refusing to discuss
identity, for example. As Joanna Briick has pointed out (2001), refusing to discuss
these topics does not leave the identity of past peoples unspecified; rather it implicitly
casts them in today’s mould. A lack of discussion of age and gender does not leave
the past age- and gender-free; rather it implicitly creates the people of the past in the
dominant image of Western society: white, male and middle-aged. Equally, refusing
to openly discuss emotion does not leave our archacology emotion/ess. Instead it
means that the implicit presence of Western emotions goes unchallenged, again
making the past like the present. Through this, modern inequalities between male and
female, white and black, old and young, heterosexual and homosexual (not to say the
very existence of these categories) are essentialised and legitimised. Again, as
Thomas has recently argued, ‘it is in its difference that the past reveals truly radical
possibilities’ (2004, 233).
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Thus whilst little of this thesis will be spent discussing the political consequences of
the arguments briefly touched on here, it is nonetheless an explicitly political act, as
indeed any engagement with archaeology must be (Shanks and Tilley 1992; Thomas
2004). In problematising identity, emotion and memory in the past, I am effectively
casting doubt on their essential permanence in the present. In doing so I am
deliberately choosing to support a position which recognises that things could have
been different: in other words, that the Western, capitalist, androcentric, state-based
system in which we live is not automatically superior to any other. Notions of
scientific progress slowly revealing an objective and increasingly ‘real’ version of the
world and its past are little more than modernist fallacies. Instead the position I
advocate here recognises that the scientific achievements of our society, the results of
research and learning, indeed this very thesis, represent one understanding amongst
many. The purpose of archaeology, therefore, cannot be to reveal truth about the past,
as if such a thing ever existed. Rather archaeology should seek to challenge how we
think about our past, to draw on approaches that allow us to conceive of other ways of
being, and thus write histories for ourselves that challenge rather than conform to our
expectations.

How can we do this? There can be no neutral, objective account of the past, one that
occupies a view from nowhere (Haraway 1991). Every viewpoint is a view from
somewhere, from the social, historical and political ground from which it is produced.
This is exactly the point I am making when I argue that emotions, memories and
identities are socially contextual. The logical consequence of this is to recognise that
all arguments, indeed once more this very thesis, are a product of the times in which
they are created, and are inseparable from the conditions in which they are produced.
This is certainly the case. To what extent then can archaeologists, as both products
and students of modernity, ever begin to access the past? If we are laden, inevitably,
with modemist preconceptions, how can we think in ways about the past that do not
merely reflect, but also challenge these preconceptions? The answer lies in our ability
to encounter the past, to be challenged by it, and to draw upon analogies.
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Encounter and analogy

The concept of agency is a central plank upon which this thesis is built. As I will set
out in chapter 1, agency is locked in a duality with structure. Thus whilst it is both
enabled and constrained by the conditions in which it is produced, it is capable of
acting back, of altering those conditions and going beyond them (Giddens 1984). In
the context of this thesis one could argue that archaeology is agency. Thus although
the conditions of modernity are productive of, and reproduced by, intellectual
endeavour they can still be altered and transformed by that work. For archaeologists, I
suggest, the ability to exercise this agency comes from two things: encounter and
analogy. The encounter is the act of engaging with past conditions of being, of
interacting with the materiality of the past and thus being challenged by it.
Archaeology is inevitably an act that takes place in the present, yet it is one that
forcibly encounters the evidence of another humanity, one that is made present
through its material conditions. By confronting the past we immediately encounter a
humanity that existed outside of the modern conditions in which we live. Yet this is
insufficient in itself. How do we interpret these other ways of living? How can we
construct narratives for these alternative forms of being that do not merely reflect folk
models of gender, identity and community? The answer to that is through analogy'.

Analogy, in the sense I mean it here, is the act of drawing ideas from one context and
considering them in another. This has a long history in archaeology, and has on
numerous occasions been critiqued by both processual and post-processual
archaeologists (see Barrett and Fewster 1998 for an example of the latter). The post-
processual critique has usually focused on the ways in which it can homogenise all
non-Western groups as an ‘other’ and the ways in which it can present them as
timeless and as having no history of their own. This critique is certainly powerful
when focused on approaches that base their claims in similarities between two groups,
for example in their subsistence strategies. Yet this is not how I intend to use analogy
here. Rather, following Alasdair Whittle, I see analogies as a crucial means by which
we can challenge our own views of the world, and also ‘widen the imagination and
open up possibilities of interpretation’ (Whittle 2003, xvi). Using analogies, as I do
throughout this thesis, is to ask questions such as ‘what if it was like this? How would
this change our understanding?’ Thus I see no difficulties in combining analogies
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from different places and using them both, simultaneously, to create new ways of
understanding the past as I do in the discussion of Early Neolithic personhood in
chapter 5. Analogies, as Thomas has argued (2004, 240-1), involve three-way
relations between the archaeologist, the analogy and the past. In this form they can
challenge us to think of new possibilities and new directions. It is not only
ethnographic analogies on which I will draw, however. Effectively my use of
philosophical and feminist thought acts in the same way. Thus whether I am engaging
with ideas around childhood in Fiji (Toren 1993), or Judith Butler’s performative
understandings of gender (1993), both are in effect analogies that I use to challenge
our ideas as I engage with the past. It is through these complex, challenging and
multi-contextual movements that new understandings can emerge.

Positioning the thesis

With regard to theory

This thesis does not seek to solve a problem. Rather it sets out a series of
developments, or moves, that I argue will greatly improve the complexity and
sophistication of archaeological narratives about the past. The first half of this thesis
thus develops new theoretical understandings. Chapter 1 is a direct engagement with
the ideas of dwelling and practice that have proved popular in archaeology over the
last ten years or so, and are also the theoretical basis for my argument. It also sets out
the most important of the critiques that have been made of these approaches, namely
around their essentialist aspects, and their lack of engagement with emotion and

memory.

Chapters 2, 3 and 4 then seek to outline theoretical positions that, whilst based firmly
on and consistent with dwelling and practice, develop these arguments and answer the
questions of their critics. I begin with identity. Archaeology has recently begun to
develop more complex engagements with past people (e.g. Fowler 2000; 2004). This
has included a recognition that people in the past may have had identities, genders and
senses of personhood and age that are very different to those we are familiar with in
the West today. In chapter 2 I set out my thinking on these issues, which form a
central aspect of my analysis of Neolithic Dorset in the second half of the thesis. In
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particular the work of Judith Butler (1993) and Marilyn Strathern (1988) are analysed
to provide new ways of thinking about how sex, gender and the body are conceived.

Chapter 3 develops another aspect of being-in-the-world that has largely been ignored
by archaeology: emotion (but see Gosden 2004; Tarlow 2000). It is a central argument
of this thesis that emotions are vital components of how people dwell within their
worlds. This does not mean that emotions are universal, nor that we can access them
through some kind of trans-historical empathy — far from it. Rather emotions are
socially contextual and formed through discourse, agency and being-in-the-world.
Nevertheless they are central to the engagements people have with each other, their
material culture and the world around them. As chapter 3 shows, it is essential that we
consider this if we are to have any hope of understanding the motivations behind
people’s actions, or indeed the actions themselves. In particular the notion of
conviviality, developed in anthropology but now being applied in archaeology (O.
Harris forthcoming; Whittle 2005), will prove essential.

Chapter 4 then turns to memory. Memory is a topic that has been discussed within
archaeology only comparatively recently, but rarely at a particularly detailed level. In
this chapter I set out a view of memory that rejects commonly held memory-as-
storage models, and instead develops an approach to memory that recognises it as a
central component of being-in-the-world that emerges as part of that process. I also
discuss the social, bodily and autobiographical aspects of memory alongside an
analysis of its counterpart, forgetting. The conclusion of this chapter considers an
ethnography of rural Greece that reveals how identity, emotion and memory are all in
fact deeply interrelated, indeed are inevitably caught up with one another
(Seremetakis 1991). This point shows the entirely heuristic nature of the divisions
between identity, emotion and memory within this thesis. These divisions are for the
purpose of structuring my argument only; they are not real or absolute. Indeed the
division between the studies of the Neolithic and the theoretical aspects of the thesis
are also purely structural. Neither side should be seen as taking precedence over the

other, and both were in fact written alongside one another.
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With regard to Dorset

In the second half of my thesis I turn to a detailed consideration of Dorset in the
Neolithic. The chapters are ordered chronologically, chapter 5 dealing with the Early
Neolithic, chapter 6 the Middle Neolithic and chapter 7 the Late Neolithic. Each of
the time spans accorded to these periods deliberately overlaps, once more showing
that they are an imposition on to the past, rather than something that has emerged
from it. Each of the chapters is then structured through the themes of movement,
materiality and deposition. These allow me to move between different, and
decreasing, scales of analysis from the broad to the intimate. In fact this is true only to
a certain extent and in reality there is a constant move between different scales of
analysis. Thus aspects of deposition, for example, are discussed in parts that are
primarily focused on movement or materiality. Rather than seeing this as a weakness,
however, I would argue that the very messiness of the past demands that any attempt
to impose too tight a structure will always fail. Although all three chapters draw on
each theoretical aspect I have outlined above, they inevitably concentrate on some
areas more than others. Thus chapter 5 concentrates on discussions of personhood and
conviviality, whilst chapter 6 focuses principally on issues of remembering and
forgetting. Chapter 7 draws on discussions of identity, personhood and emotion, but
deliberately offers a broader narrative than those from chapters 5 and 6. The case-
study chapters dovetail with the two appendices. Appendix 1 is an alphabetical list of
sites discussed in the text, with information on location, date and principal finds.
Appendix 2 is a number of narrative engagements originally conceived as part of the
three case-study chapters. Structured along the same chronological lines, these can be
read alongside the case-study chapters (and are referred to in the text) or as a series of
stand-alone engagements at the end.

It is important to point out at this stage that the chapters on Neolithic Dorset are not
intended to act as a catalogue of all Neolithic sites in the region; the point of this
thesis is not to develop that kind of exhaustive list, valuable though that would be in
other contexts and for other purposes. Rather what the chapters offer is a series of
coherent narrative encounters that seek to demonstrate the importance of the
theoretical positions developed in chapters 1-4. Whilst I hope this will also provide
new and exciting understandings of Dorset in this period, the most important purpose
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of the three case-study chapters is to demonstrate the applicability and importance of
identity, emotion and memory to our encounters with the past. The final chapter,
chapter 8, returns to many of the themes set out across the thesis, in order to discuss
the major points raised and to act as some kind of conclusion. This will only prove to
be a stepping stone rather than an endpoint, however, and thus this chapter will also
make several suggestions for how this work can be developed. In this thesis I aim to
develop understandings of identity, emotion and memory within archaeology and use
them to create new narratives about Neolithic Dorset. This does not represent an end
in itself. Rather this will hopefully prove the beginning of a series of recursive
engagements with these ideas, through which archaeology can continue to challenge
itself to develop both its understandings of the past, and of the present.

{ Here I am discussing analogy as the specific act of engagement between different social and historical
contexts. All archaeological interpretation is of course an act of analogy to a certain extent. A stone
axe, for example, is understood as an axe through analogy, not through an inherent physical quality.
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Chapter 1: People, places, things: dwelling and practice in
archaeology today

Introduction

To begin I wish to set out what I perceive to be the most powerful trend, or trends, in
archaeological theory. This will set the context for the following theoretical chapters
on identity, emotion and memory and also give the basis from which I approach these
diverse topics. Dwelling and practice offer the philosophical position from which both
the theoretical developments I suggest, and the case-study I carry out, are written.
Whilst the ‘dwelling perspective’, as Ingold (2000, 173) has termed it, offers a
description of the person that at last allows us to move beyond notions of subject and
object, nature and culture, and individual and society, so notions of practice,
developed by Giddens (1984) and Bourdieu (1990), allow us to begin to
reconceptualise sociality, agency and action (e.g. Whittle 2003). This chapter will
trace the major thrusts of these ideas, and how they have been incorporated into
archaeology by examining three areas: people, places and things. It will not be
possible, however, to deal with these ideas in the depth I would like. To fully critique
older ideas and to set out detailed analyses of Heidegger, Merleau-Ponty, Giddens and
Bourdieu would require a thesis all to itself. In any case such complex and essential
work has already taken place in archaeology, and I would merely be treading over old
ground (c.f. Barrett 1994; 2001; Thomas 1996; 2004; Tilley 1994; 2004). Instead,
therefore, this chapter offers an introduction and summary of these ideas, and readers
are directed to the wider literature for a fuller discussion of these concepts and their
impact and use in archaeology. The chapter will conclude by critiquing these
approaches and showing how, in themselves, they offer inadequate engagements with
identity, personhood, memory and emotion. It will be the job of the following
chapters to illustrate the centrality of those ideas and how we can begin to access

them archaeologically.

People: agents, Dasein, being-in-the-world
I shall begin here with the philosophical view of the person that offers one of the most
promising lines of archaeological inquiry. That is the notion of phenomenology, or

dwelling, taken principally from the work of Martin Heidegger (1967) and Maurice
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Merleau-Ponty (1962)". This approach has found popularity in the anthropological
works of Tim Ingold (2000; 2001)" amongst others (e.g. Csordas 1994; Toren 1993),
and in archaeology with Julian Thomas (1996; 2004) and Christopher Tilley (1994,
2004)". This line of thought is a fundamental rejection of the dominant trope of
western philosophy: the dualisms of Descartes (Thomas 1996, 11). Rather than seeing
the world as based around a split between mind and body, as captured succinctly in
philosophy’s most famous dictum, cogito ergo sum, such splits are explicitly rejected.
Not only do they prevent us from properly conceptualising being, they also directly
privilege one half of the dualism over the other (Thomas 1996, 15). Thus culture is
privileged over nature, mind over body and as a consequence, male over female. By
rejecting such bifurcations, the great debates of modern philosophy, idealism versus
materialism and the relationship between subject and object, are circumvented, based

as they are on a peculiarly blinkered view of the world (Thomas 1996, 14).

Heideggeriv, Dasein and being-in-the-world

The phenomenological conception of the person is perhaps best outlined in
Heidegger’s great work, Being and Time (1967). Rather than using the terms subject,
human being, or individual, Heidegger takes a new term for his conception of the
person: Dasein (1967, 26). Crucially Dasein is not a subject for analysis in isolation,
because Dasein is always being-in-the world (D. Moran 2000, 238). Thus Dasein, like
all animals, things, places and landscapes is inseparable from everything else; it is
constituted among tangled relations and connections (cf. Deleuze and Guattari 1988).
Heidegger is concerned with how humans encounter the world, with how they are
thrown into it; they are never separated from mood, feeling and being (D. Moran
2000, 228). What is unique for Heidegger about Dasein, is ‘that Being is an issue for
it’ (1967, 32 original emphasis). People care about their lives, which are full of
meaning and historicised, hermeneutic, interpretation (D. Moran 2000, 223-4). This
recognition of the historicised nature of human being means that no universalised
subject, no eternal human, can be thought of (Altenbernd Johnston 2000, 60; Thomas
1996). People are brought into being in a world from which they are never separate,
and a world which in every way colours and conditions their beliefs and their bodies.
As we will see in later chapters, identity, emotion and memory too are contingent
upon the variable nature of Dasein, on the on-going nature of being-in-the-world (cf.
Butler 1993; Foucault 1978).
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Such a consideration has profound impact on how we think about people in
archaeological contexts. Rather than seeing persons as the outcome of a universal
nature which battles with an unforgiving environment we can now see that there is no
such thing as universal human nature. Equally, as Ingold has cogently argued, there is
no such thing as the human genotype outside of the biologist’s mind (2000, 382). That
is because people are never separated from the world, nature is never apart from
culture, and evolution and history are one and the same (Ingold 2000, chapter 21).
Thus the historical nature of being means that nothing is given and nothing is
universal. Instead we need to consider how discourse and being-in-the-world enmesh
Dasein in relations which produce particular ways of being. Neither body nor mind
are universal because body and mind are not separate. There is nothing that is outside
the world, nothing that is outside of being. Caught up, then, within being-in-the-world
are our relations with others. Heidegger points out that being is always ‘Being-with
Others [sic]’ (1967, 155, original emphasis). That is that the world is experienced as
being shared with others (D. Moran 2000, 242; Thomas 2004, 147). These relational
beings, whose existence is constituted through their engagements with each other and
the world, are also fundamentally temporal. Heidegger emphasises how being-in-the-
world situates Dasein within a flow of time; past experiences hand us possibilities in
the present that stretch into the future (D. Moran 2000, 206; Thomas 2004, 215).

Such a brief introduction to Heidegger’s thought already moves us away from seeing
human beings as imposing cultural views on to nature, or of acting on the world from
a position outside it. Instead we now recognise that human beings are inseparable
from the world, and that their lived experience, indeed their existence, is
fundamentally historical in nature. This also links directly to discussions of
embodiment in chapter 2. What Heidegger talks little of, however, is the nature of the
world in which Dasein dwells, and the nature of its interaction with that world and
with others who dwell within it. I shall begin to correct that by looking at agency and
the archaeology of practice.
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People, practice and agency

Agency has undoubtedly been, and indeed remains, one of archaeology’s hot topics.
This is perhaps understandable; what archaeologists feel they lack most are the people
who dug the pit they are excavating, or who knapped and used a flint tool. Thus the
frustrations felt, and articulated, with the people-free systems theory and
functionalism of processual thought (e.g. Clarke 1968) led to agency becoming a
dominant trope of archaeological theory (e.g. Shanks and Tilley 1987; Barrett 1994;
2000a; 2001; Gardner 2004a; Dobres and Robb 2000; 2005). This should not be
portrayed solely as a post-processual or interpretive concern. Agency remains an issue
for archaeologists from a wide range of backgrounds" (cf. papers in Dobres and Robb
2000), but there is insufficient space to deal with them all here. Instead I want to draw
on the most powerful of these approaches, the agency theory developed by John
Barrett (1994 inter alia) that draws on the work of Pierre Bourdieu and Anthony
Giddens". This approach to agency is specifically compatible with phenomenological
philosophy because it too attempts to transcend the dualisms of subject and object
(Bourdieu 1990) and agency and structure (Giddens 1984).

Giddens’ (1984) structuration theory forms the basis of Barrett’s archaeology of
practice. Structuration theory investigates how social practices are reproduced across
space and time. In order to do so it circumvents one of the traditional dualisms of
sociology, that of structure and agency, and recasts it as a duality (Giddens 1984; fig.
1.1). This move is of crucial importance. Agency and structure can now be seen as
mutually constitutive, and thus rather than agency being controlled by structure,
structure becomes both enabling and constraining of agency, whilst simultaneously
being maintained and transfigured through that agency. As Giddens puts it, ‘the rules
and resources drawn upon in the production of social action are at the same time the
means of social reproduction’ (1984, 19). Agency, here, is not the intentionality of
people, but rather the ability to act at all, and specifically the ability to have acted
differently (Giddens 1984, 9)* Giddens thus demonstrates the importance of the
unintended consequences of actions to agency and structure (1984; Gardner 2004b,
6). Crucially Giddens differentiates between practical knowledge and discursive
knowledge (1984, 4). That is knowledge of how to get along, that is largely unspoken,
and knowledge that is regularly discussed and talked about. The lines between these
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knowledges are certainly permeable, but it is in the former, Giddens argues (1984),
the practical knowledge, that most of how we get along is contained.

Alters / maintains

The duality of

structure and Structure
agency

Agency

Enables / constrains

Figure 1.1: The duality of structure and agency (after Giddens 1984).

It is practical knowledge that underpins the second approach that is central to the
archaeology of practice, that of Bourdieu’s habitus (1977; 1990). It is important here
to indicate that it is specifically the habitus, along with Bourdieu’s (1990) rejection of
the subject-object dualism that is germane here. Recent critiques of Bourdieu within
archaeology have focused upon his concept of doxa (Silliman 2001; Smith 2001).
Bourdieu’s concept of habitus offers a way of combining conceptions of agency and
being-in-the-world, within a historicised, bodily, way of moving. Best defined in

Bourdieu’s own words, habitus is

systems of durable, transposable dispositions, structured structures
predisposed to function as structuring structures, that is, as principles of the
generation and structuring of practices and representations which can be

objectively ‘regulated’ and ‘regular’ without in anyway being the product of
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obedience to rules, objectively adapted to their goals without presupposing a
conscious aiming at ends, or an express mastery of the operations necessary to
attain them, and being all this, collectively orchestrated without being the
product of the orchestrating action of a conductor (Bourdieu 1990, 53).

Bourdieu demonstrates how the habitus is written through the body rather than merely
being a series of actions. He points out that the body is shaped by the habitus, by the
way people carry themselves, whether walking along looking at the floor or striding
purposefully, with the head held high (Bourdieu 1990, 71). The habitus is thus also
fundamentally historicised, and it offers a way of addressing practice that recognises
the historical conditions that help to shape that practice, and in turn are shaped by it.
The tempo of these practices is crucial to Bourdieu; the habirtus informs one when to
act, and the manner of that acting (Barrett 2001, 152). The habitus does not control
what a person does, rather it guides their practices, much as structure, in Giddens’

account (1984), is both constraining and enabling.

By combining the studies of Bourdieu (1977) and Giddens (1984), Barrett is able to
focus the archaeological lens on to how ‘by moving into the world, agents make both
themselves and the social conditions of their time through their practices’ (Barrett
2001, 157). The recognition of this also requires a radical realignment of how we
view the archaeological material, and I will return to this below. These senses of
practice and agency draw together considerations of intentional and unintentional
consequences (both vital to the reproduction and transformation of structure and

through that agency) and of practical and non-discursive thought.

Phenomenological and practice-based accounts have long been recognised as being
compatible (e.g. Gosden 1994; Whittle 2003). Indeed both approaches recognise that
no distinction can be made between body and mind or nature and culture (Thomas
1996; Barrett 2001, 156). They do differ, but rather than this offering a problem, I
believe that a combination of their accounts can add to each other. Phenomenological
thought gives us a dynamic insight into the conditions of being-in-the world, and
moves us away from universalised and essentialist assumptions around rationalist,
idealist or materialist philosophies. In contrast practice theory allows us to situate
these beings within a world constituted largely through the practical actions of agents
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who are capable of acting differently. Our research as archaeologists can now explore
the constitution of both agents, as Dasein being-in-the-world, and their practices,
which help to constitute, and are constituted by, structures, socialities and
communities. Both Heidegger and Bourdieu stress the temporal nature of this
existence, and that allows us to situate practice and being in time, with a past, present
and future, and throws open important considerations of mood, memory and identity
that I will discuss in later chapters. I shall now move on to see how notions of place,
taskscape and landscape, developed through phenomenology, can help us to situate
people within a socially contextualised world.

Place, landscape, taskscape, dwelling

One of the most powerful aspects of phenomenological approaches to archaeology is
the way in which they have reconfigured notions of space, place and landscape. No
longer merely a backdrop for action, once a perspective rooted in being-in-the-world
is taken, place and landscape become integral to people’s lives, the medium for action
(Tilley 1994, 10). Tilley (1994; 2004) has discussed this approach drawing on the
work of Merleau-Ponty (1962). In this section I shall examine this reconceptualisation
of place and landscape, before turning to Tim Ingold, whose conception of taskscape
(1993; 2000) also provides us with another challenging way of engaging with past

people and past places.

Place, landscape, perception

Many of the aspects I have discussed above apply to the places people inhabit as
much as to their bodies or socialities. The word place, here, is used following Tilley
(1994, 11) to describe the specificity of a space. Places are intrinsically caught up in
the relationships people have with them. They are not arbitrary locations but rather are
constituted through the activities that take place there. They are not imposed locales in
a landscape, a home, a place of work, or whatever. Rather they are produced through
people’s on-going acts of engagement with the worlds in which they dwell. A
bedroom does not become a bedroom through a particular nomenclature, rather it does
so through material culture and the act of sleeping repeatedly night after night in the
same place. Places are therefore also temporal; they are constantly changing as new

activities are performed there, or as they are altered, whether by the passing of time,
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or by human agency (Tilley 2004, 12). The experience of place draws on all the
senses, which come together to facilitate perception (Merleau-Ponty 1962). It is in this
act of perception, in any case, that senses of place are formed, as Merleau-Ponty

himself points out:

I am the absolute source, my existence does not stem from my antecedents,
from my physical and social environment; instead it moves out towards them

and sustains them, for I alone bring it into being for myself (1962, ix),

The lived body is central for Merleau-Ponty""; it is the seat of our experience. It is
through our bodies that we do not merely occupy space but inhabit it and relate to it
(D. Moran 2000, 424). It is thus through the body that people experience place, and it
is this realisation that has allowed archaeologists like Tilley to offer powerful
reconsiderations of Neolithic monuments, such as the Dorset Cursus (1994, 170-201,
and see chapter 6). However, it is important to stress that place impacts back upon the
person. The realisation that ‘a humanised space forms both the medium and outcome
of action’ (Tilley 1994, 10) clearly links this phenomenological approach to Giddens’
duality of structure. We can thus see that it is through embodied agency, undivorced
from the world, that people make, and are made by, different places. When we
consider how people make their world, therefore, it is essential we consider how
places were formed and maintained and how, through people’s bodily perception,
these impacted upon how people behaved. As Ingold has pointed out, ‘place owes its
character to the experiences it affords to those who spend time there — to the sights,
sounds and indeed smells that constitute its specific ambience. And these, in tum,
depend on the kinds of activities in which its inhabitants engage’ (2000, 192). It is
also important, however, that we do not see places as somehow bounded off from the
rest of the landscape, as somehow nodes in a network. Such understandings, Ingold
has demonstrated, come from modern views of maps and movement (Ingold 2005a).
Ingold contrasts fransport, the modern experience of movement as a means to get
from bounded place to bounded place, with wayfaring. Wayfaring, Ingold suggests,
has more in common with traditional views of movement. Here the act of movement
itself is of importance, and places are constituted through the intersection of

movements bringing with them biographies, memories and emotions (fig. 1.2).
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Figure 1.2: This represents the contrast between bounded places, as nodes in a
network, and place being constituted through the intersection of multiple movements.

If these acts of perception and performance are constitutive of place then what of
landscape? Landscape, Tilley argues (2004, 25), is constituted through places and
bodies. Landscapes consist of locales that are linked together by routes through which
people move. They are constituted through movement, through the bodily act of
moving oneself from place to place down paths (Tilley 2004, 26)™. Such actions are
inherently temporal as Giddens (1984, 111) has demonstrated, through his use of
Higerstrand’s time-geography (1976 inter alia). Movement in space is also,
intrinsically, movement in time. Thus the act of inhabiting a landscape, of moving
through a landscape, is a temporal event, just as the small-scale movements within a
single locale are. These acts of movement are very important, as Wendy James has
shown (2003). She points out how social life is choreographed (2003, 5). That is not
to suggest that movement is controlled and preordained, but rather that it is not
random. People’s interactions on a daily basis flow from place to place in certain
orders, and people carry themselves in certain ways whilst they do so. The metaphor
of dance may seem initially overly artistic, but in fact this begins to get at how people
constantly attend to the aesthetic side of life, and how that life is made up flows of
movement, gestures, improvisation and guess work (Wendy James 2003, 91). This
understanding of choreography further adds to our understandings of movement as
constitutive of place, time and landscape; the three are drawn through the human body
to give shape to the world. Movements carry multiple metaphors and messages from
one locale to another, reinforcing or transforming how that place is experienced and

understood.
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Landscape, taskscape, dwelling

Ingold points out that a crucial aspect of landscape is its qualitative character (2000,
190). Whereas land can be measured, cut up and put out for sale, in the sense that 1t
has gained under capitalism, such thinking contrasts directly with Ingold’s use of the
term landscape (2000). Landscape has also been compromised as a term through the
Western tradition of landscape painting. Here landscapes are offered as the captured
view of a single artist, whose paintings are then consumed by the spectator at a later
date. They represent a curiously disembodied view of landscape that, as Ingold points
out, suggests there is an imagined quality to landscape, a captured idealised view
(2000, 191). Such a view draws once again on separations of mind and body and is
thus unsustainable. Instead landscapes can only be experienced in embodied fashion,
and in themselves are also inherently temporal, not only in the sense outlined above,
that to move through a landscape takes time, but also that the shape and form of
landscape embody temporality. The slowly re-growing clearing that tells of human
action or lightning strike, or the paths cut across the fields that indicate the repeated

movement of animals or people, are examples of how landscape itself is temporal.

The intersection of landscape and temporality is central to Ingold’s crucial notion of
taskscape. For Ingold, the taskscape is the situated practice of activities through a
landscape, and the sum of all those tasks (2000, 195). Landscape, in turn, is taskscape
embodied (Ingold 2000, 198). Through these practices people attend to the
affordances of the landscape and to each other and in doing so come to dwell through
their worlds. The landscape, Ingold potently argues, is ‘the congealed form of the
taskscape’ (2000, 199). That is to say that landscape takes its form through the way in
which people dwell. People do not inscribe the taskscape on to the landscape, but
rather people, landscape and taskscape are created together, through the act of
dwelling, and all three are permanently under construction (Ingold 2000, 199).
Landscape is perceived by spectators, while the taskscape is engaged with by
participants (Ingold 2000, 196). Taskscape, Ingold potently argues, is not what you
can see but what you can hear (2000, 199). Following Merleau-Ponty (1962) this
reaffirms the need to consider all the senses when engaging with landscapes; the
sounds of animals and birds, the smells of different parts of the landscape and the
different textures both underfoot and underhand (Cummings and Whittle 2004, 8).
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Dwelling neatly brings together the phenomenological side of the argument I have
laid out so far in this chapter. To dwell, as Ingold argues, is the very process of being-
in-the-world (2000, 173). This way of phrasing a concept we have already
encountered helps to marry together notions of place, person and landscape. The
fundamentally temporal existence of people means that process is more important
than form (Ingold 2000, 173). That is to say that people do not impose particular
forms on to the world, because whether they exist in people’s heads those designs are
still always within that world. We do not then build a house in order to dwell within
it, but, as Heidegger points out, ‘to build is already to dwell’ (1971, 146 cited in
Ingold 2000, 186). People dwell through a landscape which they understand and
experience through that act of dwelling, just as people come to understand space and
place by dwelling there, shaping it and in turn being shaped by it. Dwelling captures
the intimate relationship between people and their world (Cummings and Whittle
2004, 13). The spread of tasks, temporally and spatially, shape and are shaped by the
landscape, together constituting its form, which is always a palimpsest of past actions,
present possibilities and future expectations. People attend to the affordances of the
world around them (Gibson 1979; Ingold 2000). That is to say, through dwelling
people become skilful at attending to the rhythms and tempos of their world, and the
opportunities this affords them.

The dwelling perspective has been brilliantly applied by Mark Harris inbhis study of
an Amazonian peasant village (1998; 2000). Harris draws on the dwelling perspective
to engage with the mutual interlocking of mood, seasonality and sociality in a
landscape that radically changes from dry season to wet season, with a change in
water level up to ten metres. The change in water levels produces a radically different
taskscape. In the dry season people catch fish in large numbers in the reduced waters.
This is a time of abundance where parties, or festas, are a regular occurrence, the
mood is high and sociable sociality is constantly emphasised through the regular
gatherings that take place, and the ease of walking from house to house (M. Harris
2000, 131)". It is a time where communities can be together and courting takes place.
The wet season by contrast requires that people move everywhere by boat, and most
people feel trapped within their houses into which the water may flow, bringing
snakes and other unpleasant companions (M. Harris 2000, 133). Food is much scarcer

and fish are caught on single lines in much smaller numbers. Seasonality is thus



Chapter 1: People, places, things 21

crucial to taskscape, landscape and the rhythms of people’s socialities. It is important
to note, however, that it is not that sociality is constituted purely by seasonality. The
resonance between the activities that take place and the variations in water levels
show that ‘the periodicity of these activities that make up social life can therefore be
said to be intrinsic and to constitute seasonality rather than being merely expressive of
it’ (M. Harris 2000, 126). People attend to their environment; they monitor changes in
fish or in birds to inform them of the approaching change in seasons (M. Harris 2000,
133). People here dwell skilfully within a landscape where environmental and social
changes are not opposed to one another but rather caught up in the constitution of

mood, sociality and seasonality.

But what of things in all of this? How can we access dwelling, being-in-the-world and
agency, let alone memory and emotion, from the actual material that archaeologists
uncover? This question in itself is misleading, I would argue, and in order to
demonstrate why it is necessary to turn to materiality, and to return to the work of
John Barrett who posits a radically different way of engaging with archaeological
material.

The material conditions of life, or how to understand things

The dominant model for many years in archaeology has been that of the
archaeological record (Patrick 1985; Barrett 2000b [1988]). Over the last 20 years,
however, this has come in for sustained critique, particularly from Barrett (e.g. 2000b
[1988]; see also Hamilakis 1999, 69). Barrett argues that the concept of the record
immediately prevents us reaching an adequate understanding of the past (2001). By
seeing the archaeological material as a record, whether of past practices or past
processes, it is immediately separated from the conditions that brought that material
into existence (Barrett 2000b [1988]). Instead Barrett argues that we should see the
things archaeologists remove from the ground, and the architectures they uncover, as
the material conditions of life (Barrett 1994, 169; Bourdieu 1990, 79). Life is lived
through these conditions, and is both constituted by them and in turn constitutes them.
The material conditions, in other words, exist in a duality with life, or if you will,
agency. Here we can see Barrett drawing on the influences of both Giddens and

Bourdieu. The task of archaeologists, therefore, is not to search for agency in the
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material. The question posed in the previous section of how we access agency in the
archaeological material, is a misnomer, because agency is always inherent within that

material. As Barrett points out:

those who claim the study of agency through archaeology to be ‘impossible’
because they are unable to ‘see’ agency in the material are disarmed simply
because the study of agency does not adhere for its validation to such a theory
of representation (Barrett 20003, 63).

This quotation is of central importance. It is my contention that one can replace the
word agency here with any of the chosen subjects of this thesis, emotion, memory or
identity, and the central meaning of the quotation remains. It is this single recognition
that transforms archaeology from a subject struggling to detect change in the
archaeological record to one involved in the interpretation and exploration of the
meanings, feelings and beliefs of people and their actions in the past. The purpose of
archaeology is thus to explore the material conditions of life, and to create
engagements with materiality that set out possible ways in which life may have been
lived. Matenality here acts as structure, in Giddens’ sense of the word (1984). It acts
as both the enabler and constrainer of practice, both in the past and present; indeed it
is the very act of engagement with those material conditions that allows

archaeologists to explore how past lives may have been led.

If this provides a way of engaging with the material which archaeologists encounter
that is satisfactory, I still have not considered how objects may have been understood
and experienced in the past. In order to do so I will need to return to considerations of

dwelling, and the role within that for meaning.

Dwelling and meaning

It is through dwelling, as Thomas points out, that we find ourselves embedded in a
world which includes objects (2004, 59). Meaning is always present in these objects.
It is not something added to them, a superficial understanding separate from their
‘real’ material properties (Thomas 2004, 42). Rather we are better off recognising the
world as being meaningful ‘all the way down’ (Thomas 2004, 41). To deny the
primacy of meaning is to return to an approach in which subjective gloss is added to
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objective fact. It is to return to the very place we are trying to escape from: rigid
Cartesian dualisms. This does not mean that meaning is pre-given, however. Rather it
is in having meaning that we come to notice objects; it is meaning that makes them
stand out (Thomas 2004). A similar consideration of meaning and landscape is
possible; it is not the case that places have meanings added to them as people live
there, but rather that space becomes place through the emergence of meaning. Such
meanings may of course grow, swell, change or evaporate, but they are always there;
they are fundamental to place, just as they are to objects. If all meaning were entirely
removed, the place would literally cease to exist. Places and objects announce
themselves to the world; they are disclosed to us through their meaning (Thomas
2004, 216). As Thomas has recently argued, it is the meaningful nature of experience
that defines us as human beings, not an abstracted notion of mind or soul (2004). It is
this inevitable encounter with meaning that retums us to the interpretive nature of
being, and with it to the work of Heidegger (D. Moran 2000, 234).

Heidegger points out that abstract meaning of an object may not always be at the
forefront of a person’s mind. He makes a distinction between present-at-hand and
ready-at-hand (Heidegger 1967, 67, 98; see also chapter 4). Ready-at-hand describes
the state in which we find objects when their meaning slips away. Thus, in
Heidegger’s classic example, when I am using a hammer I no longer think of the
hammer itself but rather of the act of hammering (1967, 98). It is not that meaning is
absent from this account, but rather that the meaning is caught up in the action and
engagement with the world, rather than with the abstract notion of a hammer. Should
the hammer break, however, I would begin to consider the object, the hammer, in its
own right (Thomas 1996, 68). Here the object might be thought of as present-at-hand
(Heidegger 1967, 67). It is this mode of engagement that we might think as being at
the root of scientific explanations, where the object is considered as a thing in itself,
and not tied into a relationally constituted world (Thomas 2004). Nevertheless it is in
the state of ready-at-hand that the world shows itself to us most of the time®.

Within this distinction, it is worth remembering the importance of touch in the way
that people come to know and understand their materialities (Cummings 2002;
Irigaray 1985; Tilley 2004). The reflexivity of touch, that in touching something it
touches you, connects people and objects together (Tilley 2004, 17). It creates a direct
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relationship between the material and the person, one in which emotions and
memories may be deeply entwined (see chapters 3 and 4). This point reminds us that
objects, like places™, are experienced through all the senses, and not just through
sight, as is so often presumed. Equally this returns us to the central fact that meaning
is not located within objects, waiting to be discovered, but emerges through the fields
and relations in which it is enmeshed (Thomas 1996, 88). Equally for archaeologists,
meaning rests not in the disembodied objectified view from the laboratory, but from
the aesthetic, poetic and emotional exploration of the material conditions of past
existences (Barrett 1994; Pearson and Shanks 2001; Thomas 2004).

This engagement with the meaning of objects, the way they show up to us, and the
way in which they are embroiled, physically, in our lives, raises another question. If
objects affect people, condition the world for their future experiences and change
people through their on-going relationships with them, to what extent can objects be
accorded agency?

The agency of objects

In a recent paper Chris Gosden has argued that we need to take into account the
agency of objects (2005; cf. Gell 1998). Gosden suggests that artefacts ‘work beyond
human control’ and thus can be considered to have agency (2005, 195). Objects act,
he maintains, in a way that does not merely follow human intentions but rather acts to
focus them (Gosden 2005, 195). Thus objects can be seen to have agency. We might
expand this and think about the ways that animals, even landscapes, also have agency
(Sillar 2004). Such a position fundamentally rests upon how one defines agency. Is it
the capacity to affect people? Is it the capacity to take a position within a field of
social relations? Or is it the capacity to have acted differently? It is this latter position
that is suggested by Giddens (1984, 9). In attributing agency to objects, one could
argue that Gosden ignores the role of structure. As we saw above, structure is both the
constrainer and enabler of action. Thus structures affect what people do and exist
outside of any notion of the individual. Gosden argues that the form of objects
impacts on the sensory and emotional fields of those who use them, and this is correct
(2005, 193). It is not only the form of the objects that does this, however, but the very
processes of production, consumption and destruction in which the object is caught
up. Equally it is certainly the case that objects are fundamentally relational, that is
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different kind of agency that flows from language, from care, and from a concern with
being-in-the-world (Heidegger 1967, 32). Agency is not a possession held by objects,
or by people for that matter (Gardner 2004b, 10). Instead it is a potential for action,
for affect, which can be constituted through relationships between all sorts of things,
be they people, groups, landscapes, objects, social institutions or animals. The kinds
of agency which each of these things can access or draw upon will be different. We
can think of multiple agencies being at play, all of which are locked in reflexive
relationships with each other, each both constraining and enabling the other. In effect
this is no different from dualities of agency and structure. What it recognises,
crucially, is that we should not privilege one side of the duality (human beings) with
active potential, or agency.

This chapter has briefly outlined the position from which this thesis will be written.
The understandings of agency and dwelling set out so far have been offered relatively
uncritically. Whilst it is certainly the case that the above position offers the
philosophical, sociological, anthropological and archaeological basis from which this
thesis will be written, these ideas should not be accepted blindly. There are difficulties
both with the thought on which such ideas are based, and in the ways in which they
have been applied to archaeology. In this section I want to briefly set out the
criticisms I see as particularly relevant, alongside my response to them. The need for a
more critical consideration of identity, memory and emotion will emerge from this

critique, and that will form the subject of the following chapters.

Agency and dwelling: a brief critique

A number of the principal critiques offered of either dwelling- or practice-based
approaches can be dealt with simply by combining the two. For example, it is
certainly the case that Heidegger’s work focuses mainly on the role of Dasein and less
on the world and social relations in which it is enmeshed (Gosden 1994, 114). Yet the
compatibility of this thought with that of Bourdieu and Giddens can see this easily
overcome. It has also been argued that Bourdieu, despite his attempts to do so, fails to
really escape the subject/object dichotomy (R. Jenkins 2002, 91). Yet this again can
be surpassed when we situate Bourdieu’s concepts of habitus and the body within a
view of the world that absolutely rejects dichotomies of subject and object and mind
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and body. Yet there are more substantial criticisms of these approaches, the most
significant of which is that they fail to deal with the performative nature of identity,
and the socially contextual nature of personhood.

Universal agents?

Joanna Briick has argued powerfully that the failure of practice- and dwelling-based
approaches to deal with the unstable nature of identity, body and personhood,
effectively genders people in power in the past as male (2001, 651; c.f. Gero 2000,
35). More than this, she argues, such approaches thrust a particular conception of
what it is to be a person into the past and thereby universalise it (Briick 2001, 652). In
effect whether conceived as agents, or as people being-in-the-world, the persons of
the past too often emerge either as powerful, dominant and bounded individuals,
effectively gendered as male, or as dominated, subjugated but still bounded bodies,
effectively gendered as female. Archaeologists writing from these perspectives have
failed to engage with complex notions of age, gender and identity (but see Thomas
2004). The possibilities for action which they offer tend to be those that would be
available to certain people in our own time. These people are able-bodied and middle-
aged men. They are not the young, the old or the infirm, and they do not show an
awareness of the unstable nature of both gender and sex (Butler 1993). As Rosemary
Joyce has pointed out, archaeologists:

either explicitly posit specifically situated subjects or they risk implicitly
assuming an undifferentiated subject who tends to approximate to the self-
contained, rational, implicitly masculine individual of modem social theory
(2004, 82).

Briick locates this failure within archaeologists’ unwillingness to let go of the
subject/object dualism (2001, 663). This may be true, in which case the fault in that
case lies with the particular practitioners. Rather I would locate the fault more in the
failure of Bourdieu, Giddens, Heidegger and Merleau-Ponty to offer a suitably
complex view of the nature of identity (Grosz 1994, 86-111; McNay 2000). This is
not, I believe, reason to abandon these perspectives. Instead it is necessary to develop
these approaches by identifying and developing views of identity compatible with this
perspective, which offer us an understanding of the embodied person (Joyce 2004,
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85). As Briick argues, we need to consider ‘the range of social identities that existed’
(2001, 663). Such work is already underway in archaeology (e.g. Fowler 2000; 2004;
O. Harris 2003; 2005; Joyce 2004; Perry and Joyce 2001; Whittle 2003; 2005), and it
forms the focus of the next chapter. Such developments will allow Briick’s (2001)
powerful criticisms to be met, whilst the insights of agency and dwelling are
maintained.

The dominance of the dramatic

It is also the case that archaeologists who have begun working from positions of
dwelling and practice have also largely concentrated on the spectacular and special
rather than the quotidian and the mundane (e.g. Barrett 1994; Tilley 1994; Thomas
1996). This, admittedly, is part of a wider approach to archaeology, and the Neolithic
in particular, which has privileged the monumental over the day-to-day. The absence
of the quotidian is particularly surprising from these archaeologists as the thinkers
who are drawn upon by Barrett, Tilley and Thomas all emphasise the importance of
daily life (e.g. Bourdieu 1990; Giddens 1984, 35, 69; Heidegger 1967, 38). The
dramatic nature of Neolithic monuments no doubt draws the gaze away from day-to-
day practice, yet this, as has been repeatedly stressed, forms perhaps the crucial part
of people’s engagements with the world (de Certeau 1984; J. Moran 2003; Highmore
2002). More than this, social life in itself can be dramatic in quality, featuring staged
performances, as Thomas Gregor has demonstrated in his elegant study of the
Mehinaku (1977). We should not oppose daily life and ritual (cf. Bradley 2005), but
rather recognise that aspects of daily life may be ritual-like in quality, and that some
rituals in turn may be daily events. Notions of the choreography of social life, which I
have already touched upon, can help to develop these understandings, as can a
consideration of conviviality (Overing and Passes 2000a), a subject I will return to in
detail in chapter 3. The absence of the quotidian does not, therefore, require a radical
rethink of the basis of our approach, as daily life is in fact already deeply implicated
within it. Rather it is the case for ensuring that this emerges in the case-studies, and
takes its rightful place at the heart of our understanding about the past (O. Harris
forthcoming).
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Emotion and memory

It is certainly the case that neither emotion nor memory has been approached in
adequate detail in the archaeological literature up to this point. Whilst emotion has
rarely been considered (but see Gosden 2005; Tarlow 2000), memory is usually
treated rather circumspectly, with only passing reference being made to social
memory, often by drawing on the work of Paul Connerton (1989; e.g. Bradley 2002).
From the perspectives of dwelling and agency, emotion is treated either from
Heidegger’s conception of being delivered over to one’s mood (e.g. Thomas 2004,
188), or is mentioned in passing and then forgotten (e.g. Tilley 2004, 25). Neither of
these is acceptable. Until we begin to offer complex, socially contextual
understandings of both memory and emotion, our explorations of past material
conditions will inevitably fall short. If we are to offer an archaeology that challenges
us to think again about what it means to be human, which encourages us to explore
the past in ways which are as complete as possible, we must include emotion and
memory within our accounts. Indeed, the interaction of memory, identity and emotion
is such that a full understanding of one is impossible without considering their
interplay (Seremetakis 1991; see chapter 4). People do not experience the world in the
broken down form that we, as archaeologists, use to structure our accounts. Memory,
emotion, identity, and agency are all caught up in our being-in-the-world, in the
seamless and temporal existence of Dasein. These important discussions will be
expanded upon in chapters 3 and 4 to present an account both of the importance of
memory and emotion, and also how we can begin to situate them within our accounts

of dwelling and practice.

Conclusion

In this chapter I have offered a brief outline of the most promising and powerful
trends in current archaeological theory. The perspectives of dwelling and practice
offer a real opportunity to move away from dualisms of nature and culture, mind and
body, and to situate people within, rather than outside, the world. Whilst conceptions
of dwelling and phenomenology offer a radical reconsideration of place and what it is
to be human, so theories of agency and practice situate the person within complex
networks of understanding and knowledge. The improvised feel for the game, implied
by the habitus, allows us to situate real human action within a point of view that
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recognises that human beings are not external to nature, or somehow a victim of it
either. The understandings of agency situate people at the heart of archaeology, and
focus our attention on the possibilities for action that existed in the past. Both
dwelling and practice demand that we attend to the ways in which meaning emerges
through the relationships which people had with the world, each other, and the
material conditions of life. In the next three chapters I shall develop this perspective
through considerations of identity, memory and emotion, so that the powerful insights
of dwelling and practice can be maintained, and accusations of essentialism

overcome.

! Heidegger and Merleau-Ponty represent of course only two of the many philosophers of
phenomenological bent. Perhaps beginning with Franz Brentano and through him to Edmond Husserl,
it has like most “schools’ of thought maintained a varied and distinctive output. Philosophers such as
Hans-Goerg Gadamer, Jean-Paul Sartre and even Jacques Derrida have been included within the
phenomenological canon (e.g. D. Moran 2000). Heidegger and Merleau-Ponty, however, certainly
represent the two who have had the greatest impact on archaeology (e.g. Thomas 1996; Tilley 2004).
"I include Ingold for discussion here because his ideas have been particularly influential in
archaeology, and a consideration of the dwelling perspective would be impossible without his work.

# It should not be presumed that my glossing of these positions under the term dwelling is indicative of
any unanimity amongst the various writers, as recent articles have clearly shown (e.g. Ingold 2005b)!
" There is little space here for the discussion around Heidegger’s Nazi affiliations and whether that
should preclude us from considering his thought. Suffice it to say that his thought, like all others, must
be considered stringently and examined for fascist or racist overtones. It is also clear that those aspects
of Heidegger’s thought that most obviously appeal to fascism (his concepts of heroes, and authentic
and inauthentic ways to be) are those least useful to archaeology (for a fuller debate of this issue see
Thomas 1996, 1-11).

¥ These include attempts to cast agency as the actions of rational individuals (Cowgill 2000), or as part
of evolutionary models (Hayden 1995, Shennan 2004).

! Another version of agency will emerge in my consideration of Judith Butler’s work (e.g. 1993) in the
next chapter.

¥ I will return to this conception of agency when I consider the agency of objects later in the chapter.
v Although Merleau-Ponty’s approach has proved useful it has also been criticised by feminists for
offering a universalised image of the body (e.g. Grosz 1994). I will return to Merleau-Ponty and the
body in the next chapter.

* Andrew Fleming has been highly critical of phenomenological approaches to landscape archaeology
(1999; 2005). He suggests that such approaches are insufficiently rigorous and cannot be checked, or
tested, in clear-cut ways (Fleming 2005). His criticisms entirely miss the point of phenomenology,
however, and seem to call for a return to observable and repeatable “experiments’ of processual
thought. The enormous problems with such arguments have been set out over the last 20 years and do
not require repeating here (e.g. Hodder 1982; Shanks and Tilley 1987; 1992; Thomas 2004).

* Bourdieu has made similar points on seasonality and mood in reference to the coming of spring in the
Kabyle village (1977; 1990).

* This distinction is perhaps equivalent to that between discursive and practical knowledge drawn by
Giddens (1984). The concept of ready-at-hand and practical knowledge are also inherent in Ingold’s
notion of skill (2000, chapter 19).

™ The comparison between objects and places should not be seen as a statement of their equivalence.
The manipulability of objects, that they can be handled, examined, turned around and engaged with
directly (cf. D. Bailey 2005) differentiates them in many ways from places. Yet in both cases meanings
are engaged through on-going relations entwined in the experience of being-in-the-world.
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Chapter 2: Identity, embodiment and performative practice

Introduction

The twin perspectives of dwelling and practice offer us an excellent platform from
which to approach the past. These perspectives, however, tend to leave the people of
the past as faceless, unspecified and undifferentiated (Briick 1998; 2001; Whittle
2003). This is not a side issue. The failure of these approaches to engage with the
specificities of gender, identity and personhood tends to cast the people of the past in
the role of the classic Western subject: active, white, heterosexual and male’. Yet even
as it does so the perspectives of dwelling and agency offer us some of the tools
required to transcend these difficulties and engage more proactively in the theorising
of past identities. The work of Bourdieu (1990) and Merleau-Ponty (1962) insists that
we concentrate on the body, or more accurately on the experience of embodiment.
Bourdieu’s work shows us how bodies can be shaped through engagement with the
habitus (1990, 71), whilst Merleau-Ponty reveals the inescapable nature of
embodiment, and demonstrates its centrality to any perspective taken up in the world
(1962). The body, and particularly the process of embodiment, has recently become a
subject of debate within archaeology (e.g. Hamilakis et al. 2002). As Bryan Tumer
has pointed out, concentrating on embodiment, rather than the body, moves us away
from considering a reified and alienated thing, towards the making of, and doing the
work of, bodies (1996, xiii). Thus rather than treating the body as a biological fact, a
consequence of our genetic code, recent approaches have focused upon the body (not
separated from mind) as the centre of experience (e.g. Tilley 1994; 2004), or the body
as a system of signs or as the source of a symbolic code (e.g. Yates 1990). More
latterly the body has been interpreted as the locus of a series of performative citations,
the material result of the reiteration of gendered, regulatory ideals (e.g. Fowler 2000;
O. Harris 2005; Joyce 2004).

In this chapter I want to put forward a perspective that whilst consistent with the
arguments of dwelling and practice, develops this position. I will begin by briefly
examining the notion of identity, and the role of embodiment within this. Such an
understanding will necessarily challenge many of our preconceptions about bodies,

sex and gender. Western notions of male and female are culturally specific
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(Nordbladh and Yates 1990), rather than biological absolutes, and this argument will
be enhanced by a brief examination of some of the multitudinous forms of gender that
exist amongst both Western and non-Western groups. I will then turn to the work of
Judith Butler to set out an alternative view of gender as the materialisation of bodies
through iterative and performative citations of regulatory fictions (1990; 1993; 2004).
Butler’s ideas form the basis of a new understanding of gender that is already having
powerful consequences in archaeology (e.g. Fowler 2000; 2002; O. Harris 2005,
Joyce 2004; Perry and Joyce 2001). It will be argued, however, that Butler’s work
lacks a dynamic sense of agency (Holland et al. 1998; McNay 1999; 2000), and thus
needs to be situated within the practice-based understandings outlined in chapter 1.
This will allow me to put forward the notion of performative practice that I have
developed elsewhere (O. Harris 2003; 2005; cf. Bourdieu 1990, 92). Having brought
the discussion of gender to a close I will then move on to consider two other aspects
of identity: age and personhood. The former involves both a discussion of the
lifecourse (Sofaer Derevenski 2000a) and of childhood, another area that gets less
archaeological attention than it should (but see O. Harris forthcoming; Pawleta 2004).
This will allow me to set out phenomenological and historicised views on child
cognition that have been developed in anthropology, notably by Christina Toren
(1993; 1999; 2001; 2004). Finally the chapter will examine the importance of
personhood to archaeological understandings of the past (Fowler 2004).

Identity and embodiment

Identity

The term identity best encapsulates the areas I wish to engage with in this chapter,
those of gender, sex, age and personhood”, vet it is not a term that one can use
unproblematically (Hall 2000, 15). The notion of having an identity can be seen as a
finished, unmoving, sense of self. In Western society identity is often seen both as
integral and original; it is who you are and there is no getting away from it (Hall 2000,
15). Instead I want to argue in this chapter that identities are contextual, provisional
and open-ended (Cavallaro 2001, 82). They are unstable and constructed through
difference, rather than actually being about what people have in common (Hall 2000,
17; Redman 2000, 10). Identity can be conceived as being formed by the convergence
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of multiple pathways of gender, sexuality, race, age, and personhood. Yet each of
these areas has its own contextual history within which any act of self-formation must
be situated. Michel Foucault (1977; 1978) has shown how modern Western identities
have been formed through various discourses that sprung up from the 18™ century
onwards. Whether it be through the building of prisons, hospitals, asylums, or
schools, or through the construction of a sexuality that delimitated those areas of
pleasure that were acceptable, many of the areas of identity we take for granted today
are the consequence of the imposition of particular disciplinary regimes upon the
body (Foucault 1973; 1977; 1978; B. Turner 1996, 13). Notions of who is sane and
who is insane, who is male and who is female, are not fixed facts of nature, but rather
contextual practices produced through discourse. Indeed more than this, discourses
around sanity, gender or sexuality are in themselves historical. These practices then
act to obscure the relations that produced them, casting themselves as their own point
of origin (Foucault 1970, xiv). As Holland er al. point out, ‘what we call identities
remain dependent upon social relations and material conditions’ (1998, 189). Identity,
rather than an absolute attribute of the self, can thus rather be seen as a series of
positions that a subject takes up and constitutes through her lifetime (Hall 2000, 19).

This begins to form the basis of an argument that rejects an essentialist view of human
identity. Foucault views the subject as constituted entirely within the discursive
practices of disciplinary regimes and the repeated performances of ‘technologies of
the self® (Redman 2000, 10). This point is essential. If subjects, and therefore
identities, are created through discourse, then they must be produced through
historically constituted acts of performance; through conditions, and at moments, that
are unique (Hall 2000, 17). This makes identity an historically constituted creation
and different across both time and space. This conception of identity is thus far from
an essentialist trans-historical human nature™. Instead identity is now a process,
always under construction, a strategic and positional concept (Hall 2000, 17).
Foucault’s ideas around identity, gender and sexuality are intimately caught up in
knowledge and power. He himself points out that sexuality, for example, is a

historical construct ... a great surface network in which the stimulation of
bodies, the intensification of pleasures, the incitement to discourse, the

formation of special knowledges, the strengthening of controls and resistances,
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are linked to one another, in accordance with a few major strategies of
knowledge and power (Foucault 1978, 105-6).

A crucial lacuna in Foucault’s work is the lack of a serious consideration of
embodiment (T. Turner 1994, 28), perhaps best defined as the process through which
being and bodies are produced together. That is the way in which discourse, identity
and power are caught up in the very corporeality of life. The notion of embodiment
steers us away from examining the creation of identity purely as a conceptual notion.
The phenomenological approaches examined in the last chapter show how the
distinctions between mind and body, and between idealist and materialist
philosophies, are deeply problematic. So when studying identity it is necessary to
examine both how identities are produced through discourse and how identities are
produced through embodiment. These are not two separate processes, but rather two
aspects of the same process, the process by which people come to dwell within their
worlds. Discourse and embodiment can thus become ‘dialectical partners’ in the
words of Thomas Csordas (1994, 12), much as dwelling and agency were in the first

chapter.

Embodiment

In the absence of a distinction between nature and culture, many of the archetypal
views of the body become impossible to maintain. If there is no mind/body duality,
how can minds be cultural and bodies natural? As Elizabeth Grosz has argued, ‘bodies
cannot be adequately understood as ahistorical, precultural, or natural objects in any
simple way’ (1994, x). The very processes that have come to define bodies as natural
are those that form the very notion of nature itself. They are also the same processes
that contrast fatherhood, maleness, culture and rationality with motherhood,
femaleness, nature and emotion (Haraway 1991, 135). They are in other words part of
the very discourse that produces, and crucially reifies, phallocentric, heterosexist,
misogyny (Butler 2004, 43). It is the same schema that makes men subjects and
women objects, and that thus renders women’s bodies as suitable for study (Grosz
1994, 4). Previous studies of embodiment, including the work of Merleau-Ponty
(1962), have effectively privileged male bodies and male sexualities as the seat of
experience, and ignored the specificities of particular historical and socially
contextualised bodies (Grosz 1994).
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The realisation that bodies and embodiment are produced through specific historical
and social circumstances emphasises the need both for bodies, and the circumstances
of their being, to be a focus of archaeological research (Hamilakis et al. 2002). The
typical view of the body in the West today is of a bounded, sexed, individual. Yet
such a view misses much of the ways in which bodies are porous, with substances
flowing in and out (Deleuze and Guattari 1988). Elizabeth Grosz has argued that the
body, with its ability to stretch over time through memory and expectations, allows
connections to be formed between other bodies, both human and non-human.
Drawing upon Deleuze and Guattari, she argues that the body can be seen as flows of
differing intensities — flows of emotion, substance, sexual contact — that link one body
to another (Grosz 1994, 165). Deleuze and Guattari argue that the body is a site of
possibilities (1988, 74). These possibilities are produced and curtailed through the
structures in which a body is enmeshed. These structures are caught up within broader
discourses and are written through the body, inside and out™, not by that discourse, as
though discourse itself were an agent, but by the ways that bodies shape and surface
themselves in order to meet, or to subvert, certain expectations through practice
(Taylor 2005)". Within different contexts, or fields to use Bourdieu’s term (1990),
different aspects of these bodies come to the fore (Holland er al. 1998, 41).

Bodies are thus not fixed and permanent. The body cannot be separated from the
social and historical figured worlds in which it is enmeshed (Holland et al. 1998, 45).
Different fields allow different positional identities to be cited, allow different aspects
of identity to surface on the body. The process of embodiment, which inevitably is the
process of being-in-the-world (see chapter 1), connects bodies together along the
perspectives of sight, smell, hearing, taste and, crucially, touch (Irigaray 1985).
Although vision is the sense that has often been privileged, Luce Irigaray (1985) has
argued that it is actually touch that is central to the body’s engagement with the world
around it. The traditional view of bounded bodies, always effectively gendered as
male"”, is the particular view generated by the discourses of late capitalism (Deleuze
and Guattari 1988). It is within this perspective that the possessive gaze is valued so
highly and other senses undermined (Irigaray 1985, cf. Merleau-Ponty 1962).

Grosz (1994) shows how radically different conceptions exist that undermine

mainstream views of bodies as the natural outcome of biological and genetic
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processes. Where does this leave some of the most basic assumptions we have about
the human body? One such assumption held in the West is about the irreducible
nature of the sexed body (Nordbladh and Yates 1990; Fowler 2000). Within the social
sciences the idea that gender represents the cultural interpretation of sex is a widely
held point of view; indeed it has been since Simone de Beauvoir famously argued that
‘one is not born, but rather becomes, a woman’ (de Beauvoir [1949] 1972, 295). Such
work is supported by the widely documented occurrences of multiple genders in
different societies around the world. Yet writers such as Donna Haraway (1991) and
Judith Butler (1993) have demonstrated that such a distinction rests once again upon
the Cartesian duality of nature versus culture. In the next section I will give several
examples of the variation in genders that have been recorded, in order to demonstrate
that gender is certainly not a simplistic category. I will then return to the split between
sex and gender to show that sex too emerges as part of our historically situated being

in the world, and is not an absolute consequence of our biology.

Destabilising gender, destabilising sex

‘For us there are, not one or two sexes, but many (cf. Guattari/Deleuze), as many

sexes as there are individuals’ (Wittig 1979, 119).

Multiple genders

Anthropology has challenged the notion that all societies only recognise two genders,
male and female (Herdt 1996a). Within the West too this notion is now under
challenge from transsexual and transgendered peoples (Bolin 1996; Butler 2004; Petra
Ramet 1996). Amongst some groups there have been people identified as third
gender, or fourth. Indeed Jacobs and Cromwell (1992) identify up to ten genders
amongst the Chukchi of Siberia. These acts of gender variance may have been
permanent, involving genital alteration or removal (Nanda 1999), or more temporary,
a gender taken up during adolescence that might be moved away from later, such as
the xanith of Oman (Bolin 1996). There is certainly insufficient space here to do more
than list many of the multiple genders recognised around the world but they include
the xanith of Oman (Petra Ramet 1996, Wikan 1977), the mahi of Tahiti (Besnier
1996), the sworn virgins of the Balkans (Grémaux 1996), the hijra of India (Nanda
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1999), the two-spirits of Native America (Holliman 1997; 2000; Lang 1996, Roscoe
1996), and the shamans of Siberia (Mandlestam Balzer 1996; Jacobs and Cromwell
1992). This is by no means an exhaustive list but it begins to demonstrate the
geographical spread of multi-gendered groups. There is also much evidence to suggest
that third gender groups would often not have been recognised by early
anthropologists, or where they were they were often dismissed as homosexuals or
perverts (Herdt 1996b, 23). The evidence for the abuse and persecution of Native
American two-spirits also suggests that where other third or fourth genders existed,
they may have attempted to disguise themselves from Western eyes (Holliman 1997).
In order to provide further context, I will now tumn to examine three of these gendered

groups in more detail: the Aijra, the two-spirits, and the shamans from Siberia.

The hijra

The hijra are an institutional third gender, who reside principally in Northen India
(Nanda 1999, ix, xviii). Although their numbers are unclear, Serena Nanda estimates
there may be 50,000 or so hijra (1999, 38). Estimates vary widely, however, and
some have placed the number significantly higher than this. The Aijra are defined as
being neither male nor female, and true hijra are those who were born male, in the
Western sense, but have been emasculated during an operation conducted by another
hijra, the dai ma, or midwife (Nanda 1999). Hijra dress as women before and after
the operation (Nanda 1999). Although not all hijra have undergone the emasculation
operation, it is an important aspect of their lives, and a crucial moment where they
become true hijra. The hijra often include hermaphrodites, or those men who have
become impotent. The crucial definition of a Aijra is thus not the presence of absence
of a penis, but the ability to reproduce. Male homosexuals are thus not classified as
hijra as they maintain the physical capability to reproduce.

The hijra take up a number of roles within Indian society. Traditionally their role has
been to perform ritual dances on auspicious occasions, such as at weddings, or at the
birth of a boy. These performances are crucial as they instil fertility within both the
married couple and the male child (Nanda 1999, 3). The hijra performances are full of
bawdy, exaggerated female sexuality, actions that are seen as comical, not least
because they are the very antithesis of how Indians expect women to behave (Nanda
1999, 19). Many, perhaps the majority of hijra, also work as prostitutes, servicing
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male clients (Nanda 1999, 10). This is true also of many of the hijra who have
married men. It is interesting to note that some hijra invest huge emotional
attachments to ideas of romantic love. This is not a strictly female attribute as it might
be seen in the West; it would be deemed inappropriate in a Hindu woman. Instead
these notions are drawn from other cultural sources such as Bollywood films (Nanda
1999). The point here is that the hijra are not withdrawn from sexual or romantic

encounters, and they are fiercely jealous of their husbands and boyfriends.

The hijra thus play a unique role within Indian society. They are not a uniform group
by any means; like any gender they consist of people from many different
backgrounds. Crucially they are defined by their inability to reproduce, and thus
include some people who were assigned the female sex at birth but later discovered to
be intersexed"™, and thus unable to reproduce. These people can then become hijra.
The process of becoming hijra is a gradual one (Nanda 1999, 117). It is not something
to which people are assigned automatically but rather it involves a growing
recognition of one’s role, usually around the age of 12, the seeking out of a guru, and
eventually the emasculation operation. The hijra form a genuine third gender, and
force us to question the way in which our sexing of people in the past places them

universally within either male or female positions.

Two-spirits

The term two-spirit covers a wide range of gendered roles in various Native American
societies. Usually it refers in the broadest sense to men (in the Western sense) who
come to dress and act like women. There are also some cases of the reverse being
true, although this is significantly less well documented (Blackwood 1984, 39).
Amongst the Mohave for example women who dressed as men were known as alyha
and men who dressed as women as hwame (Lang 1996, 191). Amongst other groups
the same name applied to both, however. The degree to which they might take up the
role of the opposite sex varied. In some cases it might involve a total adoption of their
roles, including the mimicking of pregnancy and menstruation, such as amongst the
Navajo (Lang 1996, 188). In others it was more partial. Crucially role was central to
Native American views on gender. Rather than defining gender purely on the basis of
biological attributes, far more attention was paid to the roles in which children

showed interest. Thus boys who were interested in basket making may have been
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guided towards taking on a different gender role. In the same way girls who were
interested in warfare would not take up the traditional female gender. Amongst the
Chumash, two-spirits, known as ’aqi, were involved with specific tasks, notably
acting as undertakers (Holliman 1997; 2000). Other ways of selecting two-spirits also
existed. Many were visited in dreams and felt compelled to take up the role of two-
spirit (Roscoe 1996, 332). Like the hijra, two-spirits also played important roles at
certain ceremonies: burial and mourning rituals, assisting wounded, dancing at the
return of warriors (Gilchrist 1999, 62). Unlike the hijra, however, they did not take up
marginal positions such as prostitutes in society. Instead they were often integrated

within their community and enjoyed respect and honour (Roscoe 1996, 335).

It is worth considering sexuality again here. Although two-spirits were usually
involved in relationships with people of their own sex (in the Western sense) it would
be quite wrong to define two-spirits on this basis. Some two-spirits were involved in
relationships with men, others with women, others with other two-spirits (Roscoe
1996, 335). There were also other Native Americans involved in same-sex relations
who were not defined as two-spirit. It would thus be quite mistaken to define two-
spirit status purely on the basis of sexual relations (Fulton and Andersen 1992, 608),
though this may have been important in some situations, as Sandra Holliman argues in
the case of the Chumash ’aqi (2000, 181). Unlike the hijra, reproductive potential was
not crucial in the definition of gender amongst Native American groups. Instead role
played the crucial factor, and thus different genders were available to people
depending on the roles that they played. It is important to note, however, that in taking
up female roles male two-spirits did not become female; rather they took up a third
gender position. Also it is important to point out that two-spirits were defined in
positive ways, in terms of what they are and what they did, rather than the negative

form of identifying hijra, as neither male nor female.

Shamans

The ability to harmess male and female sexual potential was central to the power of
Siberian shamans (Mandelstam Balzer 1996, 164). One of the most powerful abilities
available to shamans, even if they were male, was the potential to give birth to spirit
animals (Mandelstam Balzer 1996, 164). Indeed, Mandelstam Balzer has pointed out

how ‘at times, and in some Siberian cultures, the shamanic use of sexual power and
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symbolism meant that male shamans turned themselves into females, for particular
shamanic séances, and, in some cases, more permanently’ (1996, 165). Amongst the
Chukchi of north-eastern Siberia, female shamans occasionally did the reverse, and
took on male identities (Mandelstam Balzer 1996, 165). Indeed amongst the Chuckchi
male shamans who took on female qualities were known as soft-men. These soft-men
then took husbands, dressed, ate and behaved as women, and despite the connotations
of the name in English, sofi-men were believed to be especially powerful shamans.
The same is true of the attested cases of female shamans, who took up male identities
and married wives. Jacobs and Cromwell trace up to ten gender categories amongst
the Chuckchi (1992, table 2). These range from the taking up of certain female traits
by males (or vice versa) through to the total adoption of the other sex’s way of life.
Amongst other Siberian groups gender transformation was much less totalising, and
may have involved much more temporary transformations, around particular
ceremonies or events (Mandelstam Balzer 1996). Gender here, then, is not a
permanent attribute given by the body, but rather a temporal aspect of a person’s
being. Gender can be momentary and fluid as well as fixed and permanent (cf.
Rautman and Talalay 2000, 2).

It is interesting that in all three cases outlined above the prevailing attitudes to gender
in the broader society are quite different from that in the modern West. In India,
Nanda has traced how ambiguous genders play crucial roles in Hindu mythology
(1999). Amongst Native Americans I have already touched on how role and feeling
were far more important in defining gender than genitalia. Finally amongst Siberian
groups, gender transformation plays an important role in bear festivals, where men
take on women’s parts, and gender tensions are a general theme (Mandelstam Balzer
1996, 170-3). Even in the West, however, despite the prevailing attitudes that there
are only two genders defined strictly by biology, there are long traditions of cross-
dressing, drag and transvestitism that challenge our preconceived notions. More
recently the emergence of transsexual and transgendered people have further called
into question both our understandings of sex and gender and the violent operations
performed on infants to reconfigure those whose gender status refuses to match our
expected dichotomies (Bolin 1996; Butler 2004; Petra Ramet 1996).



Chapter 2: Identity 41

Contested Sex

The variety of gendered positions identified above challenges us to recognise that a
huge range of genders may have existed in the past. Yet it would be deeply
misleading to assume that whilst gender is variable, the ‘truth’ of Western biology
reveals to us the reality of sex, upon which gender may be somehow inscribed. As I
suggested earlier, such a sex/gender dichotomy is little more than a reconfiguration of
the nature/culture dichotomy that has bedevilled Western thought. There is no
absolute reality that lies behind conceptions of male or female; rather, as Donna
Haraway has argued

There is nothing about being ‘female’ that naturally binds women. There is not
even a state as ‘being’ female, itself a highly complex category constructed in
contested sexual scientific discourses and other social practices (1991, 155).

Indeed it is only relatively recently that the two-sex model has come to the fore in the
West (Laqueur 1990). As Thomas Laqueur has shown, in the medieval period the
human body was understood as having one sex, but two genders, the female being the
inverse of the male (Laqueur 1990, 4). What is especially interesting to note in
Laqueur’s work, however, is that scientific ‘evidence’ of there being two sexes
appeared perhaps a century after the idea became a widely held notion (1990, 10). The
concept of two sexes emerged for epistemological and political reasons and it was
only after this that a detailed examination of the female body produced any evidence
for its separate classification (Laqueur 1990, 10). Thus the emergence of a two-sex
model for the West is not due to scientific progress but instead, like all
understandings, part of a particular set of social, political and historical circumstances.

Even Western science now questions such simplistic dichotomies. Not only are some
people bomn as hermaphrodites, there are in total 11 different chromosomal
possibilities between the traditional XX for female and XY for male (Gilchrist 1999,
57). Indeed Butler suggests that as much as 10% of the population may not fit neatly
into the XX/XY dichotomy (Butler 1999 [1990], 137). There are other cases where
people who are genetically one, present physical features of the other (Butler 1999
[1990], 136). Other local conditions can lead to physical abnormalities that further
complicate any simple sex/gender equation (e.g. Herdt 1996¢). Thus to view sex as
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absolute and gender as variable is merely to move the focus of our analysis, to once
more cloud our own local, political, understandings, to disguise and distort their point
of origin (Foucault 1970; Nordbladh and Yates 1990). The question thus becomes not
how sex is understood as gender, but rather how sex itself is produced (Butler 1993,
10; 1999 [1990]). It is this question that Judith Butler has focused on, and it is through
her work that we can begin to understand how identity, including sex, is a
performative construct, an idea that will prove central to my analysis. I want to begin
by offering a relatively uncritical engagement with Butler’s work before moving on to

suggest where certain difficulties with it may lie, and how these can be overcome.

Performative identities

Performativity, citation, reiteration, abjection

Judith Butler draws on a range of eclectic sources to problematise our basic
understandings of sex, gender and identity™. She argues that concepts such as male
and female, man or woman are not real or absolute, rather they are regulatory fictions
(1999 [1999], 43)*. These regulatory fictions represent ideals ‘whose materialisation
is compelled, and this materialisation takes place (or fails to take place) through
certain highly regulated practices’ (Butler 1993, 1). These practices are performative,
Butler argues, drawing on the work of JL. Austin (1962). In Austin’s view
performatives were those parts of language that do what they name. Thus when a
vicar says ‘I now pronounce you man and wife’, the words literally produce a married
couple. Butler develops this notion to show how particular forms of both language
and action help to produce particular citations of gender. Performativity as defined by
Butler is not a singular act, “for it is always the reiteration of a norm or a set of norms,
and to the extent that it acquires an act-like status in the present, it conceals or
dissimulates the conventions of which it is a repetition’ (1993, 12)“. This reiteration is
crucial in understanding performativity. It is through repeated action that these norms
are created and lived up to. Thus when a man puts on a suit, or acts in a macho
fashion, he is citing the regulatory ideals of manliness, and at the same time he is
producing himself as a man. As Chris Fowler has pointed out, ‘the ways that subjects
attempt to recite, subvert or reiterate fictions of identity mark them as a specific type

of person’ (Fowler 2001, 148 emphasis in original). These performances of gender are
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never entirely within a person’s control (Butler 2004, 16). This is demonstrated in
Butler’s classic example of the performative nature of sexing. When midwives lift up
a baby, examine its genitalia, and pronounce ‘it’s a girl’, they do not merely report a
fact but instead performatively begin the process of binding sex and gender on to the
baby (Butler 1993, 232). As Foucault has suggested in parallel discussions of
sexuality, such actions hide their own origins; thus in behaving like a girl, one
purports to be citing an unchanging universal whereas, in fact, the act itself produces
and sustains such understandings (Butler 1999 [1990], 93). Thus the contrast for
Butler is not between a real body and an imagined one, but between an alternative
body and a hegemonic one (Butler 1993, 91). Thus when we suppose the existence in
the past of uniform sexed bodies in the Western sense, it is this hegemonic

imagination that we thrust, unwarranted on to the past.

Categories of sex and gender are constructed against an outside, against non-viable
choices, that secure the boundaries of sex (Butler 1993, 8). The construction of these
categories is through exclusion, through abjection (Kristeva 1982), through making
some bodies unthinkable (Butler 1993, 188). In the heterosexual hegemony of modern
Western society, these abjected bodies may be homosexual, but in other societies,
different bodies may lie outside the regimes of power and discourse constructed
through performativity. Bodies are thus materialised through reiterative, performative,
citations of regulatory ideals. Such an understanding demonstrates the historicised
nature of identity; we cannot assume that the same categories existed in the past. As
Butler herself points out, ‘these regulatory schemas are not timeless structures, but
historically revisable criteria of intelligibility which produce and vanquish bodies that
matter’ (1993, 14).

Death of the subject and the birth of agency

Butler crucially uses her theories of citation and performativity to point out that there
can be no body outside the process of materialisation, no body that is free of the
heterosexist matrix that insists upon gender dualisms. It is not the case that an
ungendered body is gendered through the process of growing up, but rather that the
body itself is produced through the process of gendering. There is instead, she argues,
no doer behind the deed. Drawing on Foucault, but to a greater extent Nietzsche,
Butler argues that it is impossible to imagine a subject not already caught up in
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discourse and power. There is no pre-existing ‘I’ that is cited through performance.
Rather the ‘I’ is created, reiterated and produced through the performative citation of
regulatory fictions (Butler 1999 [1990], 189). The doer, Butler points out, ‘is variably
constructed in and through the deed’ (1999 [1990], 181). The subject is, in other
words, the effect rather than the cause (Salih 2002, 48). This viewpoint of course fits
well with the dwelling perspective that I discussed in the last chapter, recognising as it
does that there can never be a person who is not already enmeshed within the world
(Ingold 2000; cf. Joyce 2004, 91).

The pre-existing subject, however, does not mean that people are free to cite any form
of gender they want. Because citations of gender are never singularly authored, people
are always established within the discourses and power structures in which they are
situated. These discourses are both enabling and constraining (Butler 1993; cf.
Giddens 1984).

Performativity is neither free play nor theatrical self-presentation; nor can it be
equated simply with performance. Moreover constraint is not necessarily that
which sets a limit to performativity; constraint is, rather, that which impels and
sustains performativity (Butler 1993, 95).

In Butler’s view agency is thus located in the resistance of these hegemonic norms, at
the margins of gender performativity, where the alternative performances of drag and
sexuality challenge and subvert the wider norms (1999 [1990], 185). This notion of
subversion is crucial to Butler’s view of agency. She argues that it is through practices
within the heterosexual matrix, specifically those positioned at the margins, that such
hegemonic norms can be undone. Thus drag works as a classic example. By imitating
gender, Butler argues, drag ‘implicitly reveals the imitative structure of gender itself —
as well as its contingency’ (1999 [1990], 175). The regulatory ideals can never be
fully embodied, performance always fails, and it is this reality that drag reveals
(Butler 1999 [1990], 176).

For Butler, then, sex and gender are regulatory fictions that people produce, maintain
or subvert through reiterative and performative citations. It is through such citations
that bodies are made to matter; they are produced against other bodies, bodies that are
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abjected (Butler 1993; Kristeva 1982). Agency for Butler emerges at the margins of
gendered practices, where those practices are shown up to be what they are: forced
citations of norms that conceal their own fiction within the very act of their
embodiment (Butler 1993, 94).

Critiquing Butler

Judith Butler’s ideas have certainly had a powerful impact across the social sciences.
In recent times her ideas they have also been employed to examine identity within
archaeology, whether more broadly in pre-contact Mesoamerica (Perry and Joyce
2001) or the Neolithic of the Isle of Man (Fowler 2001; 2002), or more specifically at
a single site, such as the causewayed enclosure at Etton (O. Harris 2005). Her concept
of citation in particular allows archaeologists to engage with material culture as
possible outcomes of practices that cited gender performativity (Joyce 2004, 84).
More than this, of course, material culture is also both constraining and enabling of
the kinds of performativity available to people (Barrett 1994; O. Harris 2005). Yet her
ideas are not without their problems. In this section I want to consider the substantive
difficulty with Butler’s work: her conception of agency. This, I will suggest following
Lois McNay (1999; 2000), can be rectified by combining her work with that of Pierre
Bourdieu (1977; 1990).

McNay argues that Butler’s work, whilst providing a powerful account of gender
identity, fails to provide an adequate vision of human agency (1999, 176; see also
Salih 2002, 66-7). Drawing on Foucault, Butler constructs agency from within a
negative paradigm (McNay 2000, 2). In other words her conception of agency locates
itself ‘mainly through the residual categories of resistance to or dislocation of
dominant norms’ (McNay 2000, 4). Thus although the work of Foucault and Butler
destabilises gender and identity, and offers a new way of conceptualising sex and
sexuality, they fail to offer a comprehensive generative schema for agency and
practice. They therefore fail to explain the creation and subversion of categories,
norms and fictions in either the past or the present. Fundamentally Butler’s
conception of agency is insufficient as it fails to recognise how agency can emerge
from improvisation and from arenas of social practice that are not enmeshed in the
destabilising of gendered norms (McNay 2000, 45). Butler argues that agency

emerges from subversion, yet defining which acts are subversive, and which are not,
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is extremely difficult (Salih 2002, 95). This has consequences for our understandings
within archaeology. Chris Fowler, for example, draws on Butler to define agency as ‘a
field of activity, consisting of acts that reiterate and subvert previous acts’ (2002, 47).
He also suggests that ‘agency is the process of generating social relations which
sediment into persons, selves and bodies’ (Fowler 2002, 48), and indeed he is quite
correct on both counts. Yet agency is also more than this. It is the possibility of
improvised action that can openly challenge, rather than subvert, social norms; it is
the ability to have acted differently and it is also the ability to actively connect, to
make and to forge new relationships whilst breaking old ones. Agency can also be
caught up in the deliberate decision to maintain social norms, rather than just their
subversion. It is not that the analysis of agency drawn from Butler is wrong, rather

that it is incomplete and unsatisfactory (cf. Moore 2000).

McNay (2000) proposes that this difficulty can be rectified by combining Butler’s
understandings of gender performativity with Bourdieu’s conception of the habitus.
The compatibility of these viewpoints has been recognised by a number of authors,
including Butler herself (1999 [1990], 192; cf. Gilchrist 1999, 56; Gosden 1999, 140;
O. Harris 2005, 42). Both place emphasis on bodily materiality, the way one carries
oneself, on corporeality in other words. McNay argues that the combination of the
two allows each to deal with the other’s principal weakness (2000). For Butler, this is
the way agency is underplayed in her account through her reliance on a negative
paradigm of subjection, and for Bourdieu his failure to deal adequately with the
unstable nature of gender and the ways in which agency can emerge from the margins
(McNay 2000, 46-56). Bourdieu’s account of agency is generative rather than
prescriptive, and considers how improvisation within social and material conditions is
central to both practice and identity (Holland er al. 1998, 17). The concept of habitus
offers a way of thinking about agency that whilst creative and temporal, is also
historically and socially specific (McNay 2000). Due to her reliance on Foucault,
Butler remains trapped between competing relations of dominance and resistance,
whilst Bourdieu offers a more ‘nuanced view of political agency’ (McNay 2000, 56).
Butler’s proposed view of identity, however, resists the naturalised view of the
modemn West and allows, in contrast to Bourdieu, the ambiguities and dissonance of
performative identity to emerge (McNay 2000, 54).
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Both Butler and Bourdieu also recognise the crucially temporal nature of agency,
Bourdieu through his conception of the tempo of action within the habitus (1990) and
Butler through her notion of iteration and reiteration of citations (1993)"5. Butler,
however, focuses her attention on to previous acts, previous citations that are then
reiterated. Bourdieu, in contrast, is as equally interested in the forward-looking nature
of agency as he is in how agency draws upon previous acts to provide structure. What
is needed is thus an understanding of both practice and performativity, of
performative practice in fact (O. Harris 2005). This notion of performative practice
ties together the way bodies are formed both through the performative citation of
gendered norms and also how these acts are enmeshed in other areas of social
practice. It also follows Mark Harris in arguing that identity should be seen as the
‘dialectic product of people’s historical experience and their practical and continual
engagement in the lived world” (2000, 8). It is not the case that some acts are
performative, and others are part of social practice, rather that the performative is
always an aspect of social practice, which may be foregrounded or disguised
depending upon the social, historical and political context. The concept of
performative practice recognises that acts can simultaneously undermine or maintain
gender norms, whilst having other consequences that may creatively engage with

other parts of the social world.

Concluding Butler

The notion of performative practice brings together the understandings of bodies,
agency, dwelling and being-in-the-world that I have set out in the thesis so far. We
can now see gender as one aspect of identity that is produced through the process of
being-in-the-world, one that recognises that there is never an independent subject that
precedes subjectification, there can be no agent without agency. Conceptions of male
and female are not biological realities; rather they are particular conceptions of the
human body better thought of as regulatory ideals. These ideals are maintained or
undermined through reiterative performative citations that simultaneously produce the
subject as a gendered person, and disguise that production. Bodies are produced, that
is to say materialised, through these practices. It is here that some bodies are made to
matter, and others are declared unspeakable. It is against these unspeakable, abjected,
bodies that identities are produced. This does not mean that people are free to make
bodies in any way they like. Bodies are always materialised through discourse which
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opens up certain possibilities and forecloses others. Nor does this deny the
irrefutability of pain and death. It recognises, however, that understandings of bodily
realities are always created within discourse, within the world, and that there is no
position outside this from which to understand the human body. The conception of
bodies as fixed, bounded and whole, as sexed and individualised, is a peculiar
Western conceit. We might be much better off thinking of bodies as variable, porous
and stretchable, both across time and through space. It is these kind of bodies that
Deleuze and Guattari (1988) and Elizabeth Grosz (1994; 1995) have suggested. Yet
such bodies offer only other altematives. They no more capture the reality of
embodiment in the past, or in other places around the world today, than the traditional
Western view. By combining dwelling, agency and performativity we can begin to
move towards a cogent view of how identity is produced through performative

practice that is inseparable from our being-in-the-world.

Age, identity and inverted understandings

The ‘reality’ of ageing

Our understandings still lack a clear understanding of temporality, change and
process. How is it that identities are formed? What is the role of growing up within
this? The concept of identity being open-ended leads us to recognise the crucial role
that age must play in identity, beginning with childhood. Bryan Tumer (1996) argues
that age provides a crucial test for Butler’s theory of identity as performative citations
(1996, 29). He casts Butler’s argument as that of a radical constructivist who reduces
everything to discourse and refuses to acknowledge any realities surrounding the body
(1996, 28). Tumer proposes that whilst the experience of ageing is universal, the
understanding and role of different ages are socially constructed (1996, 28-9). In other
words he suggests that Butler’s account takes little consideration of the
phenomenology of ageing, an experience he asserts to be universal, whilst focusing
entirely upon the sociology of ageing. Butler acknowledges the temptation of such a
critique, but at the same time refuses to bow to it (1993, 10). She points out that as
soon as one acknowledges the essentialism of certain aspects of the human body, one
is drawn back into a discourse in which sex is a purely biological construct (Butler

1993, 10). Furthermore, whilst one might accept the basic phenomenological facts of
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human existence (pain, pleasure, consumption, excretion) as irrefutable, ‘their
irrefutability in no way implies what it might mean to affirm them and through what
discursive means’ (Butler 1993, xi). She also questions why these ‘biological
necessities’ are privileged over that which is constructed (Butler 1993, x1). Bodies
only appear, Butler argues, within the constructions, discourses and constraints of our
understanding of the world (1993, xi). Thus it is not the case that Butler ignores the
reality of the body, but rather she recognises that the body cannot be separated at any
point from the world in which it is enmeshed: a point that surely would be agreed with
by any committed phenomenologist (1993, 66-7; cf. Thomas 2004, 215). Thus when
we consider age, although we can acknowledge that there may be broad similarities in
bodily transformations, the understanding and, crucially, the experience of such
transformations will be anything but universal. We need therefore to approach
critically how age and identity develop together, both in the West and elsewhere.

Age, identity and the lifecourse

Age in our society can be divided up into a number of categories following birth, and
arriving eventually at death. Beginning with infancy we move through childhood,
puberty, adolescence, adulthood, middle age and old age. Each of these categories,
although associated with certain bodily transformations, is a regulatory ideal laid
down for us to live up to as we move through life. People of different ages are
supposed to behave in different, appropriate, ways. In the West today these categories
are becoming increasingly fluid, the ways in which people act at different ages are
much more open to question than they were forty years ago, for example. Often
moving from one age category to the next involves a rite of passage. Within Christian
belief, there are rites of passage including christening, confirmation and marriage that
take place to mark people’s movement through life and are intimately connected with
age. In other places other rites of passage are recorded, to do with menstruation and
circumcision for example (e.g. M. Strathern 1988). In the past, age might have been
an important consideration; it may have reflected experience and knowledge just as it
does today. These similarities, however, should not prevent us from considering how
different ways of thinking about age might be involved (Amoss and Harrell 1981).
Different regulatory ideals might exist for different ages, associated with different
rites of passage. We also need to consider how knowledge might be tied up in this.
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These knowledges may have developed with age, as people became more immersed

in the habitus, in the knowledge of how to go on.

The concept of the life course has been developed to tie the ways in which age and
gender, along with other vectors of identity, interact (Sofaer Derevenski 1997a;
2000a; Gilchrist 2004). Sofaer Derevenski has pointed out that ‘gender is not static
throughout the life course, but must be constantly renegotiated in the light of
increased gendered knowledge and changes in social situations’ (1997a, 876). As she
points out, a young girl and a grandmother have radically different social positions,
understandings and attributes (Sofaer Derevenski 1997a, 876). The same could be
said of a man in his early 20s and a grandfather. Thus age and gender intertwine
through the life course, and are central together in the citation of regulatory ideals. By
tying age to gender we can instantly begin to see how identity is embodied as a
process. There may be no doer behind the deed (Butler 1993), but there were other
deeds that preceded the deed. Identity is an open-ended process that develops and
changes through time, and thus it is a process in which age, and indeed memory, are
intimately involved (Gilchrist 2004, 156; see chapter 4 for a detailed discussion of

memory).

The notion of age as a process also draws us towards a consideration of different age
categories, how these may be created and cited, and how they interact with the bodies
and worlds within which they are enmeshed. Children are an obvious example, yet
they have been ‘notably absent from archaeological narratives’ (Pawleta 2004, 181;
but see O. Harris forthcoming; Sofaer Derevenski 2000b). Childhood is an historically
situated and socially constituted process, not a universal category of being (Sofaer
Derevenski 1997b). Day-to-day life often centres on children, on shaping their bodies
and on educating them to observe the correct form of behaviour (cf. Belaunde 2000;
chapter 3). As Joanna Overing has said, ‘a primary moral concern expressed by many
Amazonian peoples pertains to the care of children’ (2003, 297). We therefore need
to address how children engage with community and materiality if we are to get to
grips with the complex ways in which people come to dwell within their worlds. I feel
that acknowledging the role of children within the past is another important step
towards offering a more complex and less essentialist view of both agency and

dwelling.
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Childhood and inverted understandings

Childhood is an ontologically varied process; it literally involves multiple ways of
being-in-the-world. We need to consider this not only as how adults understand
children, and childhood, but also as how children understand their world, and reveal
their experiences as meaningful (Toren 1993, 461). We need to recognise that
children, like adults, are social actors and, as Joanna Sofaer Derevenski has pointed
out, have social identities (2000b, 8). These identities are of course relational (cf. M.
Strathern 1988), that is they are generated and performed in relation to others, such as
parents and other children, but whilst identities are never wholly independent,
children do have a social identity of their own (Pawleta 2004, 182). As Sofaer
Derevenski correctly argues, children have largely been identified ‘in a naturalised
and reductionist manner as a universal biological category, rather than as social
beings whose categorisation is a relative concept negotiated through context and the
materiality of experience’ (2000b, 8). It is essential that we now recognise that the
view of the child as an a-historical, natural and unaffected being, an ‘other’ who

awaits the imprint of society, is no longer acceptable.

What I wish to examine here is how children come to think about and understand their
worlds. That is how, through dwelling, meaning is revealed to children (Thomas
2004), and in turn how they come to be enchanted with those meanings (Toren 1993,
463). It is important to remain aware of the complex differences that might have
existed between infants and children, and children and juveniles, and the varied ways
that gender might intersect with such categories. Nevertheless I wish to concentrate
broadly on how children experience their worlds, and how this can lead to very
different understandings from those held by their parents and other adults within the

community (Toren 1993).

Christina Toren is one anthropologist who has developed this line of thinking. She
points out that cognition — literally how we think about the world - is an historical
process, in that ‘it constitutes — and in constituting inevitably transforms — the ideas
and practices of which it appears to be a product’ (Toren 1993, 461-2). Thus
childhood, or how we come to think about the world, is also a historical process. One
consequence of this, Toren points out, is that children’s views of the world may be

radically different to those of adults; indeed they may be direct inversions of the way
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adults think about their world (1993, 462). One example she gives is from her own

research on Fiji.

Inverted understandings on Fiji

Toren examines how in any gathering in a building in Fiji an above/below axis exists
that is tied into status through the roles people play in the kava ritual (1993, 463). This
is a ritual where chiefs are given the root of the kava plant and it is then taken,
transformed into a drink, and redistributed to the assembled people. It is worth
pointing out that the above/below axis is metaphorical; nobody is physically above
anybody else (Toren 1993, 463). At around 9 years old, children show an
understanding that above equals high status and below equals low status, but crucially
how they comprehend this is the inversion of adults’ understandings (Toren 1993,
464). Adults believe above to be high status because the high status people sit there,
whilst children believe those people are high status because they sit in the above part
of the building (Toren 1993, 464; fig. 2.1). Thus their understandings are inverted. As
Toren argues, however, there is no point in dismissing children’s comprehension as
somehow deficient or not right (1993, 463). Children dwell within their
understandings of the world in the same way as adults. Their views are not necessarily

more ‘right’ or “‘wrong’ than anybody else’s.

Above

Below

Adults’ point
of view

High status people sit in this
part of the building making the
physical location high status
also.

Low status people sit in this part
of the building making the
physical location low status also.

Children’s
point of view

The above part of the building
is high status. Therefore people
who sit there become high
status as a result.

The below part of the building is
low status. Therefore people
who sit there become low status
as a result.

Figure 2.1: The inverted understandings of status and space held by children and
adults about buildings in Fiji. The results are the same — both agree above is high
status and below low — but they have reached that conclusion through arguments that
are the inversion of one another (after Toren 1993).
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By employing Toren’s ideas of inverted understandings I do not wish to suggest that
all children always think like that, since the contingent category of the child is too
varied to allow such essentialist claims. Nor do I wish to suggest that the acts of
education, initiation and engagement in which children are involved do not help to
shape their view of the world. The embodied experience of childhood includes many
moments of initiation where children may experience the education of attention.
These were crucial moments at which identities were formed, and knowledge learned
by new generations. These knowledges themselves may be embodied, that is learned
and experienced through the body as an aspect of memory and skill (Ingold 2000;
chapter 4). Equally, however, they may be talked about and openly discussed.
Meaning is revealed through engagement with others, and although as Toren points
out others may influence the conditions through which children perceive meaning,
they cannot control what a child makes of those meanings (Toren 2004, 223).
Children engage with adults in the historical process of revealing their own meanings
through the world (Toren 1999, 267). The crucial point made by Toren is that as
children grow up, their ideas are being formed, and transformed, and at different
points along that process those ideas may be very different to those of the adults of the

same community.

Age and ancestors

Space prevents as detailed a consideration of age as I would like. There is insufficient
room to consider in depth the varying approaches to adulthood, marriage, parenthood
and other age-related categories that exist around the world. Suffice it to say that these
too are socially contextual and are produced through the embodied acts of dwelling
through particular socialities. One area I would briefly like to touch on, however, is
how old age and ancestors can be understood. Ancestors were one of the dominant
themes of Neolithic archaeology in the 1980s and particularly the 1990s (e.g. Barrett
1994; Edmonds 1999; Parker Pearson and Ramilisonina 1998; Shanks and Tilley
1982; Tilley 1994). The largely undifferentiated understanding of ancestors was
strongly critiqued by James Whitley (2002), however, and since then the idea has

been less prevalent in the literature.

Drawing on the work of Igor Kopytoff (1971) it is possible to return the ancestors to
our understandings, not as the unspecified spirits of earlier accounts (Whittle 2003,
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125), but rather as specific aspects of the ageing sequence. The concept of ancestors,
Kopytoff points out, is an ethnocentric Western one (1971, 129). It requires there be
an absolute division between the living and the dead, one that might not be
appreciated in other socialities. Kopytoff draws on his study of the Suku of south-
western Congo to expand this point (1971). Ancestors for the Suku are active agents
capable of rewarding or punishing descendants (Kopytoff 1971). Elders had
previously been understood by anthropologists as drawing on the power of these
ancestors and intervening with them through ceremonies conducted at crossroads or
the graveside. Yet once we move away from seeing ancestors as radically separate
from the living a very different view emerges. With the Suku, Kopytoff points out,
offerings and requests are always made of people or persons who are older (1971).
Thus the elders applied for permission for certain activities, or made offerings to
redress certain wrongs, to the people immediately older than them: the recently
deceased. Equally mature adults did the same to elders, as did young adults to mature
adults and juveniles to young adults (Kopytoff 1971, 132). Thus rather than ancestors
being a source of power, they in fact represent a continuity of age-related power
structures. As Kopytoff says, ‘the manner of addressing a living elder is the same one
used in addressing the dead. The Suku regard the activities as being not merely
analogous but identical’ (1971, 133). Here, therefore, we can think not of ancestorship
but of ‘eldership’ (Kopytoff 1971). These elders, both living and dead, are not objects
of mystical worship but rather mundane aspects of normal life caught up in the
choreographies of quotidian existence (Kopytoff 1971, 140).

Old age and death thus also require our consideration as these senses of identity, and
the power relations they draw on, can play crucial roles in understanding any
sociality. We need to consider how notions of the old, the living and the dead
interacted with identity and power in the past. We might also consider examples of
‘living ancestors’ as amongst the Lugbara of the Congo-Ugandan border (Whittle
2003, 125). I am neither suggesting that ancestors were necessarily important in the
Neolithic of southern Britain nor that conceptions of eldership were important. Rather
this example shows again that, when we move away from Western notions of identity,

very different understandings can emerge.



Chapter 2: Identity 55

Concerning age

Age is thus a social category created and performed through the citation of various
regulatory ideals. Old age may well be associated with various bodily transformations
(B. Tumner 1996), just as childhood can be associated with the education of attention
and the formation of major categories of understanding around language and
cosmology. These may be facts, as we in the West understand them, but their facticity
tells us almost nothing about the realities of their experience in different times and
different places and through different bodies. The opening up of the study of age, and
in particular childhood, is essential if we are to understand the most basic facets of
past people’s lives, and the focus of their socialities (O. Harris forthcoming; Overing
2003). This is particularly the case if we are to challenge the accounts that too often
present the people of the past as homogeneous, and effectively as able-bodied adult
males (Briick 1998; 2001). We also need to consider how understandings of age,
along with the embodied experience of ageing, can produce relations of power and
challenge the applicability of Western conceptions of life and death to other social

contexts.

I have now considered two of the most important vectors in the formation of identity:
age and gender, and how these can intersect along the life course. Yet I have still to
address a crucial area: how do different versions of what a person is exist amongst
different groups around the world? It is necessary to place our consideration of
identity, gender and age within broader conceptions of the body that further challenge
essentialist Western preconceptions, particularly those surrounding the notion of the
individual.

Personhood

Personhood and individuals

In this final section on identity I wish to examine the concept of personhood, that is
how persons are conceived and understood. This is an increasingly debated within
archaeology (e.g. Fowler 2000; 2002; 2004; Hofmann 2005; Meskell 1999; Thomas
2002; 2004; Whittle 2003), drawing on the long history of discussions amongst
anthropologists (e.g. Battaglia 1990; Hallowell 1960; M. Strathen 1988). By
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discussing personhood, archaeologists are beginning to recognise that we cannot take
Western conceptions of the individual for granted (Fowler 2004, 7). Instead
understandings of what a person is, what a person can be, are contextually specific.
They are historically and socially constituted in other words. As Butler has shown
with relation to gender, particular notions of personhood have their own historicity,

and cannot be assumed to have existed in the past.

Julian Thomas (2004) has been particularly critical of the way archaeologists have
assumed that the individual represents a universal category of personhood. In the
West people tend to be conceived of as bounded whole individuals, who possess
rationality and free will" Every individual is unique, yet each one possesses
attributes that are central to all people everywhere. The humanist tradition has then
sought to extend these attributes to all people at all times (Thomas 2002). As Thomas
has argued, however, the individual is in fact a conception that has emerged through
the particular historical processes of modemnity (2004, chapter 6). Rather than being
the foundation of what it means to be human, the individual, like the notions of male
and female, emerges as a particular historical construction. Some archaeologists (e.g.
Hodder 2000; Meskell 1999; 2001) have called for archaeology to engage with the
individual, or to differentiate between the individual and individualism; the former
being the inherent nature of being human, the latter the modermn West’s conception of
humanity. Yet as Thomas (2004, 141) correctly argues, such a position forces us to
place part of being human outside of history, outside of the world in which it exists
(cf. Butler 1993). Such an argument puts the doer back behind the deed and
reinstitutes the separation of nature and culture. It places once again our modemn
notions of the person as truth, and other understandings as cultural gloss (Thomas
2004, 119). Thomas argues that the isolated individual conceived in the West is not
merely historically contingent, but that it is ‘in some senses aberrant or even
pathological when looked at critically’ (2004, 126). Indeed this point forms part of
Thomas’ wider critique of modernity (2004). Whilst Thomas certainly has a point, it
is important that we do not separate modern Western peoples entirely from all other
conceptions of personhood (LiPuma 1998). For example Marilyn Strathern shows
how the notion of the individual can emerge under certain circumstances in Melanesia
(1988, 15). Equally when we comment in the West after the death of a close friend or

relative that one feels that part of oneself has died or gone missing, we are expressing
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a quite different form of personhood (cf. Fowler 2004, 35; LiPuma 1998). In writing
about Western personhood as entirely individualised, Edward LiPuma has pointed out
that anthropologists are discussing the ideological view of the person in the West, and
not, in fact, its reality (1998, 57).

Thus I would argue that to describe the modem Western individual as aberrant is
slightly excessive (cf. LiPuma 1998). Instead we need to recognise that all forms of
personhood are constructed through particular historical and social circumstances, and
are made up of a variety of contrasting understandings that can be simultaneously
held. As Fowler argues, ‘there are ways to be individuals which do not accentuate the
bounded unity of the person’ (2004, 17). Nevertheless it is essential that we now
consider how different ways of conceiving of human beings exist and how being
human need not be limited to our species, or indeed to animate objects (Hallowell
1960). When personhood is accorded not on the basis of biology but on the basis of
cosmology or agency, rocks can become people as easily as a human being can
(Hallowell 1960, 24; Trudelle Schwarz 1997). In this section of the chapter I want to
examine two broad conceptions of the person that Cecilia Busby has identified (1997,
cf. Fowler 2004), that of partible conceptions of personhood, drawn largely from
Melanesia (e.g. Battaglia 1990; M. Strathern 1988), and permeable conceptions drawn
from Indian ethnographies (e.g. Busby 1997). These dividual conceptions of
personhood, I will argue, offer excellent analogies for understanding personhood in
the past, not as direct models, but rather as ways of thinking that disrupt Western
conceptions and challenge and undermine our basic assumptions about being human
(Gell 1999a, 74). Multiple conceptions of personhood from around the world (e.g.
Trudelle Schwarz 1997; Gillespie 2001) fit well within this schema, and personhood
can be conceived of as being made up of individual, permeable and partible aspects to
differing degrees. As Fowler argues, these do not represent either the totality of
possibilities of being human, or polar opposites (2004, 37). Rather they can be seen as
‘mechanisms and processes vital to the formation of personhood’ (Fowler 2004, 37).
As I will show in chapter 5, combining these different areas of personhood can allow

radically different understandings of Neolithic personhood and materiality to emerge.
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Partible personhood

The first mode of personhood I wish to examine is that of partible personhood. This
understanding is taken from Melanesian anthropology, notably that of Marilyn
Strathern (1988; 1991; 1992; see also Battaglia 1990; 1991; Wagner 1991; J. Weiner
1988; cf. Josephides 1991). Strathern rejects the Western concept of society altogether
for Melanesia, preferring instead the notion of sociality ‘to refer to the creating and
maintaining of relationships’ (1988, 13)™. The notion of possession is also strongly
critiqued by Strathern as emerging from the background of Western capitalism. The
idea that people are unitary or seek a bounded state is seen by Strathern as an
assumption that plays a key role in anthropology yet would be meaningless in the
context of Melanesian relationships (1988, 57). Developing this problematisation of
society and possession, Strathern offers a quite different view of the individual

arguing that:

Far from being regarded as unique entities, Melanesian persons are as
dividually as they are individually conceived. They contain a generalised
sociality within. Indeed, persons are frequently constructed as the plural and
composite site of the relations that produced them (M. Strathern 1988, 13, my
emphasis).

Thus crucially people are produced through the relationships in which they are
enmeshed™. Identity in Melanesia is ‘an outcome of interaction’ (M. Strathern 1988,
128). It results, in other words, from the relationships which people have, rather than
being innate or natural (M. Strathern 1988, 185). Thus rather than attempting to define
the groups in which a particular is a member, we need to consider ‘what modelling of
relationships the person him- or herself contains’ (M. Strathern 1992, 81). Partible
relations are crucial in Strathern’s analysis, forming links between persons, indeed
acting to constitute those persons in the first place (Gell 1999a, 35). Rather than the
bounded, whole, body of the West, instead the body in Melanesia is partible, and thus
its parts can be objectified, detached and exchanged. Persons carry relationships with
them, indeed are formed literally from them. Through exchange, people can objectify
a relationship in the form of a pig, an axe or a child and separate it, part it, from

themselves. Bodies and people are thus partible™.
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Exchange and partibility

Let us consider how these exchanges work in a little more detail. In Alfred Gell’s
analysis of Gender of the gift, he argues that we can best conceptualise the role of
relations as constituting and linking particular terms (1999a, 35). These terms he
defines as ‘ideal entities’ (Gell 1999a, 35). Thus a term such as mother or father only
comes into being through the relation that the two of them share (Gell 1999a, 35).
Gell conceptualises this link through the diagram below (fig. 2.2).

Term e.g. parent

Relation

Figure 2.2: Terms, relations and objectification (after Gell 19994, 38, 40, figs 1.4 and
1.6).

Exchange has long been recognised as a vital part of life in Melanesia (e.g. Mauss
1954 [1925]). Typically this has been seen as being constituted through gifts as
opposed to transactions of commodities, and tied into the generation of male prestige.
Strathern develops this to challenge our notions of personhood (1988). She argues that
there are two forms of exchange in Melanesia, mediated and unmediated (M.
Strathern 1988). Mediated exchange, such as that traditionally associated with the gift,
is mediated by the presence of an object between the two people exchanging. Here the
object is parted from one person and absorbed by another, the object itself creating
mediated relations (M. Strathern 1988, 178). The exchange of a pig between two men
is one example of this. The pig is the objectified form of the relationship between two
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men (Gell, 1999a, 47). It is objectified and parted from the body of one man and
given to another. In this form the relationship that produced the pig (which the pig
also embodies), that of the husband and wife, is eclipsed (Gell 1999a, 47, fig. 2.3).

The relationship between husband and wife is one of unmediated exchange.

Donor

IHusbam} ? I Wiﬁ;’ . Recipient
Cross-sex Same-sex mediated
unmediated

Figure 2.3: The eclipsing of husband-wife relations by exchange relations (after Gell
19994, 47, fig. 1.14).

Unmediated exchange would not, Strathern acknowledges, normally be considered a
type of exchange at all (1988, 179). Here people are able to have a direct effect upon
others, say upon their health or growth (M. Strathern 1988, 178). Examples of this
include the mother’s capability to grow children or the work one spouse does for the
other, clearing ground or raising pigs (M. Strathern 1988, 179; fig. 2.4y, These are
services exchanged between two people (Gell 1999a, 43). This construct allows
Strathern to analyse the entirety of Melanesian sociality through the lens of exchange
- be it mediated or unmediated — and examine how this interrelates with other
concepts such as gender. Gender in fact forms a crucial role in exchange, defining
whether it is cross-sex, between different genders, or same-sex between members of
the same gender. Here, however, it is the socially emergent gender rather than

biological sex that is crucial.
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Capacity for Capacity for work
work (male) (female)
Unmediated exéhange

Figure 2.4: Unmediated exchange between husband and wife (after Gell 19993, 43,
fig. 1.10).

Donor Recipient

oo O < D

Same-sex mediated exchange

Figure 2.5: The eclipsing of previous exchanges within the body of the donor C. The
exchange between A and A represents the unmediated exchange between husband and
wife that produced the pig This is then eclipsed in tum by each act of mediated
exchange, culminating in that between C and D. The pig here ‘reifies the relations
encompassed in this term’ (Gell 1999a, 49) (after Gell 19993, 49, fig. 1.16).
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Partibility and gender

The relational and partible nature of the body within Melanesian conceptions of
personhood means that bodies are not singularly gendered. Strathern’s critique of
Western possession entails that she sees the idea of possessing a single gender as
meaningless in Melanesia. Rather the relations and substances that form a Melanesian
body are gendered in themselves and thus different parts of the body are internally
divided into male and female parts (Busby 1997, 270). Whether a particular part is
seen as male or female, however, depends upon the particular context. Thus gender
emerges under certain circumstances in Melanesia. This is true of the roles played not
only by people but also by material culture, for example in male initiation ceremonies
amongst the Gimi. Strathern gives several examples of what would appear to Western
eyes to be conflicting imagery: the role of the flutes in Gimi initiation as the ‘mother’s
penis’“i“; the association across the highlands of men’s houses with wombs; and
penile bleeding being seen as menstrual (M. Strathern 1988, 126). To see these as
contrary or odd is to begin with a perspective that presumes that men or women
possess particular characteristics from the start (M. Strathem 1988, 127; Gosden
1999, 135). In contrast to this, amongst the Gimi for example, there is a notion of
transaction that underlies the relationship between gender and sexual attributes (M.
Strathern 1988, 111).

The corporeal body is presented as exclusively male or female for specific
ritual effect. persons are not axiomatically conceived by these Highlanders as
single sex. Rather, an alternation of sexual conditions, two modes of gender

constitution, is displayed (M. Strathern 1988, 122; my emphasis).

Substances and people emerge as certain genders depending on the relationships in
which they are engaged. Thus whether exchange is cross-sex depends not on the
biological sex of the people involved, but rather on the relationship they are engaged
in. In certain forms of exchange between two men, gender may emerge as male for
one and female for the other and thus the exchange is cross-sex. Gender here emerges
as quite different even from the third gender groups that I examined earlier. Because
personhood is relational, gender is produced out of the suppression and expulsion of
certain substances (sometimes literally) in exchange relationships. Gell demonstrates

neatly the multi-layered nature of these acts. He points out the complex relationships
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between semen and milk in Sambia rituals (Gell 1999a, 59). Semen is passed between
men and initiates, the initiates taking on the female to the elder’s male. The Sambian
older male is also responsible for the insemination of the younger man’s sister.
Female milk, which is transformed semen, may then be given to the offspring of this
relationship. The role of semen is analogous to milk; the elder male is effectively
breast-feeding the junior (Gell 1999a, 58). All these acts are acts of exchange; in fact
they are mediated cross-sex acts of exchange. The crucial thing here in terms of
gender is to note how a position is taken up in relation to the nature of the exchange.
Both brother and sister are female to the older man’s male. These switches of gender
are not limited to exchanges between two people, however. Groups too can form
cross-sex exchange relationships where the objectification and separation of a certain
part of the group and its absorption into another can gender one group as male and the
other as female™,

Plural and fractal relations

Within this relational concept of personhood, Strathern defines several modes for
considering people. The first of these is the one-as-many mode. Here a group of many
men or women conceptualise themselves as replicating a single form, repressing
internal differentiation. The partibility central to the relational sense of personhood
means that whilst the numbers of people may change, there can be one or there can be
many, but the relations remain the same. It is this that is implied by Wagner’s
conception of the person as fractal (1991). The numbers may change but however one
multiplies it, the ratio remains the same (Wagner 1991, 172). Thus amongst males, for
example, the female aspects of the body might be repressed and their male aspects
stressed, replicating a single form. The singular and plural are thus intimately
connected; one is a homology of the other, but as Strathern points out, ‘neither is to be
equated with the pair’ (1988, 14).

The pair by contrast constructs another particular form of personhood. Here two
dividuals encounter each other and in doing so differences between them emerge and
each takes on a particular gender. This applies especially between a husband and wife.
Thus in the one-is-many mode gender exists as a suppressed duality in each person,
whilst in the pair mode gender is externalised and performed. Each person becomes
male or female as part of the pair; a ‘dividual androgyne is rendered an individual in
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relation to a counterpoint individual’ (M. Strathemn 1988, 15). Each of these modes of
plurality (the multiple and the pair) is matched by two modes of the singular, dividual
and individual. People take on these different roles through the relationships they
form with other people. Gender and personhood thus emerge under certain situations
and through certain relationships and performances (Gosden 1999, 133).

The roles of exchange, gender and personhood in Strathern’s argument are all clearly
and closely interlinked. In Melanesia, gender emerges through action, through taking
particular roles in exchange, and substances too are gendered through the context in
which they are encountered. Exchange rests on metaphors of same-sex/cross-sex, just
as initiation rites, gender and personhood do. People are partible and dividual; they
give parts of themselves away, parts which objectify the relations in which they are
enmeshed. People in Melanesia are predominantly involved in relations which
separate (M. Strathern 1988, chapter 8). This can be contrasted with people in the
Western world, Fowler has argued, who are engaged in relations which alienate
(2001, 140). This contrast fits within the idealist opposition that Strathern creates and
maintains between Western worldviews and those of Melanesia (Gell 1999a, 33).
Within Melanesia relationships are constituted, Strathern argues, through differing
forms of exchange. It is only through exchange that relationships come into being,
and it is through these relationships that persons, personhood and gender are created.
The metaphor of gender works as the underlying theme that runs through exchange,
even as it is constituted, by, and through, the event of exchange, be it mediated or
unmediated (M. Strathern 1988, 182). All relationships are relationships of exchange,
and all exchanges are gendered (Gell 1999a, 36). Thus in Melanesia, or in Strathern’s
Melanesia™, people are constituted in radically different ways to those of the modern
Western world. The partibility of people emerges through exchange, through their
ability to give parts of themselves to others (Fowler 2004, 55).

Permeable personhood

Permeable personhood in southern India

Cecelia Busby compares Melanesian bodies, which are internally divided and partible,
with Indian ones which she argues are ‘internally whole, but with a fluid and
permeable body boundary’ (1997, 269). Whereas in Melanesia parts of people can be
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separated off, objectifying relations between them and others, in southern India,
specifically amongst the Mukkavar, substances extend outwards from people and
form flows between them (Fowler 2004, 31-2). These substances can include fish,
alcohol and money, but are particularly central to the relations between married
couples. Married couples are linked through the permanent flow of substances
between them, through sexual intercourse, and through eating off the same plate
(Busby 1997, 267). This constant flow of substances through the permeable
boundaries of the body leads husbands and wives to view themselves as having a
singular body (Busby 1997, 268). Women and men provide different substances,
through this permeable flow, that help to form children and these substances merge
within the child (Busby 1997, 264). The child’s gender is determined by the relative
balance of male and female substance (Busby 1997, 264).

Children here emerge as entities in their own right, rather than as objectifications of
the relations between two adults as they do within Melanesia (Busby 1997, M.
Strathern 1988). Also unlike in Melanesia gender does not emerge in southern India
under particular circumstances, through various forms of exchange. Instead maleness
and femaleness are attributed through the ability to reproduce, to act as a man or to act
as a woman. It is within this broadly Indian context, as we saw earlier, that the hijra
exist as a gender incapable of reproducing and thus neither man nor woman (Nanda
1999). The presence of genitals (ideally absent amongst the hijra) reveals the ability
to produce male or female substances, and thus to act as a man or a woman. Particular
substances are always male or always female in India, unlike in Melanesia where the
gender of substances is determined by context (Fowler 2004, 32).

Thus people in southern India are not conceived of as either bounded individuals or as
a composite of relationships. Instead they ‘engage with others and are connected to
them through flows of substance which they exchange with each other’ (Busby 1997,
273). This permeable and fluid person offers us another way of conceiving of gender

and the body, and another way of contesting dominant Western understandings.

Other possibilities
Andy Jones (2005) has criticised the way in which conceptions of personhood have
been used in archaeology. He suggests that archaeology has become too reliant on
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specific ethnographic examples of personhood, particularly that from Melanesia
(2005, 194). Whilst not disputing the need for archaeologists to problematise past
conceptions of the person, Jones argues that the ‘European Neolithic has a Melanesian
flavour’ (2005, 195). In order to counter this Jones draws upon Classic Mayan and
contemporary Quechua-speaking communities conceptions of personhood (2005,
196-8). Amongst the Maya he notes that people were made of two substances, blood
and bone, which they received from their mother and father (A. Jones 2005). People
thus formed containers for these substances (A. Jones 2005, 197). Yet these were not
the bounded containers of the modern West, rather they were in Jones’ own word
‘permeable’ (2005, 197). The substances of the body acted ‘as a medium for inter-
subjective exchange’ (A. Jones 2005, 197). This is strikingly reminiscent of Busby’s
description of southern Indian personhood. Amongst the Quechua-speaking peoples
of southern Peru, Jones argues that people are connected through their relationships
and are also connected to objects they have manufactured, even if that object is
exchanged (2005, 198). This, in contrast, seems more similar to Melanesian

conceptions of personhood.

Thus what strikes me about Jones’ analysis is not that the examples he takes from
Central and South America undermine the use of Indian or Melanesian models of
personhood, but rather they suggest their continued applicability. Certainly all these
forms of personhood can be considered as broadly relational (A. Jones 2005, 198), but
other connections also exist between them. I do not wish for a moment to suggest that
all forms of personhood around the world are either permeable or partible in form,
that these somehow represent the totality of possibilities of human being. I do not
want to suggest even that personhood was conceived of identically amongst the Maya
and amongst the Mukkavar. Rather I argue that these two forms of personhood,
permeable and partible, provide us with useful models to understand non-Western
conceptions of personhood. We must remember, however, that these two forms do not
necessarily exist in isolation, nor are they in total contrast to Western forms of
personhood. As LiPuma (1998) has pointed out there are aspects of Melanesian
personhood best understood as individual in nature, even if these are underplayed,
indeed suppressed by Melanesians themselves. Instead our investigations of past
peoples should consider what aspects of personhood, if any, are formed through
understandings that can be glossed as partible, permeable or individual (cf. LiPuma
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1998, 56). These conceptions in no way need to be contradictory, though it would not
matter if they were. Human beings are perfectly capable of holding multiple, in some

cases contradictory, understandings at the same time (Gregor 1977, 30).

Personhood amongst the Navajo: partible, permeable, individual

My last example of personhood comes from Maureen Trudelle Schwarz’s (1997)
study of the North American Navajo. Although personhood takes a very different
form amongst the Navajo compared to others I have outlined, it can still be
understood in terms of the models of permeability, partibility and individuality.

A crucial aspect of Navajo personhood is the way that part of the person can stand for
the whole, or the principle of synecdoche as Trudelle Schwarz puts it (1997, 5). This
means that personhood lies in every fraction of a person such as their hair, or their
fingemnails, as much as it does in the whole. Personhood can thus be transferred to
everything that a person comes into close contact with, be it clothes or other everyday
objects (Trudelle Schwarz 1997, 5). It is as if the boundaries of a person’s body might
be seen as permeable. Navajo personhood is also relational, however, and these
relations extend to include non-human animals and objects (Trudelle Schwarz 1997,
9). Personhood is extended to 7s ‘aa’ ceremonial baskets, and children are taught that
the earth, sky, mountains and thunder and lightening are ‘living kin’ (Trudelle
Schwarz 1997, 9). It is not the case, however, that this is an example of
anthropomorphism. That is to say it is not that the Navajo construe mountains, for
example, to be like a person. Rather they see both mountains and people to be made in
the image of the holy people (Trudelle Schwarz 1997, 11). Similarities can be drawn
between mountains and people; they both have bases and they are both composed
from similar elements, but this is not the abstract application of human qualities on to
inanimate objects. Rather it is the belief that both mountains and people share a

structure through their common origin.

Differing substances play an important part in Navajo conceptions of personhood and
these in turn are deeply entwined with Navajo cosmology. During the marriage
ceremony a cornmeal mush is presented by the bride to the groom (Trudelle Schwarz
1997, 71). This mush is then divided by the bride’s father or maternal uncle into four

quarters, each one representing the cardinal directions. The groom and bride then eat
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from each of the four quarters and from the centre. In doing so the bride and groom
incorporate the different kinds of knowledge that are associated with each of the
cardinal points within their marriage (Trudelle Schwarz 1997, 72). The watching
friends and relatives then consume the mush. In doing so the substance of the mush is
absorbed by the community as is knowledge of the marriage, just as the marriage
absorbs knowledge through the consumption by the bride and groom. Here then we
can see how flows of substance link people, clans, knowledge and cosmology
together, through the permeability of the bodies involved™.

The Navajo conceive themselves as being made up of four types of blood, coming
from their two parents and patemal and matemnal grandfathers (Trudelle Schwarz
1997, 73). This again is tied in with the four cardinal points, and represents the
different contribution of four clans to the making of a child.

Through this shared substance — one of the four types of blood — each clan
influences the development and functioning of a bodily system — the digestive,
the skeletal, the nervous, or the respiratory system (Trudelle Schwarz 1997,
74).

The influence of the four bloods, and the people, clans and cardinal directions that
they represent are not temporary, but rather ongoing throughout a person’s life. Thus
people are constantly part of the flows of relationships, understood through people,
substance and place that bind families and clans together. These linkages can also
make body parts dangerous. As body parts or secretions contain personhood as much
as the whole body does (the principle of synecdoche) so any body part can be used to
have an effect upon the whole (Trudelle Schwarz 1997, 239). Equally this flow of
substance links not only fingemails with people, but people with clans, and thus what
happens to the smallest fingernail could affect the clan as a whole (Trudelle Schwarz
1997, 239).

Although many aspects of Navajo personhood can therefore be understood as
permeable, certain aspects could also be considered partible: the ways in which
personhood is constituted as relational for example, or the ways in which aspects of

personhood are imbued into artefacts that a person makes (Trudelle Schwarz 1997,
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111). Each part of a Navajo person is considered equivalent to the whole. Wholes are
thus made up of parts, clans of people, and people of ‘dual integrated components’
such as left and right and male and female (Trudelle Schwarz 1997, 233). The
concepts of homology at play here have clear parallels with Strathern’s analysis of the

one-as-many mode in Melanesia (1988).

The Navajo also recognise aspects of their personhood that might be associated with
more Western conceptions of the individual, such as their personal autonomy, and
sense of self (Trudelle Schwarz 1997, 239). Navajo personhood could thus be seen as
combining a generally permeable view of personhood with aspects of individual and
partible conceptions also. This shows clearly that any attempt to draw too fine a line
between permeable, partible and individual personhood would be misleading. Rather
we should consider how any form of personhood is more likely to be made up of
aspects of all three forms. Permeable, partible and individual aspects of personhood
can coexist simultaneously. Our investigations of the past must consider, therefore,
how these different kinds of personhood may exist alongside one another and how

they may emerge, or be suppressed, in differing contexts.

Concluding personhood

Personhood is a complex category that is central to how people conceive of
themselves and their world. Such categories are not merely abstract cosmologies.
Rather they are directly implicated in people’s daily practice. They are caught up in
the production of food (M. Strathern 1988) in the way husbands and wives eat (Busby
1997) and the way people feel about their world, about baskets, carpets and mountains
(Trudelle Schwarz 1997). Personhood is directly implicated in broader studies of
identity too, whether that be through the examination of gender, or through the ways
bodies are seen, identified and shaped through the work of the self and others (cf.
Becker 1994; Lagrou 2000). Conceptions of personhood are certainly not limited to
human beings as we understand them, but can be extended to baskets, mountains,
rocks and animals depending on the particular context (Bird-David 1999; Hallowell
1960; Trudelle Schwarz 1997). It may also often be the case that not all rocks, for
example, are persons (Hallowell 1960), or that it is only in certain contexts that
certain beings reveal themselves to be human through their actions (Bird-David 1999,
75).
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Drawing on the work of anthropologists like Marilyn Strathern and Cecelia Busby and
archaeologists like Chris Fowler (2004; but see also Chapman 2000) I have argued
that we can conceptualise personhood as being made up of various partible,
permeable and individual aspects (LiPuma 1998). These terms should not be seen as
universal, nor should similarities between differing forms of personhood mean that I
see any of these as ahistorical. Nor should they be considered in any way to cover the
total of possible personhoods that may have existed in the past or present. Rather
these terms, taken from three disparate contexts, provide us with a terminology for
discussing personhood. Such terms always fall short of the contexts in which they
were produced, yet they provide models which we can use to analyse various aspects
of personhood. In chapter 5, I will draw on this discussion to show how Neolithic
forms of personhood may have been both permeable and partible, and how differing
forms of material culture were caught up in forming and citing those differing aspects
of personhood.

Conclusion

Identity is an enormously complex subject, which is at once central to our
understandings of the circumstances in which we write, and to the lives of past
peoples. In this chapter I have questioned our basic understandings of the body,
gender, age and personhood. This is essential if our taken-for-granted views on men,
women, children and people are not to be thrust back unwarranted into the past,
thereby legitimating today’s views and inequalities. Identity, including sex, age and
personhood, emerges from our being in the world. It is part of an ongoing, open-
ended process of citation. Anthropological evidence shows that multiple genders exist
around the world today, and no doubt would have existed in the past. Far from male
and female, for example, being part of a biological reality they are in fact contextual
regulatory ideals, cited and recited through performative practice. These
understandings do not challenge the views of agency and dwelling which I set out in
chapter 1. Rather they add to this approach and prevent essentialised, effectively
male, bodies being thrust into the past. Equally, however, notions of dwelling and
practice have supported understandings developed in this chapter and have allowed
me to put forward a more nuanced account of gendered agency, which recognises

both its improvisational and reactive qualities. Personhood around the world shows
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that the modemn, individualised, person cannot be taken as the sine qua non of human
being. Other views of the body exist that challenge the concept of a bounded whole,
and reject the notion that only humans are people. Personhood can take on a probable
infinity of forms but the notions of permeable or partible dividuals, and individuals,
give us a starting place from which to develop more subtle and provocative
conceptions of personhood in the past. Bodies do not exist ready to be socialised into
the world, rather bodies are produced through socialisation, through the experience of
dwelling in the world. This can lead to children having inverted understandings
compared to adults, and it is also how the complex and challenging notions of body

and self that exist around the world today were produced.

Yet this is still not sufficient in itself. Within the accounts set out above there is little
or no consideration of the complex nature of emotion or memory, yet these are surely
central to how bodies are conceived and remembered through the citations of
regulatory ideals. Memory allows the possibility for bodies to stretch across time, to
exist both in the present but also in the past, and to look forward into the future.
Emotion too questions the limits of bodies, both temporally and spatially as it creates
flows and links between objects, peoples and places. Emotion is central to the
production of community. Both memory and emotion are socially contextual, and
produced through our being-in-the-world, and both are central, I will argue, to any
understanding of the agency and identity of past peoples. These approaches can also
help us to think about notions of shared value, community and conviviality that
broaden and strengthen our understanding of the past. It is thus to emotion that I turn
next.

! As Elizabeth Grosz has argued (1994, ix), the neutralisation of bodily specificities is one of the many
tools of phallocentric domination.

" In this chapter there are several areas of identity that I do not consider in detail, notably race. This is
not to suggest that race does not form a central aspect of modern identities, and some identities in the
past (cf. Franklin 2001; S. Jones 1997). Space and time prevent as full a discussion of identity as I may
have liked, and thus I have chosen to concentrate on aspects of identity that I believe may have been
particularly crucial in Neolithic Britain: age, sex and personhood.

™ This understanding fits within the anti-humanist traditions of thought descending from Nietzsche,
through Foucault and Heidegger. It is present within archaeology in the writings of Julian Thomas (e.g.
2002; 2004).

¥ Grosz (1994) uses the metaphor of the mébius strip to capture the unbroken movement inside and
outside the body.

¥ Examples of the way bodies shape themselves includes how people carry themselves whilst walking,
the effects on body shape of repetitive activities, the way women today texture their bodies with razors
(Penny Bickle, personal communication), and the way women in rural Greece cut themselves and tear
out chunks of hair to express grief on the surface of the body (Seremetakis 1991).
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¥ The discussion of bodies as bounded is a classic heterosexual male way of experiencing the world.
Female bodies are never thought of as bounded in the same way (Grosz 1994).

Vi1t is extremely difficult to discuss these topics without referring to terms such as male, female, man,
woman and sexuality. Throughout this section I use these terms in order to elucidate the argument, not
to suggest their universality.

" In the Western sense, of course.

™ These include Derrida, Hegel, Foucauit, Irigaray, Lacan and Wittig.

* There are certain difficulties with Butler’s choice of language here. It can be argued that regulatory
fiction, or even regulatory ideal, suggests that these hide another, more truthful gender behind them, or
that they act almost as an ideology, in a Marxist sense, obscuring the ‘truth’. This is not what Butler
means, however, or at least, that is not how I understand her argument. Rather these terms reveal that
there is no truth, no reality behind the fiction, as there is no subject, no object, no world, that pre-exists
gendered performativity.

* Butler here follows Derrida (1999) in his deconstruction of J.L. Austin (1962). The performativity of
an utterance does not just depend upon the words but upon the context and the person involved. Thus I
cannot stand up in a lecture theatre and pronounce two random students man and wife (Salih 2002).

* Both Bourdieu and Butler do not consider how memory works, however. Thus their conceptions of
how acts relate to both future expectations and past events are impeded. I will address memory in detail
in chapter 4.

** Butler has shown eloquently how such a conception of the person is not only essentialist, but also
androcentric in nature (1990, 169).

*¥ This is a notion I too prefer, and the term sociality will be used in this context throughout the thesis.
™ Josephides argues that Strathern fails to deal adequately with the concept of knowledge as a
cognitive state (1991, 146). She argues that in Strathern’s account people’s subjectivities are purely
objective, ‘denoting only their role in a larger theory of social action’ (Josephides 1991, 147). In effect
she is criticising Strathern’s view of agency. Strathern argues that agency and cause are split in
Melanesia, ‘agents do not cause their own actions’ (1988, 273). They act from their own vantage point
but with someone else’s vantage point in mind. Strathern creates yet another dichotomy to explore
these issues, a dichotomy between persons and agents (M. Strathern 1988, 273). The person, Strathern
argues, objectifies and thereby unveils the relations of which they are constituted. The agent by contrast
acts because of those relationships. Thus the relationship between person and agent is identical to the
split between cause and agency. A person is the cause of an agent’s actions. This shows once again
how Strathern’s creations of personhood, and of cause and effect, in Melanesia are totally different to
the understandings of the modern West. Agency is not a deliberate act by a bounded individual but
rather the result of multiple relationships created through exchange. Josephides’ view is that this
underplays how deliberate knowledge and action maintain these symbolic structures within Melanesia
(1991, 147). Yet this criticism is in turn based on a view of knowledge, cognition and agency that is
Westemn in its origin. Josephides effectively tries to restore the individual to the heart of Strathem’s
argument. This of course runs directly against what Strathern is trying to accomplish. Yet Strathern’s
argument does lack a historical perspective, however. No understanding of how these structures
developed is offered, nor how they might be changing and altering as time moves on (but see LiPuma
1998). Instead a relatively timeless picture emerges, despite the importance Strathern gives to future
and past within exchange relationships. It is not necessary to wholly restore a Western conception of
knowledge or agency to add a historical dimension. Rather, a more creative understanding of how
success or failure in exchange for example might alter the development of future action could add a
temporal dynamic to this understanding. Equally an analysis of those kinds of interaction within
Melanesia where more ‘Western like’ forms of agency emerge is also worthy of consideration (Lipuma
1998). Differing and multiple conceptions of agency are essential both in anthropology and in
archaeology if we are to escape from essentialist notions around the concept, and Strathern offers us
just that.

*" In similar fashion Roy Wagner has termed this sort of personhood ‘fractal’ (1991).

X Here we encounter a difficulty with Strathern’s work. Children emerge as the objectified relations
between a husband and wife, but they are also clearly more than that. Children, as I argued earlier, have
social identities that demand our consideration, lest we only focus on the relationships (partible or
otherwise) between adults. It thus essential that whilst we recognise the power of Strathern’s arguments
we do not accept them at face value but rather situate them within other understandings, such as those
developed in this chapter. Alternative conceptions of gender beyond male and female are also absent
from Strathern’s account. This may well be because they are also absent in Melanesia, but nevertheless,
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it means that we must critically combine her ideas with other approaches if we are to access the
diversity of identity in the past.

™ The Gimi flutes were mythically stolen from women by Gimi men and are ritually revealed to male
initiates. These rituals reveal the multiply sexed nature or androgyny of the Gimi world. Key to this are
the flutes. Stolen from women they are phallic, standing for a penis that is both male (it belongs to the
initiate) and female (it used to belong to a woman). The play between the two continues as stories are
told revealing that the beard a man will grow comes from his sister’s pubic hair which originally
plugged the flute (M. Strathern 1988, 112). The flute also represents not only a female penis but the
‘woman’s child and woman’s birth canal’ (1988, 112). The men could thus be seen as seizing the
woman’s ability to reproduce. This would be mistaken, however, although it would fit well with a long
line of anthropological analysis that has tried to analyse men’s domination over women in the
highlands of New Guinea. Men still require women in this context to grow the child; what they seize is
the ability implant life (M. Strathern 1988, 113). Even here, however, gender differences that emerge
are only temporary. In a very real way, and a way which is quite alien to our conceptions of gender, it
is not the organs that sex an individual. Having a penis does not make one a man. Quite the reverse in
fact, it is acting as a man that makes one’s penis male (M. Strathern 1988, 208); “context is all’ in the
creation of gender (Gosden 1999, 135)

X Debbora Battaglia traces the role of substance and gender in androgynous motherhood amongst the
Sabarl islanders (1990; 1991). Children are the objectified relation between two parents, and they are
thus the partible expression of both of their identities. This only accounts for half the story amongst the
Sabarl, however (Battaglia 1991, 91). During part of the time of the child’s development the mother is
seen as totally self-sufficient. This requires her to be androgynous as the child requires both male and
female substances to grow. The mother is therefore empowered to ‘substitute other substances for
semen and to render them masculine’ (Battaglia 1991, 91). Through this she too is rendered partially
masculine, or more accurately does not suppress her masculinity. Her relationship with the child thus
produces a new product, the androgynous mother. This shows again how the Western conception of
the “natural’, “feminine’, nature of motherhood is once again a socially contextual understanding. At
certain times amongst the Sabarl it instead emerges as androgynous.

™ Another important critique of Strathern’s analysis of Melanesia has been offered by Gell (1999a).
Gell argues that rather than being an ethnography of a particular geographical area, Gender of the gift is
instead a distinct intellectual project (1999a, 34). The Melanesia described by Strathem, he argues, is
not a real place (Gell 1999a, 34). He stresses this point by arguing that, contra Strathern, commodity
transactions do take place in Melanesia, and not everything is ruled by the gendered gift transactions
she so assiduously describes (Gell 1999a, 74). That said, Gell does not perceive these as weaknesses
within Strathern’s argument. In fact he perceives this as a strength, as it means that her techniques, or
‘system M’ as he terms it, are not only applicable in Melanesia. As he puts it, ‘a world consisting of
signs and internal relations is imaginable anywhere’ (Gell 1999a, 34). This point has clear implications
for the applicability of system M to archaeology.

™ The similarity between this and the role of the wedding cake at British weddings is worth noting
here.
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Chapter 3: Being-in-the-emotional-world

Introduction

Emotion and archaeology are words rarely seen together, and form a subject that has
only occasionally been discussed (e.g. Gosden 2004; Tarlow 1999; 2000). It seems as
if emotion has remained fastened to the top rung of Hawkes’ infamous ladder of
inference (1954), even as the postprocessual and interpretive revolution brought the
equally intangible ideas of ideology, power, knowledge and memory to the fore (e.g.
Barrett 1994; Bradley 2002; Miller and Tilley 1984). Despite the rejection of the
positivist dogma that had come to dominate processual archaeology, emotion
remained inaccessible, an improper research goal for a scientific subject. This is all
the more surprising when one realises that since the 4™ century BC, and the writings
of Aristotle, the debate around emotion has raged within philosophy (Solomon 2003).
Indeed Aristotle’s complex treatment of emotion stands up against, and indeed is
superior to, many modemn day accounts (Solomon 2003, 6). In particular, Aristotle
manages to avoid the mind:body duality that has so bedevilled Western thought since
Descartes.

For Descartes himself, emotions, or the passions as he called them, were split between
the mind and the body, and this caused some of the problems he had with his own
theory (Solomon 2003, 21). Nevertheless Descartes, and later thinkers and
philosophers such as Charles Darwin and William James, saw emotions as inherent,
natural and biologically given (Lupton 1998, 11). Darwin in particular saw emotions
as part of our evolutionary inheritance, and central to our survival (Lupton 1998, 11).

Perhaps part of the difficulty with emotions is that they are very difficult to define.
The slippery nature of emotion tends to leave a definition that falls somewhere
between feeling, mood, body and mind, yet is almost always unsatisfactory. As I go
on, I hope to demonstrate that this campaign to define emotion is not only misplaced,
it also strikes against one of the fundamental points of this chapter. That is that any
definition of emotion would be situated in the terms of the culture of the definer and
thus act in a reductionist and essentialist way (Lupton 1998, 5). We cannot assume

that our understanding of the term emotion is universal. Of course such debates can
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become circular, and if words always fail, as Wendy James has pointed out (2003),
then how can we discuss anything? The answer is, of course, that we can benefit from
loose understandings. The elusiveness of the term emotion is part of its strength, as all
interpretations of mood, feelings, sensations and beliefs can be incorporated within it
and thereby any reduction avoided. Thus I will use ‘emotion’ as an inclusive term,
and thereby avoid it acting as an essentialist translation from our culture to others.
The aim of this chapter is to explore emotion and emotions in all their diversity, rather

than trying to exclude anything from their remit.

Emotion now forms a major topic of discussion not only in philosophy but also in
psychology, psychodynamics, sociology and anthropology (e.g. Ekman and Davidson
1994; Lupton 1998; Overing and Passes 2000a; Stein 1985). Whether seen as innately
biological, innately cognitive or socially constructed, the role of emotion in practice,
agency and sociality can no longer be ignored. Yet it has remained curiously absent
from archaeologists’ discussions of people in prehistory, despite increasing emphasis
on agency, the self and personhood (e.g. Fowler 2001; 2004). In this chapter, I hope to
demonstrate how central emotions are to human existence, and thus how central they
should be to archaeological interpretation. This can be done by drawing on an
understanding gleaned from the in-depth research conducted in those fields listed
above. The chapter will begin by giving some brief background to the various
conceptions of emotion that are prevalent in the literature today, starting with those
which see emotions as innate, whether biologically or cognitively. These positions
will then be critiqued from a social constructivist position. This in turn will be
examined, crtically, drawing on my own thoughts and the ideas of the social historian
William Reddy (1997; 2001).

These debates will allow an emerging perspective on emotion to be outlined. Central
to the argument of this chapter is the vital importance of emotion in all fields of
practice and in order to demonstrate this, I will discuss the work of several
anthropologists. This will draw principally on the articles published in the recent
volume, The anthropology of love and anger (Overing and Passes 2000a), and will
detail how central emotions are to small-scale agencies and socialities. The chapter
will then tum to archaeology itself. Armed with the theoretical tools gamered from
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the earlier discussion, I will begin to examine how we can think constructively about

emotion in the past.

Innate emotions? Biological and cognitive perspectives

I will begin the discussion of emotion by briefly examining the school of thought that
sees particular emotions as innate to us as human beings'. Whether placing the
emphasis on biology or cognition these authors believe emotions at their core to be
natural (Tarlow 2000, 715). It is important to point out that these works represent a
spectrum of points of view that cannot be explained in detail here. Thus for the sake
of argument I have grouped them into two categories: those that place the emphasis
on biology and evolution and those who, whilst still arguing for an innate drive to
emotions, argue that cognition plays a central role. Both sides of the debate have been
heavily criticised by those who believe emotions are socially constructed, and I will

come to those arguments once the other positions have been set out.

Perhaps the dominant approach has come from those that believe specific emotions
are innate biological conditions that have evolved as part of our quest for survival
over the millennia. This has been termed, in original fashion, ‘the traditional theory of
emotions’ (Bedford 1986, 15). Emotions from this perspective are not affected by
socio-cultural background or by lived experience. They are responses to the structures
that have evolved in our brain to deal with the day-to-day encounters of life. In some
ways they fit well with what might be called the folk-model of emotions popular in
Western discourse. ‘I can’t help the way I feel’ is an often heard line describing
emotions. This attitude likens emotions to hunger and thirst. Emotions then, both in
the innate biological approach and in the generally accepted thinking of Western
discourse are beyond our control, they exist in a nether world of the body, or in the
biological structures of the brain. Researchers from this perspective believe that a
basic set of emotions are inherent to all humans, and search for the biological basis for
such a conclusion, or for the functions they play in our survival and evolution (Lupton
1998, 11). There is very little role for conscious thought, or contextual analysis, in
these accounts. Unsurprisingly, both Darwin’s approach to emotion and those who
have followed after him in evolutionary thought, belong firmly within this camp (e.g.
Plutchik 1982). Emotions, as part of our genetic inheritance, inflict upon us moments
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of anger, fear and sadness, about which we can do little; only our response to these
situations is within our control (Lupton 1998, 11).

These arguments have been strongly criticised for leaving little or no room for
cognitive decision making, and a second school of thought has developed that places
more of an emphasis on the role of the mind (Solomon 1980). William James (1884)
set out one of the classic positions. He argued that emotions were ‘perceptions of
physiological disturbances’ (Solomon 2003, 65). In other words he saw them as
natural and inherent responses to stimuli drawn from the environment. If you see a
snake, there is a physiological response, a response which we define as fear (Solomon
2003, 65). For James, the way in which emotions have often been conceived is thus
reversed. Instead of crying because we are sad or smiling because we are happy, it is
the other way around. We are sad because we cry (Solomon 2003, 65). The physical
sensation comes first and the emotional consequence afterwards. Similar ideas were
developed around the same time by the Danish psychologist C.G. Lange, and their
joint publication, The Emotions (1922 [1895]), represented the foundation of this
particular school of thought. This approach and others that build upon it, such as that
recently proposed by Antonio Damasio (1994; 1999), offer a particularly naturalistic
and essentialist view of emotions, but in contrast to the preceding traditionalist view
they do recognise that cognition has some role to play. However Damasio, for
example, still sees emotions as directly functional, and as ‘biologically determined
processes, depending on innately set brain devices, laid down by a long evolutionary
history’ (1999, 51). He argues that emotions are tied into the homeostatic nature of all
bodily controls and that this ‘is the natural human condition’ (Damasio 1999, 58).
Damasio explicitly separates emotion and reason though he recognises that they
impact upon one another (1999, 58). Overall, this approach sees sensation and
emotion as different, in contrast to the totally biologically driven approaches, outlined
above (Lupton 1998, 13). The cognitive role in interpreting physiological sensations

is emphasised here, but an untenable biological essentialism remains.

The James-Lange hypothesis has formed the starting point of much of the innate
cognitive tradition, even though it has often been heavily criticised. Robert Solomon
has developed one such cognitive approach to emotion (1980; 2003). He has argued

that emotions are not irrational occurrences, which happen to us, but rather ‘we
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choose an emotion much as we choose a choice of action’ (Solomon 1980, 251).
Emotions are for Solomon affective judgements about the world (1980, 270). You
cannot be angry at someone unless you believe they have done you wrong, and you
cannot be sad that someone has left unless you believe that their presence was a boon.
Whilst Solomon, like James before him, differentiates between feeling and emotion,
he also argues that although emotions often involve feelings, this is not their defining
feature (Solomon 1980, 254). This clearly distinguishes Solomon’s understanding
from the James-Lange hypothesis, which saw emotions as the interpretation of
feelings. Solomon’s arguments strike against both the ‘traditional view’ of emotions
and the folk-model of emotion. Unlike approaches which see emotions as
uncontrolled ‘real’ responses to situations, he argues they are under our control, based
as they are on the choices and opinions we form (Solomon 1980). Emotions, Solomon
suggests, are rational and purposive even when decided in haste (Solomon 1980, 262-
3).

There has been much debate, within these various schools of thought, as to the degree
to which cognition and biology play various roles in the generation of emotion. The
cognitive school has also been criticised for placing too much emphasis on rational
thought, and ignoring other aspects of knowledge (Calhoun 2003). These debates,
however, have failed to deal with the vital critique raised by philosophers and
anthropologists who wish to place the emphasis on how emotions are socially
constructed. As archaeologists, it is these arguments that have the most impact on
how we approach emotion, not only because they move the focus away from the
internal minds of individuals but also because they show us that emotion in the past

may have been very different from today.

The social construction of emotion

There are several problems that all of the above writers share. First their views of
emotion are essentialist. They fit well with the modern concept of the individual that
is prevalent in the West today, but are at odds with other societies where different
conceptions of the person are paramount (see chapter 2). They are constructed, as
Catherine Lutz has pointed out, within a discourse that rests on the old Cartesian
dualities of mind and body, nature and culture, and public and private, that are in fact
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cultural assumptions rather than scientific fact (2003, 143). Within modern Western
discourse emotion takes up a curious place. Different emotions are valued in both a
positive or negative lightii. It is good to be sensitive to emotions, to feel and express
them. Yet it is also seen as a sign of weakness, as irrational, as female (Lutz 2003,
143; Lupton 1998, 112). The notion of the bounded individual, inside of whom lies
the torrent of emotions waiting to escape, is a peculiar construct of the Western world.
Instead of arguing, as much of the literature on emotions has done, that they represent
universal human sensations or the result of a series of decisions, it is time to recognise
that these ideas are socially contingent. Like so much of Westem thought, our
concepts of emotion fail to make sense in a world where differing views of the person,
body, identity and society are held.

The American psychologist James Averill was perhaps the first to utter the stark
conclusion that ‘emotions are social constructions’ (1980, 37). This central thesis has
proved effective, particularly in anthropology, where it has been used to critique the
essentialist approach to emotions popular in much academic discourse. The crucial
factor here is that emotions are not held to be biologically innate, but are seen as the

result of sociocultural processes and involvements (Armon-Jones 1986, 33).

Post-structuralist philosophy has played an important role in the foundation of many
of the arguments around the social construction of emotions, particularly in the work
of the influential anthropologist Catherine Lutz (1986; 1990; 2003). Drawing on both
the work of Michel Foucault (e.g. 1977), and Jacques Derrida (1981), she argues that
we cannot impose Western discourse on people who come from different social
contexts. However, she does not use this to reject the term emotion altogether. Using
the ideas of Derrida, she argues that ‘after deconstruction, emotion retains value as a
way of talking about the intensely meaningful as that is culturally defined, socially
enacted and personally articulated’ (Lutz 2003, 144). Emotion, Lutz argues, is a
product of social life; it is structured via the socialities and material conditions
through which it is produced. Words like anger, which we in the West presume to be
natural and universal, have been reified in our culture, that is made real in and of
themselves. In fact these words are human inventions for our own cultural concepts.

That does not mean we should necessarily reject them when talking about other
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groups, but we must remain aware that they describe our conceptions of emotions,

rather than a natural, precultural, fact that is somehow ontologically prior to language.

Lutz uses the Ifaluk concept of fago to indicate how emotions are socially constructed
(2003). Fago is an emotion that exists amongst the Ifaluk that includes, to Western
minds, seemingly contradictory notions of love and sadness. It thus contains emotions
that are seen as positive and negative, in our culture, yet are combined into a new
emotion within the discourse of these Pacific islanders (Lutz 2003, 150). Fago is used
in context to describe the strength of particular relationships and ‘to talk about the
pain involved in the severance of relations by death or travel’ (Lutz 2003, 15 1), Here
emotion and identity intertwine as fago also represents a claim on social position. To
feel fago requires someone to have cultivated a certain set of sensibilities and
practices (Holland ef al. 1998, 12). This is just one example of a socially constructed
emotion, however, that does not sit easily within Western discourse. Others examples
include the Japanese emotion amae and the historical notion of accidae (Morsbach
and Tyler 1986; Harré and Finlay-Jones 1986). The former of these is difficult to
render into English and yet it is seen as central by the Japanese to the very nature of
being human (Morsbach and Tyler 1986, 290). It typically involves the love between
a child and mother, but it can be used in multiple contexts, and has both positive and
negative connotations. Accidae by contrast was an emotion often spoken about in
medieval times, and involved boredom, dejection and disgust with one’s religious
duty (Harré and Finlay-Jones 1986, 221). In the same article that they discuss accidae,
Harré and Finlay Jones trace the disappearance of melancholy, once held to be a
central part of psychology and an essential mood for any creative genius (1986; cf.
Burton 1948 [1621]). Now, although we are aware of what it means, it is hardly an

emotion, or mood, that crops up in everyday life™.

These examples should hopefully demonstrate that emotions vary across space and
time, but it is worth pointing out that the position I have outlined, that of strong social
constructivism, is far from universally accepted. Not only does its emphasis on
language fail to deal with the embodied or affective side of emotion (Heidegger 1967,
Lupton 1998; Lyon and Barbalet 1994), it has also been argued that it fails to deal
with the power of emotion words themselves, and the political consequences of

emotional regimes (Reddy 2001). I shall return to the former critique in a moment
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when I come to set out my own views on emotion, but first I shall deal with this latter

criticism and the work of its author, the social historian William Reddy.

Emotives, emotions and emotional regimes

William Reddy has criticised the social constructivist school of thought on a number
of levels (1997, 2001). He argues initially that neither the discourse-based
understandings of Foucault nor the practice-based understandings of Giddens and
Bourdieu adequately characterise the ‘the two way character of emotional utterances
and acts’ (1997, 327). Reddy is deeply critical of both these perspectives and thus also
deeply critical of those anthropologists who have drawn upon them (1997, 328). The
critique constructed by Reddy attacks these views from multiple directions. He argues
that not only do they fail to deal adequately with the nature of emotion and emotional
utterances (or emotives as he terms them), they also prevent any political critique
being offered of societies in which emotional repression (as he sees it) is omnipresent
(Reddy 1997, 329). Social constructivism, he argues, places the individual as
infinitely plastic and thus ‘there is nothing in virtue of which liberation is good’
(Reddy 1997, 328).

Instead Reddy argues for a view which combines psychological understandings of
how emotions work, both cognitively and affectively, with a sense of how they can be
emphasised or underplayed through language (2001). In particular Reddy emphasises
the importance of emotives. These he argues are neither descriptive, nor performative,
but fall between the two (Reddy 2001, 99). Emotives attempt not only to interpret
internal feelings and report them to another person, but at the same time transform the
emotion itself (Reddy 1997, 331; 2001, xii). These emotives exist within emotional
regimes that emphasise certain emotions and suppress others. It is these emotional
regimes that Reddy wishes to submit to political critique, arguing that the greater the
amount of emotional freedom the better (2001, 324). In his view the modern West
represents the greatest achievement politically of human kind as it allows, Reddy
argues, the greatest amount of emotional freedom (1997, 339).

Overall Reddy falls between the social constructivist position on the one hand and the
innate biological/cognitive school on the other. He argues passionately for a

politically informed, historically situated view of emotions that nonetheless looks to
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ground a ‘universal claim in emotional life rather than in identity, gender, culture or
discourse’ (Reddy 1997, 330). In other words, Reddy believes that a universal basis
for humanity can be found within an understanding of emotions, emotives and

emotional regimes.

In many ways, Reddy’s attempt to find a politically and historically situated
understanding of emotion is laudable, as is his willingness to consider data from a
multi-disciplinary angle. However there are several, fundamental, difficulties with his
work. To begin with, his assumption that emotions remain at least partially innate to
human beings is based, once again, upon the concept of a bounded whole individual
that is unique to Western discourse. He fails to recognise how much of the
psychological approach he uses is rooted within particular notions of the self. These
are not notions one can use uncritically. He is right to say that neither notions of
discourse nor practice truly capture the nature of emotion. But the answer to this is not
to reject the powerful insights of Foucault and Bourdieu, not to mention the
anthropologists who have drawn upon them (e.g. Abu-Lughod 1986; Grima 1992;
Lutz 1990). Instead as I will argue below, and have argued in a different context
elsewhere (O. Harris 2003; see also chapter 2), the answer is to combine these
arguments to gain a powerful understanding of both the practical and discursive
nature of emotion. It is also unfair, as Catherine Lutz (1997) has pointed out, to argue
that a politics of emotion requires a universal claim about the nature of the person
when there are excellent works demonstrating that this is not the case (Cvetkovich
1992; Pfister and Schnog 1997; cf. Thomas 2001).

Reddy’s concept of emotives fails to deal with how complex emotional expression
can be in both body and language, and how it can work at the group level as well as
within the form of a bounded individual (1997, 2001). Power for Reddy lies in
emotional control, and his concept of emotional regimes is perhaps the finest section
of his argument. Yet one can see how this can easily be combined with a recognition
that emotions are experienced by a situated self and are still constructed through

discourse and practice without being based in a posited universal humanity.

Here, however, I am beginning to stray into the next section of the argument. In what

follows I will set out my own view of emotions, drawing not only on the social
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constructivist position, but also on the understandings of practice of Bourdieu and
others. This in turn I hope will be enhanced by an analysis of the writings of the
anthropologist Maurice Bloch. Finally I wish to situate these arguments around the
idea of an embodied self, being-in-the-world, developed in chapters 1 and 2. This will
allow us to recognise the fundamentally embodied nature of emotions without having

to posit a particular conception of the body, self or person.

An emerging perspective

Emotions are not natural, innate, or universal. Yet they are embodied, felt and real.
They exist in language and outside of language; they are learnt and absorbed through
discursive and non-discursive means. They can be thought about in a narrative
linguistic sense, and yet felt and understood in other ways. They are integral to human
existence (Lyon and Barbalet 1994, 48). How can we approach this as students of the
person? The answer is not to accept only one understanding of emotion but to realise
how emotions work at a number of simultaneous levels. Emotions are locked into
thought, action and agency and realised through our being-in-the-world. My point of
view draws heavily on the constructivist position I have outlined above. Following
anthropologists such as Lutz, I would argue that emotions are socially contextualised
and are both temporally and spatially contingent (Lutz 1990).

The basis for this understanding lies in the post-structuralist reading of discourse as
advocated by Foucault in particular (1978). Yet such points of view place their
emphases firmly on language. Within post-structuralist thought, nothing is
ontologically prior to language and it is through language that we construct and
understand our worlds. Yet recent work on the structure of thought by psychologists,
and brought to anthropology by Maurice Bloch, suggests that thought is not language-
like (1998). Bloch uses this argument to point out the difficulties in ethnographies that
rely upon verbal statements by informants (1998, 24). The people whom
ethnographers study are being asked to vocalise ideas that are not, in fact, language-
like. They must take ideas, linked by multiple pathways through clumps of thought,
and transform them into narratives driven by language. Emotions, however they are
defined, surely fall into this category. If they are not language-like in themselves, if
their expression through language, as indeed Reddy argues (2001), is always

unsatisfactory, then it seems reasonable to conclude they are not entirely constituted
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through language. Instead I believe that a second way in which emotions are
constituted is through daily practice, through the unconscious world of the habitus
(Bourdieu 1977; 1990; see chapter 1).

Emotions within this context are learned through experience, through observation. As
one grows up, the routines of daily life, which involve emotion of one sort or another
at all times, are learned and inculcated so that they become, at times, unthinking. Thus
it is not surprising in our society that grief is felt at the passing of a loved one, or on a
more day-to-day basis, that happiness is felt at the arrival of the weekend, or the
meeting of friends. These practical understandings are formed through social

experience, just as the more discursive and linguistic structures discussed earlier are.

None of this, however, denies the crucial role that language plays in emotion. OQur
conversations about emotions, and the words that are invented to describe them, play
vital roles in generating the discourse and practice through which emotions are
experienced. Differing emotional regimes may create fewer or more words for
emotion and differing forms of sociality may place greater or lesser emphasis upon
discursive understandings (cf. Belaunde 2000). We can see changes in our own
soclety in this respect, as an increasing emphasis has come to be placed on getting in
touch with, and being open about, your emotions (Lupton 1998)". This new emotional

discourse places increasing emphasis on open discussion.

Embodied emotions

This is not to suggest that we should accept the social constructivist position without
examining it critically. One crucial difficulty with the idea of the social construction
of emotion is that it creates an assumed dichotomy between individual and society
(Toren 2001, 159). Marilyn Strathern, amongst others, has showed such a dichotomy
to be rooted in particular Western ways of thinking about the world (1988). Instead,
we need to recognise that whilst the processes of discourse and the habitus play
crucial roles in human emotionality, these aspects of emotion emerge through a
process of ‘development’ (Ingold 2001, 120). That is to say, they develop through the
lived experience of dwelling, of being-in-the-world (Ingold 2000). This is not the
cultural acting upon the natural, but rather that dichotomy is dissolved, and people
emerge through being-in-the-world, through performance and through development
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(Butler 1993, 10). This does not mean we have to reject the insights of Harré, Lutz

and Averill, but it requires us to combine their work with other understandings.

Thus rather than a classic position of social construction, where a person's emotional
world is constructed through their interaction with society, this approach recognises
that it is through embodied relations and agency that discourse and the habitus
emerge. Emotions remain, from this perspective, inherently social, and the insights of
Lutz and others continue to be important. They are social in that they are relational,
and directed (Ahmed 2004). One is not just angry, but angry about something (Ahmed
2004, 7). Thus emotions direct our attention outwards towards a world in which we
are always and inescapably enmeshed. Yet this embodied approach also recognises
the felt or affective side of emotions too. Their power and efficacy comes from the
fact they are felt as well as understood, and blur in Western terms, the differences
between body and mind (Svasek 2005a, 196). Emotions here are central to embodied
agency (Lyon and Barbalet 1994, 55), that is, to the position that combines identity,
dwelling and practice which I outlined in chapters 1 and 2. Emotions form a central
link between internal bodily and psychic processes, and external social relations. It is
in this sense that they in fact come to shape the boundaries between people, and
between people and the world (Ahmed 2004, 1). I will adopt the terms ‘socially
contingent’ and ‘socially contextualised’ to summarise my point of view from now
on. I believe that this use of language recognises the role of discourse, practice,
embodiment and performance, whilst not imposing Cartesian dichotomies on to our

way of thinking,

Recent work in archaeology has emphasised the role of embodied experience (e.g.
Tilley 1994; Thomas 1996; Hamilakis et al. 2002), but one aspect that has often been
missing from such accounts is the emotional aspect of being-in-the-world (cf. Tarlow
1999; 2000). This is surprising when one considers the important emphasis placed on
moods by Heidegger (1967), perhaps the chief inspiration for both Tilley (1994) and
Thomas (1996). Moods, for Heidegger, are ‘the very basis of human awareness’
(Solomon 2003, 180). An instant objection might be raised here that moods and
emotions are not the same thing. Moods have something of a different temporality to
them. However, as I indicated earlier, these words are part of our particular Western

discourse, and I do not wish to be drawn too tightly into definitions of mood, emotion
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and feeling. Thus for our purpose moods and emotions are the same thing. These
moods are inescapable; we can never be entirely free of them (Guignon 2003, 184).
Moods and emotions as embodied experiences allow us to reject a dichotomy between
thought and feeling, and to recognise that both emerge together as socially constituted
aspects of our being-in-the-world. As Charles Guignon points out in his discussion of
Heidegger, ‘a mood is a quality of being-in-the-world as a whole, and is therefore

prior to any distinction of “inner” and “outer”” (2003, 185).

It is important to emphasise that this recognition of the embodied nature of emotion
does not in any way deny that emotions are socially contingent. Heidegger recognised
the contextualised nature of the self, and thus the contextualised nature of mood, both
socially and historically (Guignon 2003, 183). There are a range of experiences
available to human beings, a range of feelings that are possible, but ‘it will depend on
the acculturation and personal experience of individuals in what ways these
sensations, sounds and movements are understood and experienced as emotions and
other phenomena’ (Lupton 1998, 34). A similar point has been made by Butler (1993,
xi) as I pointed out in chapter 2. So while we can accept that a feeling side to
emotions exists, and recognise its importance, we have no need to insist upon its
specific universality. This understanding of emotions as emerging through being-in-
the-world allows us to recognise not only how they are produced through discourse

and practice, but the affective side to emotion too.

This argument clashes strongly of course with those of many psychologists, some of
which I have discussed above. Objections might be raised highlighting the work of
Paul Ekman, who has looked at how emotions and facial expression are linked (e.g.
1973). He argues that there are distinctive and universal expressions for some
emotions and that therefore the emotions are universal too (Ekman 1973). This
argument has been criticised from several perspectives, however, and evidence has
emerged that has found significant differences across cultures in the recognition of

different expressions (Russell 1994; Rosenzweig et al. 1999).

Alternatively psychologists often use the study of people suffering from brain damage
to support a notion that emotions are biologically determined and universal (e.g.

Damasio 1999; Harley 2004). Damasio, for example, has pointed out how
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neurological damage can lead people to lose the ability to feel particular emotions
(1999, 41). It is also certainly true that stimulating particular areas of the brain can
lead to particular emotional responses (Kalat 2001, 340). However, neither of these
arguments undermines the theory of socially contingent emotions. No-one is denying
that emotions are felt, interpreted and understood in the brain, and that particular sites
in the brain may have evolved specifically to deal with this task. Such an assertion,
however, does not mean that all emotions are the same everywhere, any more than
recognising that people use their brains to think with indicates that everyone has the
same thoughts or even range of thoughts. Brain damage, along with other disabilities
such as deafness, may well affect how emotional situations are experienced or which
emotions are learned, but the basic process remains the same. It is still learned and
absorbed through discourse, practice and being-in-the-world, even if that experience
is impaired by damage to the brain. The experiential difference of being-in-the-world
is huge of course, and may impact on the ability of a person to learn through language
or practice, but nevertheless it is still a combination of these factors that will influence

how emotions are understood.

Recent work using functional magnetic resonance imaging (fMRI) has also shed light
on the working of undamaged adult human brains and, in my opinion, provides
further support for the position I have outlined above (Singer ef al. 2004). The fMRI
works by scanning the brain and detecting which areas are stimulated during various
activities. Recent research carried out by Tania Singer and colleagues has looked at
how pain, and more importantly, empathy can be detected through the use of fMRI
(Singer et al. 2004). They examined how pain inflicted on a person caused particular
areas of the brain to be stimulated, and how being aware of this caused their partner’s
brain to be stimulated in very similar, though not identical areas (Singer ef al. 2004,
1161). The differences they identified showed that empathy led to parts of the brain
associated with the affective, rather than sensory side, of emotion being stimulated
(Singer et al. 2004, 1157). Singer et al. conclude from this that ‘the understanding of
someone else's emotional reaction to pain does not necessitate... a detailed sensory-
discriminative representation of the noxious stimulus but rather a representation of the
subjective relevance of the stimulus as reflected in the subjective unpleasantness that
the other person feels’ (2004, 1161). In other words you can imagine a person’s pain

without feeling it directly. How do these revelations impact on my argument? The
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first point to make, again, is that the recognition that certain parts of the brain deal
with certain emotions, e.g. pain and empathy, in no way means that these emotions
are universally understood in the same ways. Pain is clearly a sensation that all

humans feel, but how they understand it may be very different (Butler 1993, xi).

It is the side of the argument that deals with empathy that I feel is important. Empathy
is without doubt a socially contingent idea. Who you feel empathy for, under what
circumstances and how intensely, depends entirely upon the social relationships
through which it is felt. One only needs to examine the genocides of the 20™ century
to realise that empathy for another’s pain is hardly a universal, or automatic, human
emotion. Empathy is a Western term for a particular emotion, felt within particular
circumstances, and when experienced stimulates a certain part of the brain. Similar
emotions to empathy may well be felt elsewhere in the world but they may be
experienced in different ways, in differing circumstances, and be associated with
other emotions. The point is, contra Damasio (1999), that the stimulation of the brain
is not dependent just on the sensory input — the sight of a person in pain — but on an
understanding of their pain (Singer ef al. 2004). This understanding of empathy, on
whose behalf it is felt and when and how intensely, is socially contingent, not
universal and natural to humanity. It also demonstrates neatly the point I made earlier
in this section, that just because emotions are traceable back to particular areas of the

brain, does not mean that they are biologically determined.

Let me sum up the view of emotions I have outlined above. Emotions are constituted
through our being-in-the world. They are constantly experienced bodily and are an
inescapable part of human existence. They are themselves, however, socially and
historically contingent practices (Ahmed 2004, 9). The rhythms of life, of practice,
agency and language, help to construct particular notions of what an emotion is and
what emotions exist. Emotions are neither wholly linguistic constructions nor entirely
unconscious in nature. They are created through both discursive and non-discursive
practice. That is to say, they are constructed through both the habitus and discourse
(Bourdieu 1977; Foucault 1978). They are both felt and understood, and are central to
the way people form relations with the world around them (Milton 2005a). However,
the distinction between the affective and the understood should not be seen as the

creation of a new dichotomy. Their relationship is porous and variable, far more a














































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































