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Abstract:

How do migrations impact religious practice? In early Anglo-Saxon England, the practice
of post-Roman Christianity adapted after the Anglo-Saxon migration. The contemporary
texts all agree that Christianity continued to be practiced into the fifth and sixth centuries
but the archaeological record reflects a predominantly Anglo-Saxon culture. My research
compiles the evidence for post-Roman Christian practice on the east coast of England
from cemeteries and Roman churches to determine the extent of religious change after
the migration. Using the case study of post-Roman religion, the themes religion,
migration, and the role of the individual are used to determine how a minority religion is
practiced during periods of change within a new culturally dominant society.
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Preface
Fifth century Britain was one of the most turbulent times of English history. It was a
period when Roman Britain changed into England and when the native religion of the
Romano-British adapted in response to the newly introduced Anglo-Saxon practices. In
the early fifth century, when the last of the Roman military was recalled from Britain to
defend other parts of the Empire, Britain was left to defend itself after not having done so
for almost four centuries. In response, the Britons invited the Angles, Saxons, and Jutes
to defend them. Subsequently, the Germanic groups decided to stay and conquer most of
the island. In the first half of the fifth century, and within two generations, Britain went
from being Britannia, a Roman province, to the beginnings of England, a country that

was culturally Anglo-Saxon.

The shift from Roman Britian to Anglo-Saxon England brought with it an enormous
amount of change. The changes encompassed every aspect of life including religion.
Even though the Anglo-Saxon religion appears to have been pervasive, Gildas, Bede,
Constantius, and Prosper state that Christianity continued to be practiced after the Anglo-
Saxon migration. Christianity represents one of the only practices we have evidence for
enduring, however, the archaeological record and the historic texts do not align. The
disconnect between the contemporary authors and the archaeological materials is the

subject of this study.

By the end of the fourth century, Christianity had spread through Britain and traditional

Romano-British religions continued, but by the mid-fifth century, the archaeology



reflects predominantly Anglo-Saxon ritual remains. The Romano-British were a group
characterized by a combination of cultural traits taken from the people sent to Britain by
the Roman Empire, not all of whom were from the Mediterranean, and the Iron Age
Britons. Christianity appears to have begun to spread through Britain sometime in the
early fourth century. In stark contrast, the Anglo-Saxons were a conglomeration of
Germanic and Scandinavian groups that practiced a form of religion that later developed
into Old Norse. The Germanic regions on the Continent would not be Christianized until

the eighth century.

Religion is one of the cornerstones of every society and migration is one of the most
disruptive forces. How do religions adapt in periods of stress? And how do migrations
impact the ritual practices of a native population? These questions are the foundation to
the following inquiry into the evidence for continuing Christian practice in fifth and sixth
century Britain. To answer these questions, the following study reviews the evidence
from 31 cemeteries and identifiable Christian ritual spaces in East Anglia and Kent.
These two regions are where the historic texts agree Christian practice continued at a
number of locations, including St Albans and the region around Canterbury. Studying
how religions change during historic periods of stress, particularly a minority religion
like Christianity during this time, allows us to approximate how religions will adapt in

modern situations.



I. Religion



Chapter 1: Archaeological Theory of Religion
Introduction

Explaining the unexplainable is the constant quest for mankind. Why does the moon
change shape? Why do humans exist? And why do some people prosper while others
suffer? Some of these questions, and others like them, have been answered by modern
science while some still fester in our minds. Today, many of these questions are still
answered by a shrug or a shake of head, but sometimes the response is that only God
knows. Religions have provided a comforting response to the fear of the unknown and
serve a number of roles within a society beyond the answering of questions.
Archaeological inquiry into past religious practices provides us with insight into how
they explained their world and interacted with the supernatural. Archaeological findings
into these subjects provides insight into how modern religions adapt and change over

time.

This chapter serves as a review of religion as studied archaeologically, which provides
the foundation for the later discussion of post-Roman religion in Britain. This chapter
will review both the theoretical understanding of religion and the materials associated
with it with an emphasis on practice. Since religions studied in archaeological contexts
are often not historically documented, a variety of examples are employed to illustrate the
ranges of religious practice. These, sometimes widespread, examples are essential for
understanding how many different ways religions are manifested, and serve as a reminder
that sometimes religious practice is materially invisible or unrecognizable. For the

purposes of this study, religion is understood to be indistinct from other aspects of life,



not just about belief, is built through material practice, and a unifying force within

societies.

Defining Religion

What constitutes a religion within archaeological inquiry? And how is it identified? The
anthropological, sociological, and even biological explanations of why humans develop
various religions and why they appear to be essential to human development have been
explored for over a century and are still being debated (see Tylor 1871, Darwin 1896,
Durkheim 1915, Freud 1938, Bulbulia 2004, Tremlin 2006, Culotta 2009). The
development of religion is beyond the scope of this study, but a review of how religion is
defined and its composition is necessary before we discuss the archaeologist’s ability to

identify it.

The desire to define religion as a separate practice derives primarily from a western need
(Asad 1993, Insoll 2004: 1, Steadman 2009: 21). As western society tried to separate the
trappings of religion from all other aspects of life, it led to a need to define what actions
and materials are explicitly tied to religion. The separation of religion from other
practices became a common form of rhetoric in the Reformation (Saliba 1976). The
concept of religion as a distinct practice is a modern one and understanding that
distinction is essential in order to assess the past. Past societies did not necessarily view
religion as a distinctly separate activity. It was a practice integrated into all other actions

and, as such, inseparable from daily activities.



Modern western societies have fragments of rituals still integrated into everyday practices
and they are often referred to as superstitions; accidentally spilling salt on the table means
that one must toss a pinch over one’s shoulder, as well as offering “God bless you” after a
sneeze. Often one is not clear on what is supposed to happen if the ritual is not
performed, apart from bad luck; these ritualized behaviors are the remnants of when
religious practices were integrated into every action. The concept of religion as a
practice that needs to be separate and distinct from mundane activities is relatively new.
To this end, religion likely held different nuanced roles in societies, just as religion is

conceptualized uniquely by every individual.

To study religion in the archaeological record, it needs to be defined as a separate entity
from other practices, while at the same time being considered as visible in all realms of
activity. Religion is the intensification of activity: it is when an instinctive higher value is
placed on choices, activities, and results (Davies 2016). Religion, at its core, is the need
to do something when there is nothing physical that can be done, when only a
supernatural being can influence the outcome, or a desire exists to explain what we do not
understand. Religion is composed of belief, practice, and material all of which are
intertwined together to gain meaning. The context of activity lends itself to the meaning
of the action, as with the use of candles in ritual performances; they derive meaning from

the motive, location and time. Context, as always, matters.

The Archaeological Study of Religion



In 1871, E.B. Tylor asserted that religion originated as a collective agreement in a
society, which opens avenues of archaeological inquiry. If religion needs to be agreed
upon by a group, then the practices should be uniform, and identifiable in ritual terms.
This theory led to E. Durkheim’s 1912, The Elementary Forms of the Religious Life,
introducing the concept of a “collective consciousness” determining the sacred and
profane, which served as unifying forces in a community. The definition made clear that
the practices and beliefs of the community, or society, were based upon a consensus.

Religion solidified social norms and regulated formal activities, such as burial.

C. Hawkes and E.E. Evans-Pritchard were some of the first archaeologists to engage in
the theoretical inquiry into religion, neither of whom thought that any reconstruction of
religion was possible due to the ephemeral nature of doctrine, belief, and mythology.
Hawkes’ 1954 work with his “Ladder of Inference” is the most influential in the
discussion of the archaeology of religion. His assertion that religion belongs on the last
tier of his ladder, thus unattainable by archaeologists has been taken as a challenge.
Along a similar vein, E.E. Evans-Pritchard (1965) proposed his “If-I-were-a-horse”
understanding of religion, in essence espousing that since modern researchers cannot
understand a horse’s point of view, they cannot understand prehistoric man’s
motivations, desires, and needs. These two theories against the study of religion have lost
their persuasiveness, and portions of religion are becoming recognizable in the

archaeological record.



In an inadvertent response to Evans-Pritchard, perhaps providing the most heartening
theory for those interested in attempting to decipher religion, Todd Tremlin (2006) in
Minds and Gods: The Cognitive Foundations of Religion uses psychology and
neurobiology to identify how belief is processed and created. Tremlin uses two features
of the human brain, the agency detection device and the theory of mind mechanism, to
attempt to determine the origin of religion. Throughout history, modern humans have
been working with the same mental tools and, as such, researchers should be able to
impose restraints on the possible interpretations. Religion is a counterintuitive concept
that can only survive when based in standard ontological categories and other normal
expectations (Tremlin 2006: 90). Humans can only accept ideas that stay within the

boundaries of the restraints our minds create (Tremlin 2006: 90).

Lars Fogelin (2008) “Delegitimizing Religion: The Archaeology of Religion
as...Archaeology” provides a convincing rebuttal to Hawkes. The problem Fogelin
identifies with Hawkes’ “Ladder of Inference” is that it separates manufacture from
religion, or ideology, when in fact often those two activities are intimately linked
(Fogelin 2008). Ritual can be enacted through such mundane activities as pottery
production or the knapping of stone tools. Mundane (or profane) activities are linked to
sacred or religious intentions and archaeologists cannot separate the two without

compromising their understanding of an activity (Fogelin 2008).

Among others, Steadman (2009), Briick (1999), and Bradley (2005) argued that many

cultures do not recognize religion as a distinct social entity. In contrast, it is integrated



into everyday activities and not to be separated when studied. Religion is by definition
practiced: it is an action that people engage in and make materially visible through the

scale of activity. The scale of activity and intent are what manifest religion.

Religion is ingrained in other aspects of life. Clifford Geertz (1973) compiled a
structuralist definition of the role of religion within a society. Geertz defined religion
through five main abstract factors all of which are dependent on one another to form the
religion:
(1) A system of symbols which acts to (2) establish powerful, pervasive, and
long-lasting moods and motivations in men by (3) formulating conceptions of
a general order of existence and (4) clothing these conceptions with such an
aura of factuality that (5) the moods and motivations seem uniquely realistic
(1973: 90).
Geertz continues to recognize the connectivity of religious, social, economic and political
behaviors found within a culture. His definition allows for religion to influence all the
practices of society but ties it to an influence over emotions and to the importance of
symbols in this influence. Symbols are one of the main tools in the practice of religion,
since they are used to quickly invoke memory and convey meaning. Symbols are also one
of the key aspects of ritual practices, where the performance of the ritual accomplishes a

symbolic goal or communication.

Pauketat (2013: 8) asserts that archaeologists can understand how religion was practiced

as related to human history. Lighting a candle on a Menorah and reciting a series of



words in a chant is only given meaning through the context of the action and the history
attached to it. The importance of the activity is only understood through the lens of scale.
Pauketat (2013) puts forward the concept of “bundling” or the idea that some activities
can only be understood through their relation to others. The practice is meaningful and

the actions take value from the practice.

The Practice of Religious Ritual

Religion takes meaning from the act of practice and, as such, ritual is a fundamental
cornerstone of the practice of religion. Religion requires reinforcement and ritual serves
to both remind societies of the importance of religion and to unite groups in the practice.
Ritual is the most tangible form of expression of religion visible in the landscape and
material culture. Ritual can be described, in the simplest terms, as being of a repetitive
nature with required formalized actions (Fulford 2001: 201). This simplistic definition of
ritual does not provide sufficient structure for archaeological exploration given, in the
right circumstances, any set of materials or structures can have ritualized actions
performed. Ritual behavior has complex motivations and intentions: ritual behaviors can

be found in many circumstances.

Rituals have very deliberate characteristics and intent. Renfrew (1994: 54) identified the
indicators of ritual practices as the focusing of attention, the use of boundary zones
between worlds, the presence of a deity, and performances or offerings. This definition

allows for a more structured approach to identifying formal rituals, although its abstract
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nature favors the identification of structured ritual centers, and not the more casual

religious rituals engaged with in less formal locations and in everyday life.

The formalization of ritual at structured times and led by a ritual leader is often what is
thought of during discussions of religion. Marcus (2007: 48) composed a comprehensive
list of the components of a structured religious ritual. Marcus cites eight components to
rituals that can be found (2007: 48). The first is the presence of one or more performers
(Marcus 2007: 48). The second is a defined audience, which can be composed of humans,
deities or ancestors (Marcus 2007: 48). The third is a specific location, whether that is in
a church, on a hilltop, at a shrine, or in a cave (Marcus 2007: 48). The fourth component
is an express purpose for the ritual; there needs to be a motivation for the performance of
the ritual, otherwise it is not a religious ritual (Marcus 2007: 48). The fifth aspect is
meaning in the ritual, similar to the fourth requirement (Marcus 2007: 48). The sixth
feature is a time span, which can be an hour, day or longer (Marcus 2007: 48). The
seventh characteristic is actions; the singing, dancing or sacrifice that compose the acting
out of the ritual itself (Marcus 2007: 48). The eighth and final piece is some sort of ritual
paraphernalia, which is most often what archaeologists find; the material culture of ritual
(Marcus 2007: 48). These characteristics are, to varying degrees, found at all levels of

religious ritual, but are not necessary for a less formal ritual activity.

Often ritual items and spaces are identified based upon the circumstances of their

deposition and remains of a ritual performance. Rituals are used to reinforce belief,

societal structures, and the individual’s place within the society. These results are
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achieved through both public and private rituals. The community relies on both the
reinforcement of the community identity and the individual’s role within it. The
circumstances of a ritual and the frequencies or variations of the different forms of rituals
can indicate the importance of the individual versus the need to reinforce the community

within the religion.

Rituals, as practice, are as reliant on materials as on belief; materials provide a focus for
the ritual practice. Both ritual performances and materials are the conveyors of the
symbolic influence referenced by Geertz (1973: 90). Symbols are reliant on a shared
knowledge among the audience and participants. Symbols can be inscribed upon
materials or referenced in a performance, in addition to having the power to influence the

effectiveness of a ritual.

The Materiality of Ritual

Religion is physically manifested through the production of material culture for ritual
performance and the identification of practitioners. Religious meaning can be instilled in
objects needed for the performance of a ritual. They are materials that are used in rituals
and are found in ritual deposits. Further, they are the result of a ritual performance, or in

ritual spaces as secondary aids to the execution of prescribed actions.

Any material could have had a purpose within a religion under the right circumstances.

Items associated with rituals are most often identified based upon unusual deposition, or

an association with other unusual items. Hypothetically, a spoon can hold a religious

12



ritual role if it is found deposited with a dog skull, a horse vertebrae, and a golden
pendant. These items all hold mundane roles on their own, but when buried together in
the ground, they take on a different identity through bundling (Pauketat 2013). In
addition, a spoon found in the ground in an area without any associated material would be
described as an ambiguous stray find and attributed as an accidental loss due to its
isolation. Material gains meaning from its association with other materials, circumstances
of deposition or loss, and the most practical interpretation. Archaeologists favor practical
explanations to explain their discoveries, as they should. If every discovery was
interpreted through the lens of possible ritual behaviors, it would be excessive. However,
materials that appear mundane should not be discounted as they could have parallel

religious roles alongside their other applications.

The process of instilling religious meaning onto material culture can be done through the
incision of religious symbols onto the item, the use of the item in a ritual, or the
mentioning of an item within the stories supporting the religion. Burials, votive deposits,
stray finds and ritual spaces all lend themselves to the identification of religious ritual.
The pitfall in the identification of ritual items through the association of symbolic
representations is that they cannot be used as evidence for the religion being practiced in
the vicinity. Religious items can be evidence of familiarity with a religion, but not
definitive evidence for practice. Symbols can take on a different meaning in different

cultures and circumstances.
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The material culture of religion can be studied through the circumstances of deposition,
deliberate arrangement, and symbolic representational role. The features of a burial or
votive deposit all contribute to the ritual interpretation. The portable artifacts generally
are pieces of jewelry including rings, brooches, and pendants. They are most often found
in burials, but also appear in votive deposits and stray finds. Portable artifacts are linked
to religious ritual either through the identification of a known religious symbol or

deposition in proximity to ritual practices, such as burials or votive deposits.

Ritual as Performance

Performance, identity and religion in archaeology are all tied together in the study of
burials and their ritual reconstructions. The study of religion is an act of inquiry into
individual and communal expressions of belief and practice of ritual behaviors. An
individual, or shared, identity is defined by the characteristics of a group that are
recognizable within the archaeological record. Generally, when discussing individuals,
this assessment is conducted through the analysis of grave goods and any surviving
skeletal material. The individual is visible in the reconstruction of identity in death. The
deposition of grave goods is done by the survivors and as such is considered a
performance of the group’s interpretation of the deceased’s identity (Brown 2003: 81).
The act of burial itself is a performed ritual, which would have been regulated, and
replicated to a certain extent, by the community (Inomata 2006, Renfrew 2007, Rapport

2007).
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Performance in archaeology is reconstructed based upon the final stage of the ritual. The
performance of rituals requires an audience, including deities and members of the
community, active or observing participants, purpose, meaning and action over a
specified time (Marcus 2007). The performance of the burial ritual can be partially
reconstructed based upon the material deposited. The act of burial represents the final
phase of an individual’s physical interaction with others. Burials require participation
within groups to dress the body and arrange the interment. The remains of materials in or
around the burials suggest a process of burial that was not only composed of re-
depositing earth: many early Anglo-Saxon burials consist of materials found within the
refilled dirt and evidence for feasting or other activities within the area (Lucy 2000: 112).
The burial performance consisted of the deposition of materials on and around the body
along with the interaction of those performing the ritual. The practice and beliefs
reinforced by religion are socially stratified within a society (Hulin 1989: 95). The
transmission of information is controlled through access to religious knowledge; early
Anglo-Saxons were not literate so a ritual specialist regulated the practices, beliefs, and
stories of the religion (Geake 2003, Hinde 2009: 104). The performance of burial would

have been regulated and directed by the specialist leading to an organized performance.

Burials are expressions of the end of a person’s life and the idealized place they held in
society and subsequently, the community’s interpretation of their identity (Hodder 1982,
Pader 1982, Brown 2003: 81). The ritual performance of burial allows for the
maintenance of the community and the reinforcement of the imagined identity of the

individual (Inomata 2006: 805). The identity is referred to as “imagined”, as it is not the
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identity conceptualized by the individual themselves, the performance of burial is
conducted by the living and represents their interpretation of the individual (Geake 2003:
261). The selection of the aspects of identity to be represented presents a conflict as an

individual is never defined by one aspect of their identity.

Private Ritual

Many rituals are performed alone or with a small number of participants, and are not
intended for large audiences. These rituals do have a defined structure and necessary
components, similar to the process of public rituals, but they serve to reinforce the
individual’s role in the religion and not the role of the community as a whole. These
rituals take place within the household and across the landscape, not in formal ritual
centers. McDannell (1995) asserted that religious materials can be found in everyday
items and in mundane places; they do not need to be utilized in formal ritualized centers,
such as churches, for materials to hold meaning. The ritual meaning of mundane objects
is difficult to identify, since a spoon could be used in everyday cooking and ritual

performances without any defining visible markers on it.

Private rituals are not necessarily performed by only one individual, but they are the
result of less public performances. They are not meant to reinforce the community, and
are instead intended to reinforce the personal belief system. They are intended to satisfy
the personal needs, while public rituals draw the individuals into a community and

address the communal religious practices.

16



Votive Deposits

The term “hoard” refers to a deliberate deposition of materials and is the over-arching
term that refers to a range of possible circumstances. Several different phrases are used to
describe the same set of archaeological circumstances of material deposits: dedications,
offerings, votives, or hoards (Osborne 2004: 5). A hoard, or cache of materials, is a group
of items deposited in the ground or in water that were not retrieved either deliberately or
through neglect. Of the four terms, “hoard” is the only that does not have an explicit
religious ritual connotation. Dedications, offerings and votives all imply deals or
agreements with a higher power, or deity, where the materials are sacrificed to seal the

exchange (Osborne 2004: 5).

A hoard can be explained as a form of economic safekeeping, or a ritual deposition as a
form of material sacrifice (Osborne 2004). The difference between the two interpretations
relies on the circumstances of deposition and the content. For example, items deposited in
water are irretrievable, and, as such, lend themselves to an interpretation as a votive
deposit since they cannot be retrieved, whereas items in deliberate deposits not in water,
can be retrieved allowing for multiple explanations. The difference between the two
motivations is the intent to retrieve the materials. If the material was left for economic
safekeeping with the intention of the owner to return for them then it is not religious
ritual (Osborne 2004: 7). If they were placed there as a sacrificial deposit to a deity then
the process was innately religious ritual. An individual or a group ritually deposited the
materials into the ground, or in the water with the goal of connecting with a deity

(Osborne 2004: 6).
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While it is possible that the deposition of the hoard was enacted by a large group engaged
in elaborate rituals, it is classified as a private ritual, since it could be a performed by one
person. A private ritual does not explicitly require a group as is the case with burial or

large public rituals.

The deposition of goods in a ritual act with the purpose of beginning or finishing an
agreement with a deity leads to a degree of ambiguity as to whether the actions were
complete (Osborne 2004: 2). The nature of depositions results in goods being removed
from circulation leaving the participants with no way to confirm the deity has received
them apart from the fulfillment of the agreement (Bradley 2000: 37). Petts (2003a) found
that ritual deposits, or hoards, were practiced in both monotheistic and polytheistic

religions, and not a feature confined to polytheistic practice.

A ritualized deposition begins with the intent to influence the supernatural through the
sacrifice of materials either through burial in the ground or deposition in water, such as
lakes, rivers, or wells (Osborne 2004: 2). The act of deposition removes the goods from
economic circulation permanently. Withdrawing material goods from the economy
affects more than just the supplicant(s) and the relationship with their deity; it removes
access to the materials and weakens the group economically given that the deposits are
usually composed of metals that could be utilized (Bradley 2000: 37). The permanent
deposition of goods meant that some items were made specifically for ritual deposits and

were less of an emotional loss or sacrifice, in contrast to the deposition of heirlooms or
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items with practical roles in survival, such as swords or sickles. The materials deposited

dictate the level of personal sacrifice for those engaging in the ritual.

Intent behind ritual deposits can be explicitly demonstrated. The Roman curse tablets
deposited in Bath, England are one example. Curse tablets are forged specifically for
their role in a well constructed ritual. Curse tablets are made of lead alloy hammered into
strips inscribed with text (Gager 1999: 194-195). The curse tablets are used to make a
deal with the god or goddess. At the temple of Sulis-Minerva in Bath, England, from the
first to third centuries, the lead tablets often offer a monetary or material enticement to
the goddess Sulis-Minerva to punish a criminal (Gager 1999: 194-195). Curse tablets are
clear in their intent. They ask the deity for a favor in exchange for material goods. Votive

deposits are a material exchange with a higher power to obtain a favorable action.

Most votive deposits are less explicit in their purpose and are not accompanied by text.
They are collections of materials deposited in deliberate locations, sometimes with
modifications such as breaking or bending. The Anglo-Saxon Staffordshire hoard was
found by a farmer, perhaps the most common method of discovery, and consists of
military items that have been theorized to be the spoils of a battle (Leahy et al. 2011:
215). Many of the items were deliberately twisted or bent with pieces missing suggesting
a phase of deliberate destruction before deposition (Leahy et al. 2011: 214). The
materials were buried in a field and abandoned, either as a deliberate ritual deposit or as a

cache meant for economic safekeeping that was never retrieved.
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In Anglo-Saxon England, there are few votive deposits before the seventh century
(Crawford 2004). Votive deposits were thought to be a ritual confined to polytheistic,
non-Christian practitioners, however more and more votive deposits are being identified
within Christian communities (Petts 2003a: 111-116). In Icklingham, England a number
of lead tanks were deposited in pits or wells adorned with Christian motifs in locations
associated with water in the first, second and late fourth centuries (Petts 2003a: 115).
While the deposition practice in the first and second centuries could be attributed to the
need to hide or store materials during a period of hostility, the late fourth century was a
period of relative peace for Christian practitioners, and, as such, suggests that the
depositions with Christian materials were deliberate ritual performances (see Chapter 6).
The deposition of lead tanks in watery locations may have simply been the proper manner
of disposing of them (Petts 2003a: 116). This depositional practice would have paralleled
the Roman method of disposal of military altars (Petts 2003a: 116). The similarities of
deposition may not have been deliberate, and likely was not intended to emulate a pagan
practice: it can better be explained as a basic religious belief beyond either pagan or
Christian (Petts 2003a: 116). The process of either ritually ending or destroying an item
for a ritual is found in most regions and religions at one stage in their development
suggesting that it is a basic ritual practice to communicate with deities or the supernatural

(Petts 2003a).

Stray Finds

Stray finds are a separate concern from hoards and may be accidental. There is nothing

accidental about a hoard, apart from forgetting to retrieve it or where it was buried. Stray
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finds may be lost items that fall from an individual’s hand and were not found again. It is
also possible that the item was deliberately left somewhere of special significance to
engage with a spirit or deity. The identification of religion in stray finds is difficult as
they lack a clear context. Context is the basis for interpretation and stray finds are
inherently found without recognizable activity in the vicinity. The placement of materials
in isolated places is an important aspect of a ritual system, but the intent behind the
deposition is gone. The intent behind isolated finds is harder to determine than votive
deposits (hoards) since accidental loss is more probable than deliberate deposition of

singular items.

Household Shrines

Household shrines are the final form of private ritual. Household shrines are created for
less regulated ritual engagement with the materials associated with the deity or deities. In
American Christianity, spiritual pieces can be found within a home and may not appear to
be explicitly religious (McDannell 1995). Religious connections can be stimulated
through sight, touch, smell and voice (McDannell 1995: 14). These connections can be
important to have as a daily reminder in the home, particularly when religion is not
separated from other activities in daily life. A household shrine allows for a formal
connection with the religion within the private confines of the home. It also allows for a
personal connection with a formalized ritual space, albeit within an informal

environment.

Public Ritual
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Public ritual spaces are places in the landscape or structures where formal rituals were
enacted. Formal rituals are organized performances meant to unite a community in a
joined activity in order to reinforce their shared religion and societal structure. Public
rituals generally include formalized activities, such as weekly church services, burials, or
religious celebrations where the progression of the ritual is known to all the participants
and agreed upon. These structured rituals are performed in a public setting and serve a
very important role in the uniting of the community. Marcus’ (2007) description of the

components of ritual, described earlier, best conforms to the idea of a public ritual.

The identification of formal ritual spaces, where rituals were performed with a group of
participants or an audience, is generally done through the identification of structures or
places in the landscape that do not have evidence for permanent occupation or practical
use, as in craft working or food production. Feasting is a common ritual component
making identification more difficult and is one of the main culprits in the confusion
surrounding Chaco Canyon in New Mexico (Pauketat 2002, Plog 2012). Feasting is a
form of public ritual that reinforces social hierarchies and can be tied to both political,
religious or social motivations. Feasts provide a stage where society is able to renegotiate
the social stages through a peaceful ceremony (Pauketat 2002: 257). The feasts may have
been a ritual during which people either accepted or protested their shared identity or

organization (Pauketat 2002: 275).

Public ritual spaces and materials are easier to identify archaeologically than private

rituals. Public rituals are accompanied by larger venues and a larger number of
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participants depositing more material goods in contrast with the solitary ritual practice
where a ritual can be performed by one individual without necessarily having an
audience. The investment of the community is greater when the ritual is one with public

engagement as it reinvests the individual’s commitment to the community.

Burials

Burials are another form of ritual behavior that is performed with an audience. Ian
Hodder (1982) and Evelyn Pader (1982) used ethnographic studies to show that burials
may not reflect the social reality of a group and may instead reflect the spiritual
ideologies, suggesting that religion is visible in burials. If burials represent the social
ideal and not the reality of everyday practice, then burial styles and their associated goods
should be clear markers of changes in belief associated with burial. The practice of
religion in everyday life is a different issue and should be considered separately from the
representations of the religious concerns associated with death. In essence, the social
ideal will encompass the relevant religious beliefs that concern the people enacting the
burial ritual. The religious concerns of the group will be displayed in their idealized

form.

Burials are themselves a form of special deposit. Burials are, in essence, the deposition
of carefully selected materials with the intent of somehow communicating with or
provisioning the deceased. Crawford (2004: 87) has found a correlation between the
decrease in grave deposits and an increasing frequency of votive deposits within a

culture. Grave goods are chosen for a personal reason by either the individual, family or
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community, whereas ritual deposits are chosen to communicate with a higher power

(Crawford 2004: 88).

Burials are a particular form of performance. Burials are the embodiment of the end
results of a performance. Burials are the responsibility of the mourners or families and
consistently across a landscape, burial arrangements appear to be deliberate and
meaningful (Geake 2003: 260). The homogeneity suggests that someone was in charge of
the burials and, likely, someone in the society was given the responsibility to regulate the
burial ritual (Geake 2003: 262). In seventh and eighth century England, Geake (2003),
Meaney (2003) and Gréslund (2003) identified the possible “Cunning Woman” burials of
females responsible for maintaining the ritual practices of the community. The assertion
that women took this role is based upon the 10" century account of Ibn Fadlan depicting
his journeys through the Rus culture and his witnessing of a Rus burial where a female
was in charge of maintaining and enforcing rituals, and whose role was passed down the

female line (Geake 2003).

Burials are culturally mediated demonstrations of the idealized identity of the deceased
(Brown 2003: 81). The deceased did not bury themselves, their relatives and community
did. The ritualized nature of burials performed by the living can lead to the creation of
new identities for the deceased, as with the bead burial at Cahokia. In the Cahokian bead
burial, a burial of over 20,000 shell beads was used to create an ancestor by a rising elite
kin group in need of a prestigious past to enforce their social status (Brown 2003). A

deceased’s identity is constructed through the deposition of specific grave goods and
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ritualized materials that indicate the religious practice of the burial. Grave goods are used
to indicate a wide range of information about the deceased (Crawford 2004). Grave goods
can reflect fashion trends, including influences from different cultures and trade, along

with social identity, religious practices, and economic status.

Ritualized identity, particularly in death, is constantly negotiated with the visible past and
the environment. The Anglo-Saxons existed in a landscape in which the dead were a
constant presence both the ancient dead and the recently deceased (Meaney 2003).
Burials were placed within mounds creating a visible feature of the countryside
evidenced in Sutton Hoo or Spong Hill (Hills and Rickett 1984, Carver 1992). The
visibility of the burial indicates the importance of remembrance. Ireland’s Neolithic
cairns are an example of how the living interacted with the deceased and their ritual
mortuaries, which were used and reused for burial rituals and depositions into the
medieval period (Hutton 1996). Medieval monks interacted with burial mounds,

imagining that that the past still existed within the constructions (Bitel 1994).

Identifying Ritual Spaces

Rituals have to occur somewhere. A public ritual is deliberately structured and regulated
by specialists with the intent of replication and, as such, very deliberate spaces are chosen
for the performance of public rituals. Ritual spaces can be divided into private versus
public, and structured versus natural spaces. These divisions rely on the nature of the
physical space, which can, in turn, reveal the nature of the ritual performed there. The

setting of the ritual practice is important for the understanding of the audience for the
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ritual. A ritual that was performed in a public structured setting, such as a temple, would
indicate that the ritual was meant for a large audience and a regular occurrence in the
community. A community invests resources and time in the construction of a ritual
structure only when the ritual performance is regular, and impacts a large group either
through personal attendance or benefits by proxy. In contrast to the investment of a
community in a structured ritual space, natural spaces require little to no investment for
the ritual performance. Natural spaces are less easily understood since a lack of
architecture means that the audience could have been any size, and the identification of
the ritual actions relies on the nature of the deposits or remains of the performance. While
the most identifiable spaces are structures, such as churches, basilicas, or temples, there
are less recognizable natural spaces. Ritual spaces can be the spaces designated for a
public ritual performance, while private rituals can be performed in less structured

spaces, such as the home.

Sacred or ritualized landscapes are constructed through a shared cultural understanding
and shaped through human interaction (Reese-Taylor 2012: 1). A sacred landscape
involves the overlay of ritual performances, time and geographic space either in a built
environment, such as a temple, or in a natural landscape without human modifications,
such as a hilltop (Reese-Taylor 2012: 1). The sacred landscapes of Mesoamerica are used
to reproduce a natural landscape of importance, such as the artificial cave beneath the
Pyramid of the Sun at Teotihuacan, which parallels their beliefs about caves as entrances

to the underworld, or supernatural spaces inside mountains (Reese-Taylor 2012: 3). The
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natural world provided, and still provides, many locations that inspire associations with

the supernatural to foster ritual activities.

Structured ritual spaces

Structured ritual spaces allow for the participation of the community in the performance
of important rituals. These places are key for focusing the religion through elaborate
rituals and engagement for the community. Public rituals are most often performed
inside a religious structure, outside the structure, or in the vicinity of the designated
space. Within the large public plazas of the Maya, ceremonies were conducted to
reconstruct and redefine their community through large performances, as at Tikal, Copan
and Aquateca (Inomata 2006: 805). The plazas were meant to hold a large number of
people for the ceremonies (Inomata 2006: 805). The leaders of the Maya would have had
an vital role in the performances, which explains why the term for their leaders, Ajaw,
means “he who shouts” (Inomata 2006: 805). These public rituals are defined by the
necessity of specific circumstances accompanied by specific materials (Marcus 2007:
67). These public rituals are usually performed in religious structures, such as the Temple
of Quetzalcoatl in Teotihuacan, Karnak in Egypt, St Peters Basilica in Rome and the
temples of the Roman Empire. The ritual structures of significance can generally be
identified based upon distinct features, even when they are built of organic materials, as

with churches in the early medieval period or the woodhenges of the European Neolithic.

Public rituals were performed both in the enclosed spaces of religious structures, and

within the natural landscape, such as lakes or along waterways, as at Gournay or
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Ribemont in France (Brunaux et al. 1980, du Leslay and Lepetz 2008). There are
locations that are made significant by the construction of enclosures and ritual deposits in
locations that are not associated with water, as at the Iron Age site of Hallaton,
Leicestershire (Leins 2007). Hallaton is recognizable as a place of ritual importance, and
not an average Iron Age enclosure denoting a settlement or perhaps a livestock enclosure
because of the discovery of 14 coin hoards immediately to the west of the entrance, a dog
burial at the entrance, and a series of shallow pits holding animal bones, mainly young
pigs, to the west (Leins 2007: 23). The frequency and nature of these deposits makes it
unlikely that they were deposited for later retrieval or placed there for safety; they were
most likely ritual in intent (Leins 2007: 27). Some ritual sites are only identifiable due to
the frequency of deposits. Ritual deposits that occur in groups over spans of time suggest
that the space held ritual significance for more than one person indicating that they are an

important part of the regions religious practices.

Ritual spaces are identified either through specific architectural features, or more
commonly, an unusual amount of items that are either unsuitable for practical activities or
items never meant for practical activities. The ritual deposits can be items, such as the
broken and twisted swords as at the Roman Iron Age site of Illerup Adal in Jutland or the
deliberately broken figurines from Dolnoslav, Bulgaria (Ilkjeer 2002, Chapman and
Gaydarska 2007, Dobat et al. 2014). Ritual deposits endow spaces with ritual meaning.
Ritual spaces are sometimes only defined by the ritual items deposited there; they do not

have to have identified structures or markers to signal their status (Marangou 2001: 155).
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The identification of ritual architecture relies, in part, on a knowledge of the religion. The
religious buildings of Christianity, Judaism or Hinduism are identified based upon the
specific features that are fairly consistent across time. Christian churches are identified by
east-west alignment, the presence of an apse, and often the subsequent burials beneath
and adjacent to the building. However, sometimes older buildings are modified to
accommodate the practitioners without the traditional accompaniments. Christianity was
first practiced inside the home, which developed into a house-church, or a modified
domestic building, before persecutions abated and Christian practitioners were permitted
to construct basilicas (White 1990). Development of Christian spaces is well documented
but the variation of this practice within England during the early Anglo-Saxon period is

unknown since the practice likely had adapted.

The Portable Ritual Spaces of the Gabra

Ritual spaces are often assumed to be stationary and tied to a specific place, but this
immobility is not always the case. Among the Gabra, a mobile society in northern Kenya,
domestic activities are highly ritualized. The back wall of their tents is dedicated to milk
containers shaped like eggs that are hung, as well as decorated ostrich eggs at each
corner. These decorative pieces are part of the marriage ritual and are used to reinforce
the highly ritualized aspect of everyday life (Prussin 1999: 431). The ritual space of the
Gabra emphasizes the structured nature of an ephemeral practice. The Gabra also practice
ritualized feasts, where enclosures are built solely for the feasting ritual (Prussin 1999:
431). Their ritual space could be moved and did not lose any of its value in the process;

their space was not tied to a specific place in the landscape but the construction of a
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specific material setting within their domestic space. The practices of the Gabra are only
recognizable because they continue to be practiced today, in the archaeological record,
these practices would have been largely invisible, or reconstructed based predominantly

on any historic records.

While there is no archaeological evidence for portable ritual spaces or shrines in fifth and
sixth century Britain, the concept of a portable ritual space in early medieval Europe
could likely only be tied to the idea of reliquaries. The reliquaries contained body parts,
clothing, or other important objects from saints believed to heal or impart blessings and
were portable; they carried with them a sense of ritual importance (Klein 2004). They
often traveled between cathedrals and even empires. From the seventh to the fifteenth
centuries reliquaries were a common gift between Byzantium and western Europe (Klein
2004). Yet, this practice of traveling reliquaries did not create the same sense of
constructed ritual space that the Gabra had within their tents. A reliquary did not make a
ritual space, but was instead an additional symbolic item added to a constructed ritual
space, such as a cathedral. The concept of portable ritual spaces, or shrines, is important
because it is not immediately archaeologically recognizable and needs to be considered in
studies of societies that lack clearly recognizable ritual spaces, like the early Anglo-

Saxons (see Chapter 7).

Natural Ritual Spaces

Rituals could also take place among areas which did not require modifications to the

landscape. Natural places are not monuments since they do not experience significant
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man-made modifications, however, this does not exclude the possibility that the people
using the site believed it to be a deliberately constructed space (Bradley 2000: 34-35).
Natural spaces obtain meaning through their use and subsequent associations. The
identification of open air sites that lack permanent architecture, either of stone or the
unique preservation of organic materials, relies on the deposition of unusual materials
that can be identified as ritually significant allowing for speculation about the religious

rituals performed there and the possible role the location held in the religious culture.

The Aztecs, Maya, and Incan Landscapes
Mesoamerican and South America feature some of the best studied ritual spaces in
unmodified natural spaces. The Aztecs in postclassical central Mexico interpreted the

world through an anthropomorphized lens, the entire universe was an animated being

(Gargarza 2016: 595). The marking of territory was done through a ritualized pilgrimage

along the mountains. Natural landscape features were understood through the myths and

legends of the Aztec people. The landscape was understood not through geographic

reality, but through the complicated belief system: a mountain was not a compilation of

stone and dirt, but of an anthropomorphized identity and ritual purpose (Gargarza 2016

595). The creation story of the Aztecs’ describes a deity being broken up and reformed

to

create the world. The landscape was active with both the founding deity’s personality and

those that were created for each natural feature. This concept of attributing a ritual
identity to the features of the landscape can be ascribed to the first agricultural
communities, ca. 2500 BC (Gargarza 2016: 596). The combination of ritual beliefs and

an actively engaged landscape is termed “Cosmovision”, which assigns deities,
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supernatural beings, or dead ancestors, to the natural landscape: every mountain had its

own personality and deified role in the universe (Gargarza 2016: 596).

The features of the landscape were important due to their deified status and not as a result
of a ritual structure (Gargarza 2016: 603). The landscape was never a passive entity for
the Aztecs: it was something that needed to be actively maintained: the relationship
between the people and the landscape needed to be negotiated through regular rituals.
Since the entire natural world was active, every aspect of the Aztecs’ lives were ritually
dictated (Gargarza 2016: 596). From morning to night, every action was ritually
performed, for the Aztecs believed that deviating from those rituals would result in
disease or misfortune (Gargarza 2016: 596). For the Maya, the natural landscape includes
not only the physical geography, but also the sky: they imposed myths and legends onto

the stars along with the earthly landscape they could physically interact with regularly.

The Maya, like the Aztecs and Inca, have strong ties to the mountains, which they refer to
as “lords”, and believe to be hollow with caves as the portals to the deities’ inner-
mountain (Brady and Ashmore 1999: 126). Their pilgrimages to the mountains are
actually pilgrimages to the caves to honor the mountain deity (Brady and Ashmore
1999:126). The caves were both artificial and natural, but both hold the same role in the
ritual landscape (Brady and Ashmore 1999: 134). The pyramids, as at Palenque, have
artificial caves that are viewed in the same way as the natural caves found in the

landscape and offer the same access to the deities (Brady and Ashmore 1999: 134-136).
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Australia’s Dream Tracks

In contrast to the Inca and Maya’s approach to the landscape, the Australian Aboriginal
groups saw a landscape that is constantly being changed. For the Australian Aboriginals,
their variable landscape has resulted in a fluid cultural identity (Tonkinson 2011: 330).
The Aboriginal groups under discussion maintain a hunter-gatherer state and engage with
the landscape without significant modifications (Tonkinson 2011: 331). The process of
“totemic geography” ties the ritualized identity of the landscape to the physical
geography. The Mardu, a now largely sedentary group still engages with their ancestral
landscape and ties their identity to the features of the landscape through ritual gatherings

and meetings at which they reaffirm their connection to the land (Tonkinson 2011: 339).

The indigenous Australian landscape can only be understood through “Dreaming Tracks”
or “Songlines”, which divide the land and different groups (Tagon 2010: 83). The
Dreaming is the most recent shape of the world as understood by the Aboriginals of
Australia: it is a time when life emerged and through a period of transformation, the
spirits and ancestors were created (David 2011: 487). The Dreaming is understood
differently among each of the Aboriginal groups (David 2011: 488). The “Dream
Tracks” were created by the movement of supernatural beings, such as the native cat that
runs from the north to the south in the middle of the country and the Rainbow Serpent
who deposited ten spirit children in the wells of important groups, or clans (Tagon 2010:
84). While deceased supernatural beings are thought to form the rock outcrops and cliffs
in some regions and in others rocks are formed when supernatural beings anger the

Rainbow Serpent (Tagon 2010: 84). These stories tie the features of the geographic
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landscape to the mythic landscape. For outsiders, none of the mythic meanings or origins
for the features of the landscape would be known. The “Dream Tracks” are occasionally
marked by rock art, which is the only indications to those outside of the culture that the
areas are significant (Tacon 2010: 86). Sacred places in Australia include; rock clusters,
rock art, ritual locations that are sometimes secret, stone quarries where stones are
infused with sacred essences, mound burials, rock outcrops with bark coffins, and natural

places with cosmological significance (David 2011: 484).

Rituals in informal spaces

Rituals can be performed alongside secular activities inside and outside buildings
(Marangou 2001: 139). Most of “secular” activities that are today considered very
separate from ritual performance would not have been so in the past. A hearth, or oven
fire, would have been a suitable place for rituals to occur and would have been integrated
into the other activities around it (Marangou 2001: 155). Ritual acts could be tied to
specific non-religious activities and not to specific places (Marangou 2001: 155). This
lack of differentiation means that non-specific materials and spaces can be used within
the ritual. A private ritual can be performed in less formal circumstances and spaces, such
as domestic locations, as with the aforementioned Gabra in northern Kenya (Prussin

1999: 431, Parker 2015: 73-74).

Mesoamerica
The domestic rituals of Teotihuacan include mortuary rituals, and general rituals to

maintain the household both physically and metaphysically (Carballo 2012: 690). Clay
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figurines and effigy incense burners were used to invoke ancestral spirits by women,
while blood offerings were made to the ancestors using obsidian, stingray spines, maguey
plants or bone (Carballo 2012: 691). The Mesoamericans viewed the household as a
living entity that needed to be maintained through regular offerings and rituals (Carballo
2012: 691). Offerings were left beneath the floors or within the walls of the household,
as at Oaxaca where ceramics and animals were found during the foundings and
terminations of the households (Carballo 2012: 691). The household sphere was one that
required frequent ritual maintenance acquiring its own identity apart from the individuals
who lived within its walls (Carballo 2012: 691-692). The domestic sphere is where the
materials used in ritual performances were produced and the production of materials was

ritualized (Carballo 2012: 690).

In the Aztec household, domestic rituals were primarily performed by females
(Overholtzer 2016: 1). The acts of production, such as weaving or preparing food, along
with cleaning and disposing of refuse were regulated ritual activities. Brooms for
sweeping were presided over by two deities and must be left outside the entrance to the
home to prevent dirt or discord from entering (Overholtzer 2016: 1). The act of sweeping
was an important daily ritual since it kept away negative events brought on by dirt
(Overholtzer 2016:1). Brooms in domestic spaces gain a ritual identity that would not be

recognizable without contemporary accounts.

Belief in Religion
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In modern life, belief is considered exceedingly personal and something that is not often
discussed in casual conversation. The particulars of personal belief vary from individual
to individual even in societies where religion is strictly regulated and reinforced by active
participation in rituals. Different aspects of scripture are more important than others to
different individuals, which can be perceived occasionally in the material culture favored.
For example, when comparing the homes of devout Catholics, specific saints may be
emphasized in the material culture, portable representations or personal ornamentation,
and yet, the households would likely all consider themselves good practitioners.
Different aspects of belief can be emphasized without changing the religion as a whole.

Variations of belief are thus visible in the selection of material and the practice of ritual.

Identifying variation of belief on the individual level can be reconstructed in burials
where the identity of an individual is represented. Burials with grave goods, chambers, or
evidence for above ground markers and burial activity are easily inferred by
archaeologists to be representative of a belief revolving around death. Even in the most
prosaic interpretation of burial linking it to social status and respect to an elder or concern
expressed by a family is prominent. Value has been placed on how an individual’s body
is disposed of and a belief that the deceased requires more than just being placed into the
ground respectfully. In the eighth century, Christianity banned grave goods putting the
emphasis on a simple burial facing east-west (Petts 2016: 11). This emphasis has led to
the interpretation of any inhumation empty of grave goods facing east-west as a Christian
burial. This is despite the manifestation of similar burial practices in cultures known not

to be Christian, as demonstrated by the Jutes in the early medieval period (Schulke 1999).
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Beliefs are defined by Davies (2016: 11) as certain values that are endowed with
increased meaningfulness by the society and reinforced by each individual. The values
that become ingrained within a society become beliefs which influence the practices of a
society. Davies (2016: 12) refers to this practice as “behaving belief”. When a value
becomes a belief, it informs the behavior, or practice, of individuals and society on a
daily basis, consciously or unconsciously. “Values” as an abstract are discussed in several
contexts in Davies” work defined as ideas by which a society directs its communal life,
are invested with a high degree of emotional intensity, and are prominently manifest in

rituals (Davies 2016: 10).

The acceptance of an individual’s belief by another reinforces the group belief system
(Hinde 2009: 105). This need to share and spread beliefs reinforcing the core system
explains the rarity of unique or deviant burials; the consistency of ritual practices, likely
maintained by a ritual specialist, are necessary to maintain the group’s beliefs. Deviant
burials, as such, are usually explained as representative of individuals who did not
conform to the community standards. Belief systems have a symbiotic relationship with
the society they create; beliefs change when society changes and society can change in
response to reinterpretations of belief or the introduction of new beliefs from external
sources. The consistency of ritual behavior reveals when a belief system is ritually stable.
Changes in ritual practices, such as a shift in burial style, can reflect changes in the belief
system. The group reinforces the belief system and the spread of that belief system

validates its legitimacy (Hinde 2009).
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What can be obtained in the archaeological record are the effects of belief. Ritual
practice is the basis for religion and feeds into all different manifestations. It leads to the
creation, or adoption and adaptation of myths and legends. Myth is the corner stone for
the reinforcement of the execution and continuance of ritual behavior (Segal 2005). Myth
plays many different roles including acting as the narrative of a religion, establishing the
manner of ritual practice and performance along with explaining the need for rituals.
Doctrine contains the information needed to practice a religion, while myth is used to
laud the good practitioners. Rituals develop out of a need to manifest a physical

representation of belief through sanctioned and regulated manners.

Beliefs are thoughts and means attributed to the physical practice of religion. If a society
invests effort into burials, it should be reasonable to assume that the society had a belief
in the afterlife or a meaning attributed to the ritual surrounding death. If, on a site
identified as a ritual space, there are deliberately broken figurines, ceramics, swords, or
personal ornaments, it is reasonable to assume that the people believed that they could
change something in their lives by enacting those rituals (Chapman 2007). Belief is

concealed within these actions.

Conclusion
The identification of ritual spaces, actions, and materials relies on the bundling of
evidence. In much the same way that Pauketat (2013) describes the bundling of agency

and religion to understand history, we must bundle ritual performances, materials, and
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spaces to understand how religion was practiced. When examining the materiality of
religion, the construction of space is as important as the portable materials. Sometimes
the placement of an item or its proximity to another is what endows the material with its
religious meaning. A cup is a utilitarian piece, however, when placed upon a Christian
altar, it can have associations with a key ritual performance; the Eucharist. The cup only
takes on an identifiable ritual role through its placement. The cup used in the Eucharist
does not need inscriptions or specific features to perform its role. Its value comes from
the actions it is used to perform and the ritual enacted around it not its specific

decoration.

The material culture associated with religion is not always immediately obvious. The
identification of archaeological material culture associated with religion is not confined
to overtly religious items, such as a cross pendant or something with scripture written
upon it. Identified material culture associated with religious ritual can be found in burials,
votive deposits, stray finds, and ritual spaces. Religious practice was integrated into a
range of activities and, as such, parts of religious practice are visible in several different
cultural spheres. The material culture of religion can be found within the domestic
sphere, as observed in the decoration of cooking pots, or in formal contexts such as

burials.

The following study examines the question of how religions adapt under stress in a post-

colonial and migration context through an examination of fifth and sixth century eastern

England. In early Anglo-Saxon England, there is a plethora of evidence related to Anglo-
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Saxon ritual practices, but a paucity of previously identified Christian practice, which
represents a continued colonial practice from the Roman period. A reconstruction of the
evidence related to Christian practice is identified based on the bundling of evidence
from the archaeological evidence from religious spaces and burials, contemporary
historic accounts, and a thorough review of the preceding religious practices of the
relevant regions identified archaeologically. In accordance with the spirit of Pauketat’s
bundling theory, the religious practices of fifth and sixth century eastern England are

analyzed through the context of the actions and the history attached to them.

40



II. Migration
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Chapter 2: Migration Theory and the Anglo-Saxon Migration
Introduction
One of the major events in post-Roman Britain was the Anglo-Saxon migration. The
process of migration and motivations behind it influence the interactions between the
migrants and the native population. This chapter reviews our theoretical understanding of
migrations and the markers of migration in fifth century Britain. This review is important
to establish the degree of acculturation and integration that occurred during the migration
period. The migration process informs us as to how much native practice could have

continued afterwards.

Examining the effects of the ritual expressions of religion in a migration context reveals
how cultures adapt in the first phases of contact and how the ephemeral aspects of society
are impacted. When practical materials, like pottery, or elite trade goods are integrated
into a society’s practice it can be explained through practicality and the value of new
materials. Changes reflect a shift in the individuals’ worldview when religions change.
Religion may only be represented archaeologically through iconography and ritual

practices, but changes in these materials suggest an alteration of a belief system.

Migration Theory

Migrations are simply defined as a movement of people from one location to another
either locally or long distance. A period of migration is characterized by a series of
pioneers coming to settle a new region, they maintain a connection to their homeland, and

the migration affects the homeland in a noticeable manner (Burmeister 2000: 548-550).
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Migrations are the expansion of a population into a neighboring area and replacing the
population (Cabana 2011: 16) or regular small scale movements into a new landscape
(Bernardini 2011: 39). Migrations are fluid and should not be considered as a one way
movement of people, since the migrants maintain connections to their homelands

(Bernardini 2011: 39).

Motivating forces for migrations are usually internal. The causes relate to economic
motivations, overpopulation, natural catastrophes, or coming of age rites (Burmeister
2000: 544). Migrations are most often attributed to environmental or social changes. If
the environment is no longer hospitable, either due to changes in weather or a lack of
access to sufficient resources, then groups are more inclined to relocate. In turn, if there
are political or social pressures, like incoming aggressors, then groups are often forced to
relocate (Clark 2011: 84). The Anglo-Saxon migration has been theorized to be the result

of all of these events (Brandt et al. 1984, Baillie 1999).

The migration demographics and motivations influence the interactions with the
indigenous population. Migrations appeal to men more than women and people between
the ages of twenty and thirty (Burmeister 2000: 543). This demographic trend may apply
to the Anglo-Saxon migration based upon the military nature of their initial contact with
the Romano-British (Burmeister 2000: 543). Migration is costly in economic and social
terms; the migrant population leaves the familiar in favor of the unknown, where they do
not have support (Burmeister 2000: 550). Young men may migrate either permenantly or

temporarily as a rite of passage to achieve status and secure livelihood (Burmeister 2000:
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543). The regular migration of young men is often established in response to over-
population and a lack of opportunities (Burmeister 2000: 543). The emigration of a large
number of young men changes the demographic of the homeland, none of which has been

identified in the North Sea region.

The motivations for a migration are important, in part, because not all migrations are
intended to be permanent. Return migrations are not uncommon occurrences and usually
are planned or in response to unfavorable conditions in the new region (Burmeister 2000:
544). Migrations are sometimes planned to be temporary or seasonal, as with the
Puebloan peoples of Taos and Tiwa. These migrations were recorded by the Spanish
beginning in the mid-sixteenth century, when they would encounter Peubloan villages
that were empty as the population, sometimes upward of 1,000 residents, had moved to
their another region where they had an established settlement waiting for them to
repopulate it (Fowles 2011: 48). The migrations were not necessarily regular, and could
take place after extended periods of sedentary time (Fowler 2011: 52). This movement
created a sense of “non-place”, which means that the geographic location did not
structure the Puebloan identity and instead the regular migration or movement defines

their identity.

The migrations of the Pueblo people of North America required the migrants engage in
regular rituals that reinforced their identity (Fowles 2011). Within societies with
migration as a central theme within their culture, like the Puebloan peoples of Taos and

Tiwa, migration rituals were constructed. When there were long periods of stasis, their
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identity of movement was maintained through a series of regular rituals that required the
engagement of the body and the mind; ritual specialists would lead the people in a
symbolic reenactment of previous migrations, take pilgrimages into the surrounding
landscape, or dance to symbolically interpret the process of migration (Fowler 2011: 53).
These rituals simulate the process of migration and serve as a reminder of an earlier

migration and to prepare for future ones (Fowles 2011).

Migrants face a challenge in the formation of their identity. They are often identified by
external groups based upon their homeland, yet the instant they settle in a new location,
their geographic identity changes (Bernardini 2011: 39). The geographic identity of an
individual or group can be complicated and variable. For example, within the Hopi, the
landscape boundaries are fluid making culture identities defined by geography pointless,

particularly when an individual’s ancestors come from several different groups

(Bernardini 2011: 39).

Migrant Culture

The process of migration does not end when a group settles in a new location; it involves
a long process of adapting to a new landscape, interacting with the native population, and
the formation of a modified culture in response to the integration of new practices and
hybridization. The effects of a migration on the native group and the subsequent
adaptations within both the migrants and natives are visible archaeologically. These
changes are particularly interesting when studying religious ritual materials as the

changes in material culture reflect changes in the ephemeral belief system. The process of
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cultural transmission during the settlement following a migration has varying effects in

different historic and prehistoric contexts.

Migrations to already inhabited lands begin with two cultures living in proximity to one
another. The degree of interaction between the cultures varies based on the intent of the
migrants and how both groups view outsiders. Migration varies from colonization, trade
and diffusion through the intent and level of interaction with the indigenous population.
Migration is the first stage of colonial activity, since the colonists have to travel to their
new location from their homeland. It usually follows a period of trade and diffusion that

serves as a period of reconnaissance for the migrant society.

The changes in native and migrant culture depend on the degree of culture contact. The
process of cultural transmission does not depend on the number of participants, but on the
degree of interaction between the communities (Hulin 1989: 90). The process of “culture
contact”, diffusion, trade, migration, or colonial activity comes with their own unique
characteristics and biases, none of which should be discounted. The survival of
indigenous practices within the acculturation or integration of migrant culture into the

native materials demonstrates the nature of the culture contact.

Motivations for the Anglo-Saxon Migration
The Anglo-Saxon migration may be the result of over-population and lack of
opportunities for younger generations, political or social incentives, or environmental

pressure from the Dunkirk II Transgression (Brandt et al. 1984, Burmeister 2000: 543).
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The motivations for the migration can influence the type of individual that would choose
to migrate and could have dictated how they interacted with the native society. The
nature of the decision indicates how the migrants would approach their new land; as an

escape from an inhospitable environment or an opportunity for social advancement.

Vortigern’s invitation to the Saxons to aid in their battle against the Picts in exchange for
land may have been incentive for some individuals to choose to migrate (Bede EH 1.15).
The Anglo-Saxon Chronicle illustrates clearly that the Anglo-Saxon groups were intent
on controlling a large portion of the British Isles (Hindley 2006: 212). The list of battles
won are a clear indication that the migrants were not adverse to warfare (Crossley-
Holland 1999, Hindley 2006). The political and social incentives for migration are clear

within a society not adverse to military engagement.

In contrast to the political motivations for a migration, the Angles, Saxons, Jutes, Frisians
and Franks may have experienced environmental pressures to relocate their population.
The concept of an Environmental Migration implies that the environment has changed
and is no longer hospitable for humans or large communities. This can occur when the
coastline rises and puts the region underwater or becomes too dry for agriculture to
flourish. The period of climate change during the fourth to eighth century is known as
the Dunkirk II Transgression, also known as the Second Dunkirk Transgression, which
caused a rise in tidal lines, spread of peat, and expansion of wetlands along the North

Sea. The migration period also included sixth century environmental events and the fall
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of the Roman Empire: both of these events would have had repercussions affecting

northern Europe.

Societies adapt to climate changes and archeological evidence suggests that the
communities most affected by the Dunkirk II Transgression either moved or adjusted just
enough to survive. The spread of peat bogs would have limited the agricultural land but
not grazing land (Brandt et al. 1984: 15.). The Dunkirk II Transgression was a slow and
subtle shift, which may not have been enough to force communities out of their homes
but there were other climate events that influenced the Migration. The settlements along
the North Sea coast have not presented a convincing pattern of abandonment, or decrease
in population, that corresponds to the migration period to suggest that the environmental

pressures were enough to encourage migrations.

From Byzantium to China there was a dry fog recorded in historical sources in the sixth
century, which may have encouraged later migrants, but not explained the initial
migration (Jones 2000: 27). In Scandinavia, Ireland and the western United States, the
dendrochronological record shows evidence for a severe cold period that was globally
registered with the coldest period from AD 540-541 (Jones 2000: 27). The
dendrochronology shows reduced tree ring growth across Europe from 536 to 545 (Jones
2000: 27). Surprisingly, at the end of this cold period in AD 550, a group of the Britons
migrated to Brittany in France (Jones 2000: 29). The climatic event impacted the whole
world for years after it occurred both in terms of weather patterns and the spread of

plague. There were two large outbreaks of plague in AD 443 and 540 across Europe
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(Jones 2000: 29). The AD 536 event resulted in dramatic weather patterns that would

have impacted the Anglo-Saxons and Britons.

Contemporary Accounts of the Anglo-Saxon Migration

There are several contemporary sources, each offering differing accounts of the
migration. The Adventus Saxonum, or migration of Germanic groups to Britain, was
recorded slightly differently in every source from the fifth to ninth centuries. The
historical texts provide different perspectives on the migration as each writer reveals the

contemporary perception of the groups involved.

St Germanus’ journeys in the early fifth century provide a particularly intriguing insight:
Picts and Saxons had joined forces to fight the Britons in 429 (Hoare 1954: 300).
Constantius, the author of the Life of St Germanus, is the first historian to link these two
groups and to suggest they had an alliance or that the Saxons were even harassing the
Britons to any great extent (Hoare 1954: 300). The Saxons were known to be raiders in
Gaul but there is no evidence of an alliance with the Picts. This possible alliance further
complicates our understanding of the migration period since Gildas and Bede report that
the Saxons were invited to Britain to help fight the Picts. The account provides evidence

for the Saxons coming to Britain before AD 449.

In AD 540, Gildas wrote De Excidio Britanniae, which favors Rome and discounts the

character of the Britons. Gildas describes the position of Britain once Rome withdrew as

a helpless condition unable to defend against aggressors, the Picts, who were attacking
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from the north and the Scots from the north-west (Morris 1978: 21). These groups do not
correspond to the groups identified by Constantius’ Life of St Germanus, which states it
was the Picts and the Saxons (Hoare 1954: 300). According to Gildas, the Britons
requested aid from Rome to deal with the attackers: Rome came to their aid twice before
they could no longer spare the troops required (1978: 22-24). Gildas describes a ruler he
titles “The Proud Tyrant” who along with a council invited the Saxons to come to Britain
to help them defeat the Picts and Scots from the northeast of Britain (Morris 1978: 26).
Gildas identifies the Saxons as the sole immigrants to Britain and also expresses a distinct
fear of them. Gildas describes the migration as a single occurrence of only three boats of
Saxons landing along the east coast. His description of the migration is confined to the
Saxons, either reflecting the dominance of the Saxons over the other migratory groups or

revealing his ignorance or disinterest about portions of the country.

In contrast to Gildas’ account of the Saxons, within Bede’s Ecclesiastical History of the
English People, there are two separate accounts of groups migrating. He first includes the
Saxons, Angles and Jutes who are traditionally accepted as the migrants to Britain (Bede
EH 1.15). Later, he redefines these groups to include the Rugians, Bructeri, Old Saxons,
Frisians, Danes and the Huns, which may refer to the ancestral groups of the Anglo-
Saxons or the separate migrants to travel to Britain during the migration period (Bede EH
V.9, Hine 1997: 41). Bede’s differing account could be attributed to his temporal distance
from the event, since he was writing in the eighth century, several hundred years after the
initial migration and during a period when the descendants of the Anglo-Saxons were the

dominant culture group of the country (Wood 1997).
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Bede calculates the dates of the migration based upon the relative dating found in Gildas’
work: he offers two different dates the first is from AD 446-7 and the second between
AD 449 and 455 (Muhlberger 1983: 23). Bede accepts Gildas’ story of the tyrant and
council who invited the Germanic tribes to Britain. He provides the tyrant with a name or
a title: Vortigern (EH 1.15). Bede attributes different groups to specific regions of the
country (EH 1.15). The Jutes settled in Kent, part of Wessex and the Isle of Wight. The
East Saxons, West Saxons and South Saxons were located in southern England and
descended from the Old Saxons. The Angles became the East Angles, the Middle Angles,
the Northumbrians and the Mercians. Bede writes primarily about the Angles,
specifically, stating that their homeland was deserted from the time of the migration till
the eighth century, when Bede was writing (EH 1.15). This desertion of an entire region
along the North Sea is not supported archaeologically although some terps do not have

evidence for occupation in the fifth century like Feddersen Wierde (Behre 2004: 48).

The leaders of the Angles, Hengst and Horsa, along with the native leader, Vortigern, are
the only specific names that Bede provides from the migration (EH 1.15). It may be that
Bede only knew these names because he was in Northumbria, the area primarily occupied
by the Angles. Horsa is said to have been killed in battle by the Britons in eastern Kent,
where Bede states there remains a monument with his name on it (EH 1.15). Bede
describes Hengst and Horsa as brothers who were able to trace their lineage back to

Woden (EH 1.15). Bede’s further discussion of the invasion and the subsequent period of
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peace and later animosity of the Picts and Saxons against the Britons is derived directly

from Gildas and Constantius’ The Life of St Germanus.

Gildas’ accounting of only one Germanic group migrating to Britain is remarkably
different from Bede’s summaries. Bede describes several ethnic groups coming to Britain
in response to Vortigern’s invitation. Gildas may not mention other migrating groups
such as the Angles and Jutes since he was simply unaware of their existence (Dumville
1984: 71). The Adventus Saxonum is a confusing event and Bede himself gives two
accounts of the groups that came to Britain. Presumably, Bede is naming the groups after
their contemporary affiliations and identities. In contrast, Gildas focuses on the group he
was familiar with, the Saxons, and states several times how ferocious they are along with
their proficiency in war. Further, while we know about Picts from Bede’s Ecclesiastical
History, the titles of Scot and Saxon are not well documented: these terms may be
reflections of racial or religious prejudices and not representations of how they would

have identified themselves (Dumville 1984: 81).

The Gallic Chronicle of 452 was written anonymously in Gaul around the time of the
migration. While Bede specifies his dates on a calculation based upon Gildas’ vague
records, the Gallic Chronicle of 452 provides an independent date of AD 441-442 as the
end date of the migration (Muhlberger 1983: 23, Woolf 2003: 350). The earliest version
of the Chronicle comes from Manuscript L (officially designated the British Library
Addition Manuscript 16974) dated between the ninth and tenth centuries. There are

suggestions that Manuscript L does not contain the original version of the Chronicle,
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simply the earliest version available, due to the editing and additions evident in other
sections (Muhlberger 1983: 27, Burgess 2001: 53). The Chronicle’s story is doubted
both for the modifications that were made in each of the versions that survive. The
“Prosperization” or inclusion of Prosper’s work, and the incorrect dates found associated
with the regnal years of the Roman Emperors (Burgess 2001: 58). The Chronicle
describes the state of Britain only in passing as an example to illustrate the decline of the
Roman Empire under Honorius stating that “The British provinces were devastated by the
Saxons” (Muhlberger 1983: 31). The final British entry declares, “The Britons, having
up to this time suffered various defeats and catastrophes, were reduced to Saxon rule”
dated AD 441 (Muhlberger 1983: 31). While some entries in the Chronicle have been
questioned, the statements made about Britain may reflect the perceptions that people in
Gaul would have had about Britain. It also could complete the picture first proposed by
Constantius’ Life of St Germanus when the Saxons were harassing the Britons in the
430’s. By the 440’s, the Saxons could have had a dominant hold on the island

(Muhlberger 1983: 33, Woolf 2003: 350).

The Anglo-Saxon Chronicle is a much later source, as the earliest written version dates to
the ninth century and essentially reproduces the information found in Bede’s work
regarding the migration. The section of the Anglo-Saxon Chronicle that discusses the
invitation to the Angles by Vortigern in AD 449 does provide further details (Savage
1983: 29). It names only the Old Saxons, Jutes and Angles as migrants to England
paralleling the regions of origin and settlement recited by Bede (Savage 1983: 29). This

later chronicle also includes the story of Hengst and Horsa, the leaders of the Anglo-
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Saxons, and descriptions of three major battles that pushed the Britons to the west
allowing the migrants to claim the east (Savage 1983: 29). The Anglo-Saxon Chronicle
emphasizes the recording of battles won by Anglo-Saxon groups and genealogies, but
neglects details suggesting that it was intended as a record glorifying the Anglo-Saxons.
There are accounts from farther afield describing the migration such as Procopius, a sixth

century Byzantine writer who identified the Frisians and Angles settled in England.

Other sources that mention the migration include sources from Wales, such as Nennius’
writings from the early ninth century and the Welsh Annals. The earliest version of
Nennius’ Historia Brittonum that survives is preserved in the Harleian MS 3859, which
dates to AD 828/9 (Morris 1980: 1). Nennius may not be the most reliable source due
both to his temporal distance from the materials but also due to his inclusion of Arthurian
events and facts that are not supported by any of the earlier writers including Bede,
Constantius, and Gildas. Nennius mentions the forty years of independence that Britain
experienced between the withdrawal of Rome and the migration of the Anglo-Saxons, but
Nennius refers to the migrants only as the Saxons. Nennius also combines Bede’s
mention of Vortigern and the legends of King Arthur to create a rather entertaining
narrative about the conquests of the Anglo-Saxons (Morris 1980: 12-16, 26). Overall,

Nennius does not provide a reliable accounting of British history.

The Welsh Annals, or Annales Cambriae, were written by an anonymous author and the

earliest surviving version is attached after Nennius’ writings in the Harleian MS 3859

(Morris 1980: 44). Unlike Nennius’ writings, the Welsh Annals are a fairly
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straightforward chronology of events in the British Isles. Between recordings of deaths,
plagues and visits to Wales by important figures, such as Gildas in AD 565, there are
dates associated with King Arthur and his more remarkable battles (Morris 1980: 45).
The Welsh Annals label the year of 447, actually the first entry in the record, as “Dies
tenebrosa sicut nox”, which translates to “Days as dark as night” possibly in dramatic
reference to the Anglo-Saxon migration and battles between the Anglo-Saxons and
Britons (Morris 1980: 45, 85). This is the only reference to the migration or migrants
found in the text. Overall, these two later texts from Wales do not provide much insight
into the migration, but do provide clues about how the migration was understood in the

later periods.

The contemporary sources provide invaluable aid to understanding the period when
examining the archaeological record. The historical sources are somewhat limiting as
they inform the reader of only what the writer was interested in recording. Many of the
sources examined devote only a few sentences or pages to the migration. The sources
provide only limited information and no details relating to how the migrants behaved or
lived: the everyday details can only be recovered through the examination of the

archaeology.

The Peoples of the Migration
The groups discussed during the migration period have been referred to as “tribes”. By
definition, the term supposes a type of social structure, which may or may not have been

present in all of the groups. It implies a structured hierarchical community. Current
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anthropological theory describes tribal formation as occurring in response to interactions
with a neighboring state (Ferguson and Whitehead 1992, Mattingly 1992). Groups
formed along the edge of a state in an area dubbed the tribal zone (Ferguson and
Whitehead 1992). Tribes are formed to facilitate relations with the state: states deal best
with groups that have established authoritative leaders with whom they can interact
(Ferguson and Whitehead 1992). The tribes identified along the Roman Empire’s border
developed the necessary political and social structure in order to deal with the Roman
state. While some of the Germanic tribes who migrated to Britain would have had direct
contact with the Roman Empire, it cannot be concluded that they were all structured in
the same manner. Each group may have had varying levels of organization. The
discussion of the Germanic migrants in terms of tribal units is misleading and implies
similar organization. It is possible that the groups did have comparable structures but it is

unclear.

The attribution of names such as Angles, Saxons or Jutes to these groups of individuals
can be misleading. It presents only one aspect of the migrants’ identity. The historical
sources occasionally express uncertainty when classifying groups, such as Tacitus when
describing the Peucini as Germans (Pohl 1998: 18). Medieval writers identified ethnicity
by a set of four criteria: language, fighting style, costume, along with hairstyle and body
signs (Pohl 1998: 19). Tribes, or rather their names, also disappear and reappear as
designations of groups in the historical record, such as the Rugi (Heather 1998: 96).

Group designations are deceptive and may not have represented the reality.
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During the migration, the migrant groups are identified as being both separate cultures
and political units by the historical sources and the archaeological materials. The groups
have been traced to individual regions of northern Europe suggesting distinct social
environments. Bede’s Ecclesiastical History names two leaders of the Angles, Hengst
and Horsa, which further suggests an established structure in the migrants’ community
(EH 1.15). The migrants could have had structured tribes as a result of existing along the

edge of the Roman Empire and interacting with other groups.
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Figure 1: Map of northern Europe highlighting the regions traditionally allocated to each of the major
migration groups

Angles, Saxons and Jutes
Angles, Saxons and Jutes are names traditionally associated with the migrating Germanic

tribes, as identified by Bede. These groups do not reflect the contemporary designations
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of the migration period, but instead represent the affiliations of the eighth century, the
period in which Bede was writing. Nevertheless, archaeology has linked the
characteristics of migration period settlements in England with the Germanic regions
along the North Sea. The groups inhabited the coastal regions of what are now Germany,

France, Denmark and the Netherlands.

Angles, Saxons and Jutes are derived from the generic terms used to encompass a large
number of migrating groups. The Angles continue to be a mysterious and under-
researched group. The Angles have been identified as originating in the eastern part of
Schleswig-Holstein (Fisher 2004: 381). The Jutes originated in the peninsula of Jutland,
located in present day Denmark and northern Germany. Ptolemy identified the Saxons as
originating in the Cimbric peninsula, which encompasses Jutland in the north and
Schleswig-Holstein in the south (Fisher 2004: 381). These three groups did not represent
the contemporary reality of the fifth century but the dominant social identities during

Bede’s eighth century.

Saxons, as revealed in the contemporary writings, may have been a blanket term used to
refer to a number of the Germanic groups. Gildas refers only to the Saxons as migrants to
Britain either reflecting his limited awareness of the other migrants or the dominance of
the Saxons in the political landscape of the sixth century (Gildas 11.23-24). Historically,
several groups have been incorporated under the umbrella of “Saxon” including Frisians

and Franks.
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The Frisians and the Saxons were two culture groups found beyond the edge of the
former Roman Empire. Flooding frequently occurred along the marshes and encouraged
the residents to construct the terps to raise their settlements above the rising tide levels,
such as those found at the sites of Feddersen Wierde and Wijnaldum. Their mobility was
sea based: both the Frisians and Saxons were considered water-bound groups who
attacked the coasts of Britain and Gaul (Meier 2003: 37). They spent their lives learning
to cope with the ever-changing North Sea building higher and higher terps over

generations to adapt to the encroaching water levels.

There is a distinct lack of historical references to the Frisians, which may be due to a
general confusion distinguishing between the Frisians, Saxons and Jutes by historians
(Wood 1983). During the Roman period, the Frisii tribes occupied the region between
the Oude Rign (Old Rhine river) and the Ems. Tacitus, at the end of the first century,
identified two divisions of the Frisii, although beyond that little is known (Tacitus
Germania). There are other culture groups identified in the region: to the southeast, there

were the Chauci, while to the southwest the Canaefati are found.

The migration period of the fifth century refers not only to the Anglo-Saxons arriving in
Britain, but also their migration to Frisia. It has been asserted that the Anglo-Saxon
groups “invaded” rather than migrating (Hills 1996: 35). This aspect of activity during
the fifth century is important since it provides an explanation for the level of
homogeneity found in some regions of the North Sea coast. There is evidence for

“generally similar material culture” identified from the Netherlands to Jutland,
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particularly during the migration period (Hills 1996: 36). The evidence for homogeneity
has been suggested to be a consequence of the Anglo-Saxon migrations along Frisia and
inevitably other regions along the coast. The theory that the Anglo-Saxons invaded Frisia
is not supported by the archaeological evidence, which suggests continuity and local
development instead of dramatic changes introduced by an invading party (Hills 1996:
36). Homogeneity is not necessarily the result of migration or invasion: the presence of
similar artifacts in Frisia and among the Anglo-Saxons could be explained by either trade

or imitation and not the movement of people (1996: 36).

During the fifth century, Frisia existed between two spheres of influence; the Anglo-
Saxons and the Franks (Heidinga 1991: 6). There was a renewal in terp activity in the
fifth century during the migration period, although the only obvious evidence for this is
the site of Wijnaldum (Heidinga 1991: 7). Frisia was composed of small nucleated
regions with kingships: one such kingship is theorized to have resided at Wijnaldum
(Heidinga 1991: 7). Frisia did not exist as a recognizable territory until the sixth century.
The first historical reference to the Frisians as an established society is found in the Lex
Ribvaria of Dagobert’s reign (AD 623-39), which attributed the same weregild to the
Frisians, Saxons, and Burgundians (Wood 1983: 7). The identification of the Frisians as
a group entitled to a weregild meant they were an already established political group
within the region. It was not until the seventh century that the Frisians emerged as an
identifiable political entity (Wood 1983: 7). Frisia was divided into three regions;
Westergo, Oostergo and Lauwers. In AD 734, the Franks conquered Frisia (Heidinga

1991: 6).
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The Franks were a distinct group separate from the Saxons, yet historically they are not
always visible. It was not until the eighth century, when they developed distinct political
systems that they became recognizable in the historical record (Fisher 2004). Despite this
confusion between groups, it is known that the Merovingian Franks along the North Sea
were regularly raided by the Saxons during the sixth century. The Saxon “pirates” were
raiding northern Francia during the time of Clovis (AD 481-511) and continued later into
the sixth century. The Pactus Legis Salicae was legislation regarding the retrieval of
slaves captured or taken overseas from the early sixth century (Wood 1983: 5). During
the reign of Chilperic (AD 561-584), Bishop Dodo of Beauvais and Felix of Nantes both
dealt with marauding Saxons (Wood 1983: 6). During the sixth century, the
Merovingians were raided and only a little over a century later, the Franks were
conquering the Frisians. This conflict between the two groups suggests that they were

historically distinguishable and would not have been confused with the Saxons.

Other Possible Migrant Groups

Bede’s second identification of groups in the Ecclesiastical History refers to the Frisians,
Rugians, Bructeri, Old Saxons, Danes and Huns as the groups that the Anglo-Saxons
originated among the Germani (EH V.9). The Frisians and Old Saxons were discussed
previously since they have been merged with the Saxons historically. The Danes,
Rugians, Bructeri and Huns are less visible archaeologically across the migration period

landscape, but hints of their presence have been found.
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The Danes, in particular, offer an interesting conundrum in Bede’s accounting of the
migration. The Danes were not mentioned in the historical record until the sixth century
by Gregory of Tours in Book III of the Historia Francorum (Thorpe 1979: 163, Nasman
1998: 271). They occupied the regions of south Scandinavia located in Denmark
including the island of Bornholm. By the sixth century, the Danes are known as one of
the most powerful kingdoms in northern Europe next to the Merovingian Franks (Nasman
1998: 273). The Danes have been called the group least affected by the migration to
Britain since the large site of Gudme and its port Lundeborg flourished throughout the

period (Wickham 1998: 280).

The Bructeri lived along the lower Rhine in the early first century AD and joined with the
Chamavi and Chattuari to emerge as the Franks in the third century (Young 2004: 396).

It is intriguing that Bede chooses to specify their group as migrants if they were included
among the Franks. This mention of them in the eighth century by Bede may imply that

they did not disappear as a cultural group when they joined the Frankish coalition.

The Rugians or Rugii, located along the northern Oder River on the Baltic coast, are a
culture group with occasional historical mentions (Bede EH V, Reynolds and Lopez
1946: 43). There is some confusion in the historical record since the name is spelled
many different ways including Rugii, Rugian, Rogian, Rygir, Ulmerugi, or Holmrygir. It
is possible that these names refer to different groups or the same groups. One example of
the confusion surrounding the Rugii is the case of Odoacer, a leader in the late fifth

century in Italy of a large group including Huns and Rugians. Gregory of Tours, in Book
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I of the Historia Francorum, discusses Odoacer as the leader of a Saxon group,
suggesting that the Huns and Rugians were considered to be Saxon (Reynolds and Lopez

1946: 45, Thorpe 1979: 132).

The Huns, from the Asiatic steppes, were an aggressive group during the early medieval
period. The Huns do not appear significantly in the archaeological record of northern
Europe, however the historical sources, like Bede, mention their presence. Their
identification in the archaeological record has rested on materials that possess “diagnostic
Hunnic features” such as gold or silver pot-bellied open-ended earrings, of which nine
have been found in Denmark and one in south Scandinavia (Hedeager 2007: 48). The
earrings are all found in open contexts and not in hoards from bogs or wetlands, where
most valuable metals are found in Scandinavia (Hedeager 2007: 48). Other Hunnic items
found in northern Europe are small bronze mirrors with a sun symbol: one of which was

found among the east mound burial of Old Uppsala (Hedeager 2007: 48).

Another Hunnic influence upon northern Europe is found in a shift in clothing style in
Scandinavia in the fifth and early sixth centuries; the Scandinavians adopted the belted
tunic common among the warriors of the Asiatic steppes, which has been interpreted as
direct influence from the Huns (Hedeager 2007: 51). While these items are not evidence
for the migration of Huns to Scandinavia, a number of burials found at the sites of Scania,
Sosdala, Fulltofta and Vennebo provide evidence for funeral sacrifices and finds
associated with Hunnic practices dated to the beginning of the fifth century (Hedeager

2007: 51). The Huns’ influence may be more visible in the symbolic representations
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found on fibulae and other ornaments, where images appear to have influences from the
Asiatic steppe. It is intriguing that Bede chose to include the Huns as one of the
migrating groups since their appearance in northern Europe is so ephemeral, as a result of

their nomadic nature, suggesting that the Huns are simply not visible archaeologically.

The archaeology of the migration period in Britain does hint at complex influences in the
material culture suggesting the presence of the Danes, Rugians, Bructeri and Huns. It is
interesting to note that many of these groups were included under the umbrella of other
larger groups such as the Saxons or Franks. Bede mentions these groups as distinct from
the Angles, Saxons and Jutes perhaps implying they were secondary identities within the

groups.

The Archaeology of Early Anglo-Saxon Britain

The material culture of Britain changed markedly in the mid-fifth century when the
Anglo-Saxon groups came to England; the burials, posts and houses of Britain resembled
those of northern Germany in the fifth and sixth centuries (Hills 2015). The change in
material culture from post-Roman Britain to Early Anglo-Saxon is clearly visible in the

archaeological record.

The size and type of migration has still not been agreed upon in the archaeological
community (Hines 1990, Hamerow 1993b, Scull 1998). Major population replacement
has been supported by a number of studies (Freeman 1870, Collingwood and Myres

1936, Stenton 1943, Myres 1986), which represent a trend from the nineteenth century
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until the mid-twentieth. The mass migration theory rests upon the changes found in

linguistic data, DNA, and abrupt material culture shift that is identified in the mid-fifth
century (Weale 2002). Recently, more weight has been given to the theories favoring a
smaller migration and the majority of changes are attributed to cultural transmission, or

the elite transfer model (Hérke 2003: 16).

The elite transfer model favors the movement of only elite warriors, who responded to
the opportunity in England. The elite migration hypothesis is explained in a variety of
ways from inter-marriage to an apartheid society or by more abstract concepts such as
acculturation and assimilation (Brugman 2011: 41). The large-scale migration hypothesis
has a more straightforward explanation; it was simply as a large-scale migration of
people, who quickly dominated the landscape (Brugman 2011: 41). By the time of St
Augustine of Canterbury’s arrival in AD 597, there is no evidence for a continuing

migration suggesting that the migration had ended.

The final population estimates range from Gildas’ claim of three boats to a total
population replacement of Britain. Harke (1999, 2003: 21) presents very modest
estimates of population movement: he favors a 1:3 to 1:5 migration. The study puts forth
the estimate of 200,000 Anglo-Saxon migrants to a native population of 1 million (Hérke
1999, 2003: 21). Population estimates are now being reassessed based on the results of
new DNA studies, since material culture changes can indicate cultural transmission and

not migration.
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DNA and Isotopic Studies

The quick material culture change and the DNA evidence from across the breadth of
central England suggest a large influx of Germanic culture and peoples (Weale 2002:
1018). Weale et al. (2002: 1017) conducted a statistical study of the DNA of males, who
claim at least two generations of residency, across central England, North Wales and
Frisia that suggests the residents of central England are more closely related to modern
Frisians than to the residents of North Wales. The conclusion of Weale et al.’s (2002)
study proposes that for the level of relatedness between the populations, there would have
been a mass migration with between 50-100% population replacement at sometime and
historically the only migration that could have involved that level of migration is the fifth
and sixth century migration (2002: 1017-1019). This DNA study has sparked an ongoing

debate as to the size of the migration.

The strongest opposing theory is that of an apartheid-like society separating the native
Britons from the Anglo-Saxons for at least two centuries, supporting an elite migration
theory. One historical record supports the concept of a separated society, The Laws of
Ine, from the kingdom of Wessex in the seventh century. The Laws of Ine refer to the
Saxons and Welsh as distinctly separate social groups, with the Saxons identified as
holding a significantly higher legal status (Thomas et al. 2006: 2652). The apartheid-like
structure would have produced similar genetic results found in Weale et al.’s analysis
over fifteen generations (Thomas et al. 2006: 2652). This result was the product of

differential reproductive success and limited intermarriage between the migrants and the

66



Britons. The archaeological evidence for an apartheid-like structure is not obviously

identifiable and the evidence that has been proposed is not convincing.

A portion of the debate has revolved around the composition of the migrants; were they
only male warriors or a mixture from all levels of society? The migration demographics
and motivations influence the interactions with the indigenous population. Migrations
appeal to men more than women, which has been a theory applied to the Anglo-Saxon
migration based upon the military nature of their initial contact with the Romano-British
(Burmeister 2000: 543). The nature of the migrants changes the process of integration
and acculturation of the indigenous population. Migration is costly, in economic and
social terms, the migrant population leaves the familiar in favor of the unknown where
they do not have a support system (Burmeister 2000: 550). The demographics and
motivations of a migration have an impact on the nature of contact and adaptations during

the settlement period.

The Anglo-Saxon migration was one of a voluntary nature; they were not driven out of
their homelands by military force and if it was environmentally motivated there were
adjacent regions unaffected by the Dunkirk II Transgression. The lack of force places the
migration within the Voluntary Settlers Hypothesis. This hypothesis prescribes certain
characteristics to the settlers: a motivation for wealth and freedom, highly autonomous
and independent, predisposed to take risks (Kityama et al. 2006: 370). This dynamic
creates “a region that is composed of a large number of voluntary settlers with goal-

oriented mental characteristics will soon develop a culturally shared lay theory of
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behavior as internally motivated and controlled” (Kityama et al. 2006: 370). The
character of the individuals who self-selected for the migration is important for

understanding the interactions.

Arnold (1984: 161) and Hodges (1989: 42) have argued that the migrants were
predominantly male and warrior elite who came to England in small groups attributing
the material changes to acculturation. Harke’s (1990, 1997) study of graves has been
used as the primary evidence for identifying Anglo-Saxon burials as separate from the
Britons. He cites a combination of factors including height, stress markers and the
inclusion of weapons, along with the already known personal ornaments associated with
the early migrants to demonstrate that not all burials with swords represent Anglo-Saxon
warriors. The “warrior” burials with weapons indicate a status marker and not warriors.
The study only provides information about a small group of males and does not discount
the possibility of other migrants from different societal roles or women. It provides
insight only into the presence of males. The argument for a larger migration is that is
more easily accounts for the culture change (Welch 1985: 13-14, Hines 1990: 17-18,

Hamerow 1993a: 172-174).

One of the theories, which Weale et al. (2002) dismissed, presents the idea that a low
level flow of migrants have been coming to England from northern Europe for two or
more millennia (Pattison 2008: 2428). The apartheid-like society argument is used to
support the elite migration theory, yet the idea of a low level migration across several

hundred centuries supports the elite migration theory, as well, but does not account for
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the DNA differences between northern Wales and central England. If the low level
migration was able to explain the DNA results, it does not provide a thorough
explanation for the archaeological evidence in the migration period. The results of Weale
et al.’s (2002) modern DNA may relate to the fifth and sixth century or not, but they do

present evidence for a strong Germanic presence in England at sometime.

Schiffels et al. (2016) conducted study of ten genomes from around Cambridge in an
attempt to understand the dynamics of the Anglo-Saxon migration. They found that the
four early Anglo-Saxon samples taken from the site of Oakington all had very different
markers. The two samples with markers most similar to the modern Dutch were taken
from the poorer burials (Schiffels et al. 2016: 6-7). One with markers most similar to the
Iron Age comparison samples taken from Hinxton and Linton was the richest burial with
a large cruciform brooch (Schiffels et al. 2016: 6-7). The fourth genome was a mixture
between Iron Age and modern Dutch suggesting cross-cultural reproduction (Schiffels et
al. 2016: 6-7). All four burials were in a flexed position with similar grave goods. This
study supports the theory of cultural integration and not apartheid or a small migration.
The leap from Iron Age to Early Anglo-Saxon does leave a four hundred year period of
population movement unaccounted for in this study. The Roman forces in England would
have intermarried and were of a diverse background. German mercenaries, foederati,
were also used during this time. However, the use of Iron Age genomes provides a

cleaner canvas of comparison for native traits.
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The archaeological evidence, when examined as a whole, provides more evidence for the
large migration theory. In addition to DNA studies, there has been some work done
using isotopes to determine migrants within cemeteries, as at West Heslerton in North
Yorkshire (Montgomery et al. 2005). The West Heslerton study successfully identified
individuals who did not spend their adolescence in Yorkshire but could not definitively
claim that they came from the Continent (Montgomery et al. 2005: 134). The materials
examined below suggest that a large number of Angles, Saxons, Jutes, Franks came to
England during the fifth century and settled into the landscape, disrupting the local
society and spreading their culture. While a portion of Anglo-Saxon traits found across
England can be ascribed to acculturation or trade, it is unlikely that a small group of elites
could have conducted such a dramatic and abrupt transition. Acculturation or cultural

transmission requires familiarity and exposure.

Anglo-Saxon Settlements

The Anglo-Saxon Migration of the early to mid-fifth century marked a distinct change in
the archaeology of Britain. New structure and building styles represent the change in the
political landscape and quickly replaced any remaining Romano-British practices along

the east coast.

The Anglo-Saxon settlements of Britain feature timber constructions: longhouses and
sunken feature buildings (grubenhduser or SFBs). The variety in Anglo-Saxon buildings
comes from their size and shape, the best examples of which are found at Cowdery’s

Down and West Stow. Both sites contain timber buildings displaying a difference in
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construction techniques. Building C12 is the largest of those at Cowdery’s Down and
would have required over 70 tons of building materials (Arnold 1988: 73). It would have
been a community endeavor and would not have been the task of only one family (Arnold
1988: 74-75). West Stow features the first reconstructions of Anglo-Saxon buildings
used to determine the form and function of longhouses and sunken feature buildings.
Longhouses and SFBs come in different sizes and constructions, but they do not represent

the only type of buildings, just the most common.

Longhouses on the Continent were structures that consisted of divided rooms separating
the livestock from the domestic activities, represented by a hearth (Hamerow 1993a: 10).
They are post-built and wattle-and-daub constructions that often only leave post-holes as
markers in the archaeological record. In the fifth century, during the first decades of the
migration, the longhouses never exceeded twelve meters in length, oriented east-west
(Hamerow 2011: 130). During the sixth century, structures were found with greater
variation in foundation trenches, length and rarely, there was an inclusion of annexes
(Hamerow 2011: 130). Annexes are generally associated with churches, yet they are
occasionally found attached to longhouses, as identified at building A1 of Cowdery’s
Down. In the sixth century, buildings with floor sizes over one hundred square meters
and exceedingly small buildings of less than six meters in length began to appear

(Hamerow 2011: 130-131).

Structurally similar to longhouses are halls. Halls are identified as larger than the typical

longhouse, usually with a floor area over one hundred square meters, without any
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division of space and not primarily intended for residential use (Hamerow 2011: 141).
They are interpreted as meeting places for the community and are found at sites such as
Cowdery’s Down and Yeavering. The hall type found at Yeavering is not significantly
different from later examples (Hamerow 2011: 143). The later halls are characterized by

elongated walls with a slightly wider middle section (Hamerow 2011: 143).

Anglo-Saxon settlements rarely separate kitchens or bakehouses and barns or granaries.
Detached kitchens or bakehouses are characterized by clay-lined ovens or as in the case
of Building S11 at Portchester, a rectangular oven lined with reused Roman tiles and
limestone pieces set in clay (Hamerow 2011: 143). Building D3 found in the north
section of Yeavering contains two hearths near a series of pit deposits containing animal
bone fragments, mostly chopped and split cattle long bones (Hamerow 2011: 143).
These detached buildings are found more often in later Anglo-Saxon phases. Anglo-
Saxon barns and granaries are largely invisible in the archaeological record. Fewer than a
handful of granaries have been identified (Hamerow 2011: 145). It has long been
assumed that grain was stored either in the rafters of longhouses or in sunken feature
buildings (Hamerow 2011: 145). Buildings identified as barns are rarer, perhaps because

most animals would have been housed on one side of a longhouse.

Sunken feature buildings are the most common structure on Anglo-Saxon sites before
longhouses. They are identified as storage and craft buildings in Britain and northern
Europe, although they originated in central Europe as domestic structures (Hamerow

1993a: 19). SFBs are characterized by sunken floor foundations with between two and six
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post-holes using wattle-and-daub to form the walls. They are sub-rectangular in shape
usually measuring three by four meters with between two and six postholes (Hamerow
2011: 146). The postholes are positioned to support a tent-like roof. The depth of the
sunken floor varies without any relation to the size of the SFB and is interpreted as a
variation related to the intended use of the space (Hamerow 2011: 147). They have
evidence for textile production, metalworking and ceramic production occurring both
within and in the vicinity of the SFBs. There has not been an obvious correlation between

the material deposits and the depth of the sunken feature.

The experimental reconstructions at West Stow conclude that it is most probable a floor
was built over the sunken floor to prevent flooding (West 1985: 156, Hamerow 2011:
147). This interpretation relates to several pieces of evidence including the remains of
floor planks preserved in two structures destroyed by fire and the nature of the sunken
pits. The sunken pits vary in size but none at West Stow displayed evidence of erosion
despite the sandy subsoil, none had an entrance, and the nature of the first deposit layer
suggests debris falling through the floorboards (Hamerow 2011: 148). The purpose of
the sunken floor may have been to promote air circulation and perhaps storage (Hamerow
2011: 148). The idea of a suspended floor is controversial and evidence for one is not
found within every SFB. There is enough deviation within the structure of SFBs to
suggest that the presence of a suspended floor is another variable in construction. SFBs
leave a larger trace in the archaeological record than longhouses, as the sunken floor and

post-holes are often both visible. The typical Anglo-Saxon settlement consists of a series
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of longhouses and sunken feature buildings sometimes placed within a ditch and fence

complex defining the space and a nearby cemetery.

Elite Settlements

The features distinguishing an elite settlement are few: their identification has been based
on an abundance of rich burials, a large hall or the presence of a theater. Of these three
features, the most telling is the inclusion of unusually large monumental buildings, such
as a theater. Only a few settlements have been identified as elite, or “princely” Anglo-

Saxon sites including Lyminge, Yeavering and Rendlesham.

At Yeavering, one of the most thoroughly excavated elite Anglo-Saxon settlements, the
first theater was identified. It consisted of nine foundation trenches oriented in concentric
arcs and a central post-built structure, labeled Building E, despite its reconstruction as a
platform (Hope-Taylor 1977: 153). The structure is remarkably similar to a Roman
theater except made of timber, not unheard of within Roman contexts. Examples have
been found in Switzerland, another in Austria and a possible early phase of the Chester

amphitheater in western England (Hope-Taylor 1977: 241).

While it superficially resembles a Roman structure, which is interesting since there are no
Roman settlements in the proximity of Yeavering, the theater reflects local building
traditions and an adaption to the Anglo-Saxon requirements. The theater is only one
cuneus, or section, of a Roman amphitheater (Hope-Taylor 1977: 258). The Anglo-Saxon

theater is built in a simple style and not as an imitation of the Roman structure it was
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perhaps modeled upon. The theater at Yeavering would have been comparable to a
modern assembly hall with space for around 150 people in the first phase of construction
and after its expansion it would have held 320 people comfortably (Hope-Taylor 1977:
161). The orientation of the theater displays a thorough understanding of the
environment. The individual standing upon the platform would be heard by his entire
audience without interference from the prevailing wind (Hope-Taylor 1977: 258). The
construction and subsequent expansion of this building implies the need for a central
structured space from which to make announcements or discuss pressing community
concerns. The community was large enough and structured enough to require a large

official central place to replace or supplement the role of the local hall.

Anglo-Saxon Material Culture

The analysis of material culture is derived from stray finds, grave goods, and materials
found at settlement sites. They are used to reconstruct the technologies and actions of the
communities to understand how they lived. After settlement features, metal and ceramic

materials are some of the most well studied and dated.
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Figure 2: Reconstruction of Anglo-Saxon women and young boy from Tittleshall, Norfolk (Rogers 2013:
67, 70)

Personal Ornamentation and Dress Fittings

Change in styles over time are interpreted based upon the placement and style of
surviving objects. In the first centuries of British settlement, the Anglo-Saxons
proclaimed their ancestral identity through a continuing Germanic style of dress (Owen-
Crocker 2011: 8). They did not adopt the native British style upon migrating to Britain.
The clothing fasteners indicate that the Germanic styles dominated the Anglo-Saxon
landscape (Owen-Crocker 2011: 8). In fact, the native style largely disappeared in favor
of adopting the new Germanic style. The “Germanic style” was of course not uniform
across the landscape. Chronological studies have determined that a clear cut style cannot
be determined for the first two centuries of occupation, there appear to have been several
concurrent dress styles at a time (Hills et al. 1984: 15, Hines 1992: 84, Hoilund Nielsen
1997: 93-4). The Angles, Jutes, Saxons, Frisians and Franks had distinctive styles that did

not disappear for several centuries.
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Figure 3: Pair of girdle hangers from Little Eriswell 28 (Hines 1997b: 262)

Ornaments on the body can indicate status within the community or family, family
identity within a group, group identity within larger society, religious affiliation,
availability for marriage, motherhood, warrior status, or even astrological association, as
with astrological signs today. Materials, such as keys or girdles, found around the waist
of some adult women have been attributed to the life stage of the female (Owen-Crocker
2011: 8). Keys and girdles are usually found in adult female burials, with a few
exceptions in young female graves, likely tied to a central aspect of adult female identity.

These artifacts are obvious markers of female identity and status.

Figure 4: Wrist-clasps from Barrigton B (Hines 1997b: 267)

Metal dress fasteners are the most frequently preserved dress item. They indicate the
decorative nature of the ornaments and more practically, where the clothing needed

securing. Brooches are more often found near the upper body, while decorative items are
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focused around the waist suggesting a belt. Beads and pendants are found at the chest.

The main groups of migrants, Angles, Saxons, Jutes and Frisians, all have differences in
style, although the main characteristics are very similar. Anglian dress forms in the fifth
century feature metal wrist-clasps, an additional third central brooch and girdle-hangers

(Owen-Crocker 2011: 6).

In the sixth century, the residents of Kent, interpreted largely as Jutes, feature a front-
fastening garment with a Frankish inspired jacket over it, requiring a total of four
brooches (Walton Rogers 2007: 189-91, Owen-Crocker 2011: 6 and 8). The imitation of
a Frankish jacket suggests strong contact with the continental Franks and a desire to tie

their identity to that contact.

There were a number of outside influences to Anglo-Saxon dress style. The regular
contact with Gaul and the Franks is visible in Kentish style. There were a number of
documented long-distance travellers including Theodore of Tarsus in the seventh century
who became the archbishop of Canterbury, and Wolfstan who traveled through eastern
Europe to visit King Alfred in the ninth century (Owen-Crocker 2011: 9). There is
evidence of the importation of a large number of goods including amber and silk (Owen-

Crocker 2011: 9).

Brooches
Brooch styles change when the Anglo-Saxon material culture was introduced and vary

across the landscape of eastern England, perhaps reflecting the distribution of culture
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groups (Harrison 2001: 207). The chronology of brooches is more complicated than
previously determined: several styles were popular at a time, which has caused conflicts
with relative dating. Bronsword and Hines (1993) conducted a study of square-headed
brooch composition to determine the metallurgical trends. The brooches are mainly
composed of recycled metal, which results in a similar chemical composition (Bronsword
and Hines 1993: 3). They also discovered through their analysis that the styles of brooch
could vary within the same smithy. Two brooches were identified with almost identical
chemical compositions suggesting that they were made at the same time from the same
recycled metal but they had different styles of ornamentation (Bronsword and Hines

1993: 3).

Figure 5: (left) Saucer brooch from Barrington A (Hines 1997b: 238)
Figure 6: (right) Sarre square-headed brooch from Grave 4 (Brent 1863: Plate II)

Harrison (2001) conducted a study of 119 brooches in England and compared them to
268 brooches from contemporary sites on the Continent. The 387 brooches encompassed
six distinct brooch types each of which had style variants; equal-armed, supporting-arm,
applied, saucer, and cruciform, and small-long brooches. The distribution of Anglo-

Saxon groups is more complicated than the distribution of brooches, but the brooches
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indicate style preferences that could indicate culture groups. They also indicate changes
in the deposition practice, which shows how the Anglo-Saxon groups modified their

practices in a new land.

Variations in brooch distribution and deposition could reflect the prefrences of different
culture groups. Cruciform brooches, which are associated with Anglians, were found
deposited north of the Elbe in Schleswig-Holstein and East Anglia (Harrison 2001: 243).
On the Continent, the majority of cruciform brooches were found in cremations, while
over half of those found in England were in inhumation burials (Harrison 2001: 242). In
turn, 61 small-long brooches were found on the Continent, 38 of which were found in
cremations, one in an inhumation and the rest were stray finds (Harrison 2001: 243). In
England, 22 small-long brooches were found; 11 as stray finds, seven in inhumations and
only two in cremations (Harrison 2001: 243). The only two cremations in England to
have small-long brooches were from Spong Hill (Harrison 2001: 243). Only two small-
long brooches in England were found in male burials (Harrison 2001: 244). Equal-armed
brooches are predominantly found in female burials and their distribution suggests that
they were not exclusively Saxon as had been previously assumed (Harrison 2001: 239).
Supporting-armed brooches are found in inhumations on the Continent and in England
(Harrison 2001: 239). Both saucer and applied brooches are found mostly in inhumations

in England and cremations on the Continent (Harrison 2001: 240-241).
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Figure 7: Small-long brooch from Spong Hill cremation 3095 (Hills, Penn and Rickett 1994: Plate IV)

The variations in deposition practice of the brooch wearers indicate that the same
individuals who shared a cultural identity were changing their burial practices.
Inhumations are more common in England than in northern Germanic regions. The
similarities of the brooches cannot be denied despite the discrepancies of practice. Spong
Hill is the only site in Harrison’s (2001: 245) study that contained brooches deposited
within cremations. Spong Hill is predominantly a cremation cemetery and had a brooch

deposition practice similar to that on the Continent.

Ceramics of the Migration

The ceramics of the Migration period on either side of the North Sea indicate an abrupt
change in England. When Rome withdrew its forces, the practice of wheel-thrown pottery
disappeared, as did many other Roman practices including coins. Pottery reverted to the
rough construction similar to that of the Iron Age, often grass-tempered, and continued

into the sixth century.
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Figure 8: Cremation urn from Spong Hill, cremation 2816 (Hills, Penn and Rickett 1994: Plate I)

Spong Hill cremations are more similar to those on the Continent than other cremation
sites in England. The composition of the cremation urns was analyzed and nine fabric
types were identified, including burnt bone, limestone, and grog temper (Hills, Penn and

Rickett 1994: 36).

Figure 9: Cremation urn Y22 from Caistor-by-Norwich with swastika (Myres and Green 1973: Figure 2)

The decorative features of migration era ceramics relied on the linear, hatching, and
triangular decorations imitating basketry. The decorations were inscribed, stamped or
bossed. Some pieces have inscribed features that were placed post-firing. The stamps
feature a range of images, all with multiple variations, including crosses, swastikas, dots,

linear hatching, and many more, well documented in Hills, Penn and Rickett (1994). The
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free-hand linear decorations are indicative of the pottery featuring abstract linear
arrangements and more deliberate representations. Some pottery has more meaningful
imagery such as animals, particularly birds, deer or horses, “wyrms”, swastikas and,
occasionally, runes. The pressed or stamped “crosses’ on pottery are common place and

are found across pre-Christian periods and places.

Figure 10: Cremation urn P7 from Caistor-by-Norwich with runes (Myres and Green 1973: Figure 21)

Cremation urns from the fifth century are found on both sides of the North Sea. The sites
of Westerwanna, and Issendorf, Lower Saxony and Spong Hill, Norfolk all contain
similar cremation urns (Myres 1973, Hills 1993: 19, Weber 1996, Hills 1998, Harrison
2001). Hills’ (1993) study compared the cremation urns of Spong Hill to assemblages on

the Continent and determined they were most similar to those in Lower Saxony.

Cremation Urns at Caistor-by-Norwich

The urns at Caistor-by-Norwich have been dated to the second half of the fourth century,
which suggests an earlier migrant presence, similar to that of Mucking (Myres 1969: 71,
Jones and Jones 1993). The cemetery contained over 300 cremation urns, 155 of which
had grave goods inside. Caistor-by-Norwich cemetery also had a number of urns without

decorations. Some of the plain urns have distinctive forms, including Anglian globular
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forms and hollow-necked groups. The cemetery dates from the early fourth to seventh

century.

The earliest urns at Caistor-by-Norwich mirror those found in Anglian territories, such as
Schleswig, dating to the fourth century (Myres and Green 1973: 14). The early date is
remarkable not just for placing Angles in England before the official migration is
believed to have begun, but also for the contemporary presence of a Romano-British
population. The five pieces of military equipment found in the cremations indicate that
the early Germanic presence might have been the foederati (Myres and Green 1973: 31).
Four pieces of “Romano-Saxon” pottery was found at the site, three of which were used
to hold cremations, indicating that the Germanic residents were not importing their urns

(Myres and Green 1973: 31).
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Figure 11: Cremation urn, P15, from Caistor-by-Norwich (Myres and Green 1973: Figure 12)

The earliest pottery at Caistor-by-Norwich is P15, a cremation urn described as
“biconical bowl decorated with a zone of three-line chevrons demarcated above and
below by groups of horizontal lines on the upper part, a line of nicks on the carination,
and shallow three-line swags below” (Myres and Green 1973: 43). This type of bowl is

unusual in England before the Anglo-Saxon migration and found paralleled in second and
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third century pottery from northern Germany, specifically Schleswig-Holstein, and
Fiinen, Denmark (Myres and Green 1973: 43). The lack of wear on the bowl suggests that
it was not an heirloom. The bowl is missing one significant feature that the other bowls
like it have: handles. The bowl was likely deposited before the end of the fourth century,
since the type was in use in the mid-third century (Myres and Green 1973: 44). A vessel
of similar decoration was found at Hammoor associated with an early fifth century
brooch, but the Caistor P15 bowl is only distantly similar (Myres and Green 1973: 44).
The fragments similar to P15 were found at the site indicating that P15 was not the only

bowl of this type.

Continental Comparison of Ceramics

The Anglo-Saxon material culture resembles that of northwestern Germany and
Schleswig-Holstein, where the Angles and Saxons originate. The distinctive style is
characteristic of northern Netherlands and Germany by the migration period. Pottery
analysis from Nieuwhof’s study identified Anglo-Saxon style pottery is first identified as
a pottery type dating to the fourth century at the site of Midlaren-De Bloemert (Lanting
and Van der Plicht 2010, 2012, Nieuwhof 2013: 60). The fourth century assemblage
consists of four Schalenurnen pots and two round narrow-mouthed pots from the two
cemeteries near Midlaren-De Bloemert. Schalenurnen ceramics are characterized by
wide-mouthed carinated vessels, sometimes used as urns, sometimes decorated
(Nieuwhof 2013: 60). The schalenuren ceramics peak in the fouth century and end during
the early fifth century (Nieuwhof 2013: 60). The decorations consist of straight linear

impressions, grooves, chevrons, bumps, stamps, oval impressions, and sometimes
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symbolic features. The Dr.K4 beakers are also indicative of the Anglo-Saxon style: they
feature wide-mouthed beakers with a thickened rim, a straight or concave neck, and a flat
or raised and protruding base (Taayke 1996). In the seventh century, Anglo-Saxon
pottery became more uniform favoring a reddish grey color with little decoration, an s-
shaped neck and a round body with a protruding foot. The decorations are primarily

linear with only occasional stamps (Nieuwhof 2013: 61).

The pottery from Ezinge and Midlaren-De Bloemert demonstrate that the Anglo-Saxon
style began in the fourth century before the migration period (Nieuwhof 2013: 73). The
style would have been introduced to the northern Netherlands through contact with
Drenthe and Groningen to the east, where two of the main style variants originated
(Nieuwhof 2013: 73). The vessels found at Feddersen Wierde included a number of
narrow-mouthed pots used for liquids, which are in the Anglo-Saxon style (Nieuwhof
2013: 74). Schalenurnen and beakers in the Anglo-Saxon style at all three settlements
make up 30% of the total number of vessels at the sites during the fourth and fifth

centuries (Nieuwhof 2013: 74).

Examples of Anglo-Saxon style pottery have been found in Flanders. Excavations of fifth
and sixth century settlements in Flanders have uncovered large numbers of chaft-
tempered pottery similar to that found in southern and eastern England in the migration
period. Hamerow, Hollevoet and Vince (1994) analyzed the ceramics from Kerkhove,
Scheldt valley and Oudenburg. The pottery in Flanders is divided between handmade

wares, presumably local, and imported wheel thrown vessels. The imported materials are
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from the Eifel region appearing in the third century composed of mainly biconical
vessels, later replaced by imports from the Speicher-Mayen region, which included
cooking pots and lidded jars (Hamerow et al. 1994: 8). Roksem and Zerkegem had many
fragments of Eifel ware which in the Carolingian period were replaced by imports from
the Badorf region (Hamerow et al. 1994: 8). The pottery is mainly chaff tempered
particularly in the fifth and sixth centuries, which is replaced by shell and quartz temper

during the Carolingian era (Hamerow et al. 1994: 9).

Hamerow, Hollevoet and Vince (1994) compared four examples of chaff tempered
pottery from Mucking and five sherds from Roksem. The samples were remarkably
similar in composition and technology, but they could not definitively state that the
Mucking samples were made in Flanders (Hamerow et al 1994: 12). There are no
examples of Late Roman chaff tempered pottery. In the fourth century, there are grog
tempered wares and one chaff tempered bowl from Silchester that is either late Roman or
Late Saxon (Fulford 1984: 195, Millett and Graham 1986, Hamerow et al. 1994: 13).
Chaff tempering reduces the risk of thermal shock (Brown 1976: 192). Chaff tempered
pottery at Mucking, Heybridge and Springfield Lyons composes 50% of the total number
of ceramics excavated (Hamerow et al. 1994: 14). The Thames forms a boundary in the
distribution of chaff tempered pottery in the middle Anglo-Saxon period with it more
common to the south (Brown 1973: 80-81, Hamerow et al 1994: 14). East Anglian
assemblages contain significantly less chaff tempered pottery than those around the
Thames even in the early Anglo-Saxon period. Chaff tempered pottery is found in

England until the eighth century (Hamerow et al. 1994: 15).
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Conclusion

The process of migration does not end when a group settles in a new location. It involves
a long process of adapting to a new landscape, interacting with the native population, and
the formation of a modified culture in response to the integration of new practices and
hybridization. The effects of a migration on the native group and the subsequent
adaptations are visible archaeologically. These changes are particularly interesting when
studying religious ritual materials as the changes in material culture reflect changes in the
ephemeral belief system. The process of cultural transmission during the settlement
following a migration has varying effects in different historic, and prehistoric, contexts.
The process of cultural transmission does not depend on the number of participants, but

on the degree of interaction between the communities (Hulin 1989: 90).

Settlements reveal a dominant Anglo-Saxon method of construction. The dominance of a
migrant culture is not only characteristic of fifth century Britain. The colonization of
North America by European settlers and their influence as a migrant group can be seen in
the architectural styles (Burmeister 2000: 541). The regional variation of the migrants
can be seen in the variation of house forms, layouts and decoration. Surprisingly, the elite
British migrants did not begin displaying their origin in house form until the seventeenth
century (Burmeister 2000: 541). The migrants engaged in mutual acculturation and
assimilation. The simple and most effective forms were adopted by all, while those that
held special value to the dominant group were spread in an effort to promote the residents

socially (Burmeister 2000: 541). Since assimilation, or acculturation, occurred quickly
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within the migrant groups when examining the external representations of culture, the
“internal domain” is the only area where individual migrant culture can be observed
(Burmeister 2000: 542). In the early Anglo-Saxon period, variations of culture were
visible in the personal ornamentation, which was used to differentiate the Angles,
Saxons, Frisians, and Jutes, but the internal domain of structures did not vary

significantly regionally.

Ceramics changed in post-Roman Britain when Rome withdrew and the pottery wheel
was replaced by pinch or coiled pots. When the Anglo-Saxons arrived, ceramic vessels
took on a distinctly Anglo-Saxon style. The ceramics took on an important role when
they were recognized as imports to the Continent. Ceramics present evidence for contact
between the Anglo-Saxon homelands and Britain and possible return migrations. The
pottery in coastal Flanders is more similar to that of England than pottery found at sites
further from the coast in Belgium (Hamerow et al. 1994: 16). Quentovic, Dorestad and
Ribe have no evidence for imported Anglo-Saxon pottery, which suggests that the finds
in Flanders are unlikely to be imports from England and instead are exchanges in
technology (Hamerow et al. 1994: 16). This evidence suggests that the Anglo-Saxon
migration was not a one way movement of people and that both trade and return
migrations were occurring. Continued contact with their homeland also serves to

reinforce cultural norms and religion.

The Anglo-Saxon culture quickly dominated the landscape in both ceramics and personal

ornamentation. As highlighted in the Schiffels et al. (2016) genomic study, the richest
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Anglo-Saxon burial identified was female and had markers most similar to the Iron Age
British samples taken. This result highlights the appeal of Anglo-Saxon culture to the
native population for either political or social advantages. The Anglo-Saxon culture
became visibly dominant in the material culture and practices of the fifth century, which
means that it influenced the religion of the Britons. If the cultural landscape of Britain
was capable of changing this significantly, there is no reason not to believe that the
religion changed in corresponding ways. While the Anglo-Saxon culture was dominant,

there are cases of continuing Romano-British practices, which is the focus of this study.
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Chapter 3: Continental Ritual Practice before the Migration, 100 BC — AD 400
Introduction
Migration period Anglo-Saxon ritual and religion is reconstructed based on the
archaeological remains and later Scandinavian mythology. There are no written records
after Tacitus in the first century AD that refer specifically to the ritual practices of the
Anglo-Saxon homeland. Tacitus is the only writer to describe the practices of the regions
along the North Sea coast in modern Germany, Denmark, the Netherlands, northeastern
France and parts of southern Sweden. It is not until Ibn Fadlan in the early tenth century
that the ritual practices of northern Europe are again recorded. Anglo-Saxon ritual and the
practices of the Continental North Sea region in fifth century are a conglomeration of the
practices recorded by Tacitus and Scandinavian traditions. The stories of the Old Norse,
or Scandinavian, religion begin to be recognized in the representations of the migration

period and later.

To understand the religions and rituals of the Anglo-Saxons in England, Scandinavian
and Germanic practices and mythology are reviewed. Themes of transfiguration, ritual
sacrifice, and the importance of natural features are mirrored in Germanic and
Scandinavian practices that are then transposed into Anglo-Saxon England and likely
influenced surviving Romano-British practices. The textual accounts do not always align
with the archaeological remains, but many of the themes identified in the historic
accounts are reflected in representations on archaeological materials and in the

reconstructions of rituals.
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The Religious Practices of the Germani

The regions beyond the Roman Empire to the east began to be referred to as Germania
and the people as the Germani beginning in the fourth century BC (Todd 1992: 3). The
Germanic region is generally described as the area east of the Rhine and the Danube,
beyond the borders of the Roman Empire (Todd 1992: 3). The first mention of a people
in eastern Europe was by Pytheas in 320 BC, when he journeyed by boat up to Britain
and possibly past Jutland (Todd 1992: 1-2, Cunliffe 2001, McPhail 2014). Pytheas’
journey was so fantastical that his account was not believed by many of the later
historians and survives only through quotations used by other authors (Todd 1992: 1,
Cunliffe 2001, McPhail 2014: 247). He was the first person from the Mediterranean to
label the people Germanoi (Todd 1992: 2, Cunliffe 2001). In the late second century BC,
Poseidonius of Apamea visited parts of Gaul and northern Italy and was the second to
label the group to the east as the Germans in his Histories (Todd 1992: 2). Like Pytheas,
Poseidonius’ work is only known through his influence on other accounts. Norden (1959)

argued that much of Tacitus’ description in Germania is based on Poseidonius’ Histories,

although this influence is debated (Todd 1992: 2).

Caesar and the Germani

Caesar records the religion of the Germani as different from that found in Britain or Gaul
in the Gallic Wars. The Germani did not have druids to regulate their rituals and
worshipped gods of the sun, fire and the moon because they represented physical earthly
concerns (GW VI.21). They may not have humanized their deities in the same manner as

the people in Gaul or Britain. This observation by Caesar is his only remark regarding
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the ritual activities of the Germani. The rest of his discussion involving the Germani

groups refers to military events and other aspects of their lives.

Tacitus and the Germani

Tacitus, writing in AD 98, had never traveled to Germania himself and instead relied on
other accounts, likely including works by Pliny the Elder, Caesar and Strabo (Syme
1958). Tacitus’ Germania records details about the groups living in Germania and their
deities. He discusses the gods and practices of the Germani as one unified religion with
different groups within it. Tacitus describes examples of rituals and ritual spaces that
align with the material evidence from the migration period. Tacitus records two stories
where deities were worshipped within groves: Nerthus, and Castor and Pollux. He also
records the associated rituals performed at each ritual space, which has been used to

reconstruct and explain several archaeological finds on the Continent and in Britain.

The goddess Nerthus, the equivalent of Mother Earth, resided on an island with a sacred
grove. The Germani did not worship within structures, but in groves and woodlands
(Germania 9). They did not create images of their gods and did not give them human
images (Germania 9). Nerthus was po