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CHAPTER 13

MICHAEL DIETLER

1 INTRODUCTION

Foop and drink have an especially prominent place in ritual and religion because they are
‘embodied material culture’ (see Dietler 2001, 2005). That is, they are material objects
produced specifically to be destroyed by a form of consumption that involves ingestion into
the human body. This fact lends them a heightened symbolic and affective resonance in the
social construction of the self (Falk 1994). Moreover, given that eating and drinking are
social acts that must be repeated virtually every day for biological survival, they occupy a
salient place among the various routinized practices that, as Bourdieu (1990) explained,
serve to inculcate habitus—that is, the set of embodied dispositions that structure action in
the world and that unconsciously instantiate social roles and cultural categories and
perceptions of identity and difference. Furthermore, because sustaining this process of
consumption requires continual replenishing production through both agricultural and
culinary labour, this domain of material culture is one where the intimate linkages between
the domestic and political economy are especially evident (Goody 1982; Sahlins 1972). In
addition, alcohol, as a special form of food with psychoactive effects, has a particularly
salient role in ritual because of its transformative properties (Dietler 1990, 2006a; Heath
1987, 2000).

Feasting and fasting are two alternative ways to mobilize the symbolic power of food and
drink, through either ritualized commensal consumption or refusal of consumption.
Although ethnographic and historical research has shown that both practices are common
in societies around the world and throughout history, the archaeological visibility of fasting
is far more limited than that of feasting. This undoubtedly explains why the surge of recent
interest by archaeologists in feasting (e.g. Benz and Gramsch 2006; Bray 2003a; Dietler
1990, 1996, 2001, 2006b; Dietler and Hayden 2001; Hayden 1990, 1996, 2001; Mills 2004;
Wright 2004) has not been accompanied by a similar pursuit of fasting. This article
examines the symbolic logic and material basis of both practices through a theoretical
discussion based upon comparative ethnographic and historical data.
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2 FEASTING

Feasting may be defined as a form of ritual activity centred on the communal consumption
of food and drink. Rituals of this kind have played many important social, economic, and
political roles in the lives of peoples around the world. As with other types of ritual, feasts
provide an arena for both the highly condensed symbolic representation and the active
manipulation of social relations, and they have an inherent political dimension (see Dietler
1996, 2001, 2006b; Hayden 1996, 2001).

Some scholars (e.g. Hayden 2001; Wills and Crown 2004) suggest that feasts need not be
rituals, but this stems from an eccentric understanding of the nature of ritual. Identifying
feasts as rituals does not mean that they are necessarily highly elaborate ceremonies. Nor
need rituals necessarily be ‘sacred’ in character (see Moore and Myerhoff 1985). The defining
criterion of rituals is that they are in some way symbolically differentiated from everyday
activities in terms of forms of action or purpose: in Kertzer’s (1988: 9) phrase, they are ‘action
wrapped in a web of symbolism’. In fact, feast is the term that is used precisely to designate
those food-consumption events that are in some way symbolically differentiated from daily
meals. The ritual symbolism of feasting is constituted through a complex semiotic relation-
ship to daily consumption patterns, and both form part of a common semiotic field (see
Douglas 1984; Elias 1978). In order to understand the symbolic logic of feasts and the social
roles they play, it is clearly necessary to examine feasts and daily meals together and to
explore the various ways in which both symbolic differentiation and commonality are
invoked in different contexts within the overall system of foodways (see below).

Perhaps the most famous examples of feasting are the Potlatch of Native Americans of
the Northwest coast and the competitive feasts of New Guinea bigmen (Codere 1950; Feil
1984; Lemonnier 1990; Perodie 2001; Powdermaker 1932; Suttles 1991). These became well
known in the anthropological literature because of the overtly agonistic escalating nature of
the feasts, where lavish hospitality was used to crush guests under an obligation to respond
with ever more generous hospitality in events that could take over a decade to prepare.
Although such escalating feasts are known from other contexts as well (e.g. Rehfisch 1987),
these are, in fact, not representative of feasting in general. Usually there are culturally
specific behavioural sanctions and moral philosophies of legitimate power that restrict the
escalation of such commensal practices and assure that cases of this extreme type are fairly
unusual. But, as shown later, some degree of social competition is involved in all feasting.
That is, those who do not keep up in their fulfilment of expected hospitality fall behind.
Such practices always affect the relative status and influence of participants and the quality
of relationships. In this sense, feasting is always competitive in its effects, even though the
political implications may be subtle, limited, and thoroughly euphemized.

Ethnographic and historical studies have documented the prevalence, importance, and
diversity of feasting in most regions of the world. Cases from Africa (e.g. Anigbo 1996; Dietler
2001; Goody 1982; Halperin and Olmstead 1976; Rehfisch 1987; Richards 1939; Saul 1983), the
Pacific (Feil 1984; Hogbin 1970; Kirch 2001; Lemonnier 1990; Powdermaker 1932; Volkman
1985; Wiessner 2001), Latin America (Bartlett 1980; Cancian 1965; Kennedy 1978), and East and
South-east Asia (Adams 2004; Clarke 2001; Friedman 1984; Hayden 2003) are particularly
abundant in this literature, but other regions are also well represented. However, with a few



[OUP CORRECTED PROOF - FINAL, 10/10/2011, SPi||

FEASTING AND FASTING 181

notable exceptions (e.g. Bell 1997: 120-8; Friedman 1979, 1984; Lemonnier 1990), treatment of
feasting was often somewhat anecdotal, and explicit systematic attempts to develop a detailed
cross-cultural theoretical framework for understanding feasting as a distinctive ritual practice
did not appear until the theme was taken up by archaeologists in the 1990s (Dietler 1990, 1996,
2001; Gero 1992; Hayden 1990, 1996, 2001). Moreover, ethnographic accounts usually had not
focused sufficiently upon the material dimension that is crucial for archaeologists to be able to
detect and interpret feasting in the record of material remains of the past revealed through
excavation. This problem stimulated several archaeologists to undertake primary ethnograph-
ic (or ‘ethnoarchaeological’) research on feasting that has further improved understanding of
the practice in various ways (e.g. Adams 2004; Arthur 2003; Clarke 2001; Dietler and Herbich
2001, 2006; Hayden 2003; Wiessner and Tumu 1998). Recently, a growing body of archaeolog-
ical studies has begun to demonstrate the deep antiquity of feasting and its historical signifi-
cance, in cases ranging from the ancient Near East and Egypt (Benz and Wichtler 2006;
Pollock 2003; Schmandt-Besserat 2001; Smith 2003) to South, Central, and North America
(Blitz 1993; Bray 2003b; Brown 2001; Clark and Blake 1994; Goldstein 2003; Jennings 2005; Kelly
2001; Knight 2001; Lau 2002; LeCount 2001; Mills 2004, 2007; Morris 1979; Phillips and
Sebastian 2004; Potter 2000; Potter and Ortman 2004; Rosenswig 2007; Smith et al. 2003),
prehistoric Europe (Benz and Gramsch 2006; Dietler 1990, 1996, 1999, 2006b; Miiller 2006;
Ralph 2005; Wright 2004), South-east and East Asia (Junker 1999; Nelson 2003) and beyond.

What all of this research has shown is that, among the various forms of ritual activity,
feasts have some distinctive properties. The symbolic power of feasts derives from the fact
that food and drink serve as the media of expression, and commensal hospitality consti-
tutes the syntax in the context of a ritual of consumption. Food and drink are highly
charged symbolic media because, as noted above, they are ‘embodied material culture’
produced specifically for ingestion into the body. They are a basic and continual human
physiological need that are also a form of highly condensed social fact embodying relations
of production and exchange and linking the domestic and political economies in a highly
personalized way. Moreover, although eating and drinking are among the few biologically
essential acts, they are never simply biological acts. Rather, they are learned ‘techniques du
corps’ (Mauss 1935)—culturally patterned techniques of bodily comportment that are
expressive in a fundamental way of identity and difference. Moreover, people consume
not abstract calories or protein, but food and drink: a form of material culture subject to
almost unlimited possibilities for variation in terms of ingredients, techniques of prepara-
tion, patterns of association and exclusion, modes of serving and consumption, aesthetic
evaluations, and so forth. This presents the potential for a vast array of highly charged
symbolic elaborations of foodways. However, it must be remembered that food is not only a
sign system, and its consumption is not only the consumption of signs. It is also a material
construction of the self in much more than a figurative sense, and the study of feasting
should also be grounded in analysis of the material conditions and social relations of
production and distribution.

Both food and drink are a highly perishable form of material good, the full politico-symbolic
potential of which is realized in the performative drama of public consumption events that
constitute a prime arena for the reciprocal conversion of what Bourdieu (1990) metaphorically
called ‘symbolic capital’ and economic capital. Public distribution and consumption of a basic
need derives added symbolic salience from its demonstration of confidence and managerial
skill in the realm of production. More importantly, however, consumption is played out in the
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extremely potent idiom of commensal hospitality. Commensality is a powerfully expressive
trope of intimacy that creates and reproduces relationships capable of encompassing even
sustained aggressive competition by effectively euphemizing it in a symbolic practice that
encourages collective misrecognition of the self-interested nature of the process. This feature is
crucial to understanding the political dimensions of feasting rituals.

3 FEASTING AND THE PoLiTicAL ECcONOMY

Feasts serve a wide variety of important structural roles in the broader political economy.
They create and maintain social relations that bind people together in various intersecting
groups and networks on a wide range of scales, from the local household cluster to the
regional political community. For example, they are extremely important in establishing
sentiments of friendship, kinship, and group solidarity, as well as in cementing bonds
between affine groups and political links between leaders of various kinds. In this sense,
they perform, at a variety of scales, the classic integrative function of creating community
that was identified by earlier functionalist analysts of ritual (Bell 1997; Turner 1969).
Feasting rituals, in effect, act as a form of symbolic metaproduction, constituting and
euphemizing broader social relations in terms of the basic commensal unit.

Among other things, this enables feasts to act frequently as the nodal contexts that
articulate regional exchange systems: commensal hospitality establishes relationships
between exchange partners, affines, or political leaders, and provides the social ambiance
for the exchange of valuables, bridewealth, and other goods which circulate through a
region. Feasts may also provide the main context for the arbitration of disputes, the passing
of legal judgments, and the public acting out of sanctions (ridicule, mimicry, ostracism,
etc.) that maintain social control within a community. In the religious sphere, these ‘social
dramas’ of consumption also serve to reinforce commitment to basic religious values and to
provide links to the gods or ancestors that can also be used to define the structure of
relations between social groups or categories within a region or community (see Bell 1997:
120-8). In the form of ‘work feasts’, they also provide a crucial mechanism for the process of
labour mobilization that underlies the political economy and they serve to articulate
indirect conversions between spheres of exchange (see Dietler and Herbich 2001).

It is important to emphasize that feasting is not simply a feature of state politics or elite
classes or status groups: this practice permeates all levels of society and operates in a wide
range of social formations. Recent studies have demonstrated well the significance of
feasting to the construction of power and status in various state structures ranging from
Mesopotamia to Mycenae, the Maya, and many others (e.g. Bray 2003a; Dietler 1999, 2001;
Dietler and Hayden 2001; Jennings 2005; Lau 2002; LeCount 2001; Rosenswig 2007; Wright
2004). Given the scale and frequent ostentation of state- or elite-sponsored feasting, this is
likely to be the form most immediately visible to archaeologists. But feasting is also a
feature of social practice at other levels of these same state societies, often in different forms,
and it is equally crucial to political action in societies without social classes, centralized
political structures, or formal political roles (see Blitz 1993; Clark and Blake 1994; Dietler
1990, 1996, 2001; Dietler and Hayden 2001; Hayden 1990, 1996, 2001, 2003; Potter 2000; Mills
2004; Sadr 2004). Understanding the ways feasting operates in these diverse contexts
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requires moving beyond examination of general structural roles to explore the dynamic
nature of feasts as privileged ritual sites of micro-political and economic practice and the
implications this has for social change.

4 FEAsTS AND COMMENSAL PoOLITICS

Feasting is a form of ‘commensal politics’ (Dietler 1996). That is, like other ritual, it has an
inherently political dimension (Bell 1997; Kelly and Kaplan 1990; Kertzer 1988), but with
some distinctively specific aspects. Commensal hospitality may be viewed as a specialized
form of gift exchange that establishes the same relations of reciprocal obligation between
host and guest as between donor and receiver in the exchange of other more durable types
of objects (Mauss 1966; Sahlins 1972). The major difference is that food is destroyed in the
act of commensal consumption at a feast, and destroyed by ingesting it into the body. This
is a very literal embodiment of the gift and the social debt that it engenders. Aside from the
powerful symbolic dimension of this practice, it also results in the pragmatic fact that,
unlike durable valuables, the food consumed cannot be recirculated (or ‘reinvested’) in
other gift-exchange relationships: food must be produced anew through agricultural and
culinary labour in order to fulfil reciprocal obligations.

Commensal hospitality is a practice that serves to establish, reproduce, and transform social
relations. This is why feasts are often viewed as mechanisms of social solidarity that serve to
create a sense of community. However, as Mauss (1966) long ago pointed out these are
relations of reciprocal obligation that, while establishing social bonds, simultaneously serve
to create and define differences in status. The relationship of giver to receiver, or host to guest,
translates into a relationship of social superiority and inferiority unless and until the equivalent
can be returned. In this feature, the potential of hospitality to be manipulated as a tool in
defining social relations, lies the crux of commensal politics. The hospitality of feasting is, of
course, only one of many potential fields of political action that may be variably articulated.
Feasting may be strategically used by individuals or groups either to complement or to
compete against forms of prestige and power derived from other domains of competition
for symbolic capital, such as warfare, magic, gift-giving, public oratory, etc. (cf. Bourdieu 1990;
Lemonnier 1990; Modjeska 1982; Strathern 1971). However, the special attribute of feasting is
that, because of the intimate nature of the practice of sharing food and the symbolic power of
the trope of commensality, of all forms of gift prestation it is perhaps the most effective at
subtly euphemizing the self-interested nature of the process and creating a shared ‘sincere
fiction’ (in Bourdieu’s phrase, 1990: 112) of disinterested generosity.

Furthermore, like all ritual, feasts provide a site and a medium for the highly condensed
symbolic representation of social relations. However, again as with other ritual, they
express idealized concepts: the way people believe relations exist, or should exist, rather
than how they are necessarily manifested in daily activity. Such representations may either
camouflage, naturalize, or contest asymmetries of power; and struggles over the control of
representations and their interpretation by differentially situated actors are an important
site of historical change. However, in addition to this idealized representation of the social
order, rituals also offer the potential for manipulation by individuals or groups attempting
to alter or make statements about their relative position within that social order as it is
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perceived, presented and contested. As such, feasts are subject to simultaneous manipula-
tion for both ideological and more immediately personal goals. In other words, individuals
and groups can use feasting to compete against each other without questioning a shared
vision of the social order that the feast reproduces and naturalizes, or they can use feasting
to simultaneously struggle for personal position and promote contrasting visions of the
proper structure of the social world.

5 TyYPES OF FEASTS

A variety of more or less useful classifications of feasts and feasting have been proposed
based upon a range of criteria. These include such things as the scale of inclusion of
participants (household feasts, neighborhood feasts, community feasts, etc.), the specific
cultural contexts (funerary feasts, marriage feasts, initiation feasts, war feasts, curing feasts,
harvest feasts, etc.), social and economic functions (religious feasts, labour feasts, commu-
nity celebrations, solidarity feasts, economic feasts, etc.), or differences in the symbolic logic
of modes of commensal politics (empowering feasts, patron-role feasts, and diacritical
feasts) (e.g. see Adams 2004; Benz and Gramsch 2006; Dietler 1996, 2001; Hayden 2001;
Kirch 2001; LeCount 2001; Turkon 2004). The heuristic value of such classifications is, of
course, entirely relative to the problems they are intended to solve, the subtlety of the
analysis they permit, and their logical consistency. None can provide a straightforward
correspondence to consistently characteristic types of material signatures (e.g. rare foods,
large quantities of food, exceptional serving vessels, special locations or architectonic
distinction, etc.) because of the multitude of ways that feasts can be symbolically distin-
guished from daily meals and the fact that these can overlap with the ways that food is used
to create status and category distinctions among consumers. This renders Hayden’s (2001)
desire for a single archaeological typology of feasting based on types of material remains a
quixotic goal, as the interpretation of feasting evidence in the archaeological record must
always rely upon richly textured and culturally specific contextual arguments grounded in a
cross-cultural theoretical understanding of the complexities of feasting in order to determine
what roles the practice was serving and how it worked in a particular case. This is not to say,
however, that greater attention to the material attributes of feasting is not warranted. Quite
the contrary: it is essential (see Adams 2004; Clarke 2001; Hayden 2003; Turkon 2004).

It is also important to be aware that, like other ritual, feasting is a polysemic activity:
several different social roles may be served by the same event. Hence, what one analyst
might classify as an ‘alliance and cooperation feast’ may be simultaneously serving eco-
nomic and status distinction functions: these need not be separate kinds of feasts. For
example, a ‘work feast’ used to mobilize labour may be at the same time creating prestige
and social capital, sentiments of community, and social category distinctions. Indeed,
nearly all feasts actually serve in some ways to define social boundaries while simultaneous-
ly creating a sense of community. That is, nearly all feasts serve to mark, reify, and inculcate
diacritical distinctions between social groups, categories, and statuses while at the same
time establishing relationships across the boundaries that they define. Gender categories
and age distinctions, for example, are very commonly signalled through feasting even
among peoples with a strongly egalitarian political ethos. Such categorical differentiation



[OUP CORRECTED PROOF - FINAL, 10/10/2011, SPi||

FEASTING AND FASTING 185

between men and women, between elders and younger men, and between kinship groups
are commonly signalled at feasts by permutations of such things as (1) spatial distinctions
(i.e. segregation or other structured differential positioning of individuals or groups while
eating), (2) temporal distinctions (such as the order of serving or consumption), (3)
qualitative distinctions (in the kinds of food, drink, or service vessels that different people
are given or are allowed to consume), (4) quantitative distinctions (in the relative amounts
of food or drink served to different categories of people), or (5) behavioural distinctions (i.e.
differences in expected bodily comportment between different categories of people during
and after feasting, including such things as permissible signs of intoxication, talking while
eating, reaching for food, serving or being served, withdrawing from the meal first, etc.).
Similarly, social groups or networks of various kinds (affines, age grades, etc.) are frequent-
ly marked by the same kinds of practices that are used to make other insider vs. stranger
distinctions. Concepts of ethnicity, for example, very frequently involve beliefs (of variable
accuracy) about distinctive food tastes and culinary practices. Feasts can be a theatre for the
symbolic manipulation of such culinary distinctions in the expression of sentiments of
inclusion and exclusion at various levels.

As noted earlier, the meaning of a feast event both derives from and plays upon the
meaning of consumption in the context of daily meals, but is, at the same time, dramatically
transformed by the symbolic framing devices that distinguish it as a theatre of ritual action.
The ways in which feasts are symbolically marked as distinct from daily practice are
variable, and extremely important to understand. This fact poses certain dangers for
archaeological interpretation because similar symbolic devices can be used to mark cate-
gories of events as well as categories of people. Particular care must be taken not to mistake
the kinds of practices that may be used to differentiate feasts in general (as ritual events)
from everyday informal consumption (or those used to mark different kinds of feasts) for
those used to differentiate, for example, social classes in societies having ‘diacritical’ feasts.
In many cases, this former distinction (i.e. marking feasts as ritual events) is accomplished
simply by differences in the sheer quantity of food and drink proffered and consumed, or
by a change in the location and/or timing of consumption. However, the same types of
devices used as symbolic diacritica in marking social distinctions may be employed to
distinguish ritual from quotidian practice. For example, either feasts or categories of people
may be marked by special foods (e.g. ones which are expensive, rare, exotic, especially rich,
particularly sweet, intoxicating, etc.). Alternatively, special service vessels or other para-
phernalia (including special forms of clothing or other bodily adornment), or special
architectural staging, may be employed for this marking purpose. Finally, atypical com-
plexity in recipes or in the structured order of service and consumption may also be used to
invoke such distinctions (see Douglas 1984).

There is no simple, universal rule of thumb that will enable the archaeologist to
distinguish readily between practices marking boundaries between categories of events or
persons. But disentangling the symbolic logic is possible for archaeologists through careful
and critical evaluation of the contextual and associational patterns of the evidence and a
multi-stranded, thickly textured interpretive argument. To use a highly simplified hypo-
thetical example: special types of ceramic tableware that are found only in funerary
contexts, but in all funerary contexts are more likely representative of event-marking
practices; whereas those found exclusively in male graves, but in all male graves, probably
imply both a ritual and categorical distinction; while huge, ostentatious bronze drinking
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vessels found only in a limited number of very wealthy burials most likely indicate the
operation of ‘diacritical feasts’ in marking social class. But the plausibility of such an
interpretation will depend upon other evidence from settlement data as well.

6 FEASTING AND GENDER

As noted earlier, gender is one cultural category of social identity that is nearly everywhere
marked, reified, and naturalized to some extent through feasting practices. In fact, gender is
one of the most common categorical distinctions made through food/drink-related practices
in general, albeit in a wide variety of culturally specific ways (Bacon 1976; Child et al. 1965;
Counihan and Kaplan 1998; Dietler 1990, 2001; Gefou-Madianou 1992; McDonald 1994).
Such categorical boundary-marking at feasts may be based upon various permutations of the
kinds of symbolic diacritica noted above. These patterns of gender differentiation may also
vary greatly between social classes, such that behaviour considered appropriate for women
may be quite different in upper and lower class contexts within the same society.

It is also important to emphasize that feasting practices, while marking boundaries of
gender identities in the ways noted above, simultaneously express relationships of mutual
dependence across those boundaries, which, in turn, represent and naturalize ideologies
structuring larger societal relations of production and authority. In addition to the various
aspects of symbolic representation noted above, feasting frequently is sustained by a
gendered asymmetry in terms of labour and benefits. Specifically, women, by providing
the agricultural and, especially, culinary labour that are essential for feasts, very often largely
support a system of feasting in which men are the primary beneficiaries in the political arena.
This is one of the main reasons why there is such a strong linkage between polygyny and
male political power in Africa and elsewhere (cf. Boserup 1970: 37; Clark 1980; Dietler and
Herbich 2001; Friedman 1984; Geschire 1982; Lemonnier 1990; Vincent 1971).

Whether one interprets this as labour exploitation frequently hinges upon a subtle
contextual consideration of the question posed by Clark for the Kikuyu: are women
‘controllers of resources or themselves resources controlled by men?’ (Clark 1980: 367).
While exploitation is frequently a justifiable analytical conclusion, this is by no means a
pattern that is universal or even generalizable in a simple way. For example, in some
societies there is typically a more balanced, or even male-dominated, pattern of labour in
the production of feasts (although this generally does not extend to the preparation of daily
meals). Moreover, women may share in the status and political benefits from their labour
by being members of an influential household or lineage (in matrilineal contexts). Their
labour (and male dependence upon it) may also be overtly recognized and valued, and
women may even derive considerable categorical and individual status from their central
role in the furnishing of hospitality or in maintaining commensal relations with the gods
(e.g. Gero 1992; March 1998). And, in many societies, women do host their own work feasts
and other feast events, although usually on a smaller scale than men.

The relationship between feasts and gender is clearly a complex but analytically rich and
important one. Feasts are intimately implicated in the representation, reproduction, and
transformation of gender identity, as well as in the gendered structuring of relations of
production and power in society. This means both that feasting is an important and potentially
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productive avenue for understanding gender relations and roles, and that gender must be an
essential consideration in any analysis of feasting (Bray 2003¢; Dietler 2001; Gero 1992).

7 FASTING

Fasting may be defined as voluntary complete or partial abstention from consuming food
and/or drink for a period of time. The voluntary aspect distinguishes fasting from periods
of hunger or famine imposed by economic or ecological conditions. Like feasting, fasting is
a symbolic act that is wrapped in ritual and frequently accompanies rites of passage.
Practices such as dieting for weight loss and anorexia nervosa (defined as pathological
food avoidance) that are distinctive to certain Western societies in recent periods (and
especially to women in those societies) have an ambiguous relationship to ritual fasting,
although they also have a strongly symbolic component (Bell 1997; Counihan 1998;
Habermas and Beveridge 1992; Reischer and Koo 2004).

Obviously, when fasting is total, it can be practised for only a limited time before death
ensues. But fasting is usually highly selective in terms of both the categories of food and
drink to be avoided and the timing of such avoidance: for example, the Roman Catholic
practice of not eating meat on Fridays is a targeted form of fasting with categorical and
temporal limits. Fasting can also be practised either over an extended period of time (e.g. a
hunger strike), or intermittently (e.g. Mormon Fast Sundays), or both (e.g. Islamic Rama-
dan, in which fasting extends over a month, but for only part of each day).

Fasting in some form has been a significant part of the ritual practices of most of the
major world religions for centuries, as well as many other religious traditions studied by
anthropologists (e.g. Buitelaar 1993; Bynum 1987; Grimm 1996; Lambert 2003; Rader 1987).
It is used to show piety, devotion, penitence, and self-control, to effect purification in
preparation for certain tasks or ritual transformations, and to provoke altered states of
consciousness. But fasting has also been deployed as a non-religious ritual, including
especially the political hunger strike as a form of non-violent protest (Ellmann 1993).

Like feasting, fasting relies upon a semiotic connection to daily food consumption for its
symbolic force: daily consumption patterns will determine such things as what foods are to be
avoided, when consumption can occur, and who participates together. Fasts sometimes also
involve the substitution of certain unusual or less desirable foods for more common ones
rather than complete abstention, and these choices also depend upon a relationship to the
structure of daily consumption. Fasting is also frequently linked in an intimate way to feasting.
For example, feasting frequently marks the beginning or end of a fast (as with Mardi Gras, Eid,
and feasts ending various initiation fasts), and alternate rituals of fasting and feasting may
structure temporality over the course of the year. However, fasting plays upon the trope of
refusal or negation of consumption rather than elaboration. When done individually, for
example by anorexic individuals in Western societies, this can constitute a symbolic rejection
of sociality (Bell 1985; Brumberg 1988; Bynum 1987). But fasting generally has a collective aspect
and, every bit as much as feasting, it serves as an instrument for the construction of
community, social identity, and prestige (Knutsson and Selinus 1970).

Over the past century, a significant literature on fasting has emerged from the fields of social
anthropology, history, theology, medicine, and psychology (e.g. Buitelaar 1993; Bynum 1987;
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Lambert 2003; Rader 1987), along with many ethnographic and historical studies that docu-
ment the practice without a primary focus on it (e.g. Malinowski 1922; Powdermaker 1960;
Richards 1939; Shack 1971; Young 1971). But the topic has received relatively little attention in
archaeology. Unlike feasting, fasting is virtually impossible to detect archaeologically in the
absence of texts. The practice of fasting requires no material equipment, and episodes of
collective fasting are not usually long enough to cause major bodily trauma that might be
detected through, for example, osteological or bone chemistry analysis. And even if such traces
of trauma were to be found, it would be extremely difficult, if not impossible, to differentiate
them from trauma caused by non-voluntary forms of nutritional deprivation, such as famines
or the lean times of periodic hunger that often precede the harvest in many agrarian societies
(Shipton 1990). Some scholars have attempted to use such things as stable isotope analysis of
human bone to complement textual records in evaluating the impact of fasting in historical
periods (e.g. see Miildner and Richards 2005). But the search for evidence of fasting in
prehistoric periods remains far more problematic than that for traces of feasting, and we
know correspondingly less about its potential existence and significance.

SUGGESTED READING

Feasting and fasting are two alternative ways to mobilize the symbolic power of food and
drink, through either ritualized commensal consumption or refusal of consumption. Feasting
has become a popular theme in recent archaeological work, with several edited volumes
offering a good perspective on the range of theoretical and methodological approaches and
epistemological issues. See especially Dietler and Hayden (2001), Bray (2003a), Mills (2004),
and Wright (2004). A number of individual articles and books have also served as key
contributions to the development of the theoretical analysis of feasting in archaeology and
cultural anthropology, including Powdermaker (1932), Codere (1950), Friedman (1979), Die-
tler (1990, 1996), Hayden (1990, 1996), Lemonnier (1990), Gero (1992), Clark and Blake (1994).
Because of its archaeological invisibility, fasting has failed to attract the same attention among
archaeologists, although it has been a subject of anthropological and historical research. See
especially Knutsson and Selinus (1970), Bynum (1987), Habermas and Beveridge (1992),
Buitelaar (1993), Ellman (1993), Grimm (1996), Counihan (1998), Lambert (2003), Reischer
and Koo (2004).

REFERENCES

Apawms, R. L. 2004. ‘An ethnoarchaeological study of feasting in Sulawesi, Indonesia’, Journal
of Anthropological Archaeology, 23: 56-78.

ANIGBO, O. A. C. 1996. ‘Commensality as cultural performance: The struggle for leadership in
an Igbo village’ in D. Parkin, L. Calplan, and H. Fisher (eds), The Politics of Cultural
Performance (Oxford: Berghahn Books), pp. 101-14.

ARTHUR, J. W. 2003. ‘Brewing beer: status, wealth and ceramic use alteration among the Gamo
of south-western Ethiopia’, World Archaeology, 34(3): 516-28.



[OUP CORRECTED PROOF - FINAL, 10/10/2011, SPi||

FEASTING AND FASTING 189

Bacon, M. K. 1976. ‘Cross-cultural studies of drinking: integrated drinking and sex differences
in the use of alcoholic beverages’ in M. Everett, J. Waddell, and D. Heath (eds), Cross-
cultural Approaches to the Study of Alcohol: An interdisciplinary perspective (The Hague:
Mouton), pp. 23-33.

BARrLETT, P. F. 1980. ‘Reciprocity and the San Juan fiesta’, Journal of Anthropological Research,
36: 116-30.

BeLL, C. 1997. Ritual: Perspectives and dimensions (Oxford: Oxford University Press).

BELL, R. M. 1985. Holy Anorexia (Chicago: University of Chicago Press).

Benz, M. and GraMscH, A. 2006. ‘Zur sozio-politischen Bedeutung von Festen. Eine Ein-
fihrung anhand von Beispielen aus dem Alten Orient und Europa’, Ethnographisch-
Archaeologische Zeitschrift, 47(4): 417-37.

——and WACHTLER, N. 2006. ‘Von der Integration zur Distinktion. Die feiernde Elite der
Frithdynastischen Zeit’, Ethnographisch-Archaeologische Zeitschrift, 47(4): 463-83.

BL1TZ, JOHN. 1993. ‘Big pots for big shots: Feasting and storage in a Mississippian community’,
American Antiquity, 58: 80-96.

Boserup, E. 1970. Women’s Role in Economic Development (London: Allen and Unwin).

Bourbiey, P. 1990. The Logic of Practice (Stanford: Stanford University Press).

Bray, T. L. (ed.) 2003a. The Archaeology and Politics of Food and Feasting in Early States and
Empires (New York: Kluwer Academic/Plenum Publishers).

——2003b. ‘Inka pottery as culinary equipment: Food, feasting, and gender in imperial state
design’, Latin American Antiquity, 14(1): 3-28.

——2003c¢. ‘To dine splendidly: Imperial pottery, commensal politics, and the Inca state’ in
T. L. Bray (ed.), The Archaeology and Politics of Food and Feasting in Early States and
Empires (New York: Kluwer Academic/Plenum Publishers), pp. 93-142.

BrowN, L. A. 2001. ‘Feasting on the periphery: The production of ritual feasting and village
festivals at the Cerén site, El Salvador’ in M. Dietler and B. Hayden (eds), Feasts: Archaeo-
logical and ethnographic perspectives on food, politics, and power (Washington DC: Smith-
sonian Institution Press), pp. 368—90.

BRUMBERG, J. J. 1988. Fasting Girls: The emergence of anorexia nervosa as a modern disease
(Cambridge, MA: Harvard University Press).

BUITELAAR, M. 1993. Fasting and Feasting in Morocco: Women’s participation in Ramadan
(Oxford: Berg).

Bynuwm, C. W. 1987. Holy Feast and Holy Fast: The religious significance of food to medieval
women (Berkeley: University of California Press).

CanciaN, F. 1965. Economics and Prestige in a Maya Community (Stanford: Stanford Univer-
sity Press).

CHILD, I. L., BARRY, H., and Bacon, M. K. 1965. ‘A cross-cultural study of drinking. 3. Sex
differences’, Quarterly Journal of Studies in Alcohol (Supplement), 3: 49—61.

CLARK, C. M. 1980. ‘Land and food, women and power, in nineteenth century Kikuyu’, Africa,
50: 357-70.

Crark, J. E. and BLAKE, M. 1994. ‘The power of prestige: Competitive generosity and
the emergence of ranked societies in Lowland Mesoamerica’ in E. Brumfield and J. Fox
(eds), Factional Competition and Political Development in the New World (Cambridge:
Cambridge University Press), pp. 17-30.



[[OUP CORRECTED PROOF - FINAL, 10/10/2011, SPi||

190 MICHAEL DIETLER

CLARKE, M. J. 2001. ‘Akha feasting: an ethnoarchaeological perspective’ in M. Dietler and B.
Hayden (eds), Feasts: Archaeological and ethnographic perspectives on food, politics, and
power (Washington DC: Smithsonian Institution Press), pp. 144-67.

CobDERE, H. 1950. Fighting with Property: A study of Kwakiutl potlatching and warfare, 1792-1930
(Seattle: University of Washington Press).

CouniHAN, C. M. 1998. ‘An anthropological view of Western women’s prodigious fasting’
in C. M. Counihan and S. L. Kaplan (eds), Food and Gender: Identity and power (Newark,
NJ: Gordon and Breach), pp. 99-124.

——and KarraN, S. L. (eds) 1998. Food and Gender: Identity and power (Newark, NJ: Gordon
and Breach).

DIETLER, M. 1990. ‘Driven by drink: The role of drinking in the political economy and the
case of Early Iron Age France’, Journal of Anthropological Archaeology, 9: 352—406.

——1996. ‘Feasts and commensal politics in the political economy: food, power, and status in
prehistoric Europe’ in P. W. Wiessner and W. Schiefenhével (eds), Food and the Status
Quest : An interdisciplinary perspective (Providence, RI: Berghahn Books), pp. 87-125.

——1999. ‘Rituals of commensality and the politics of state formation in the “princely”
societies of Early Iron Age Europe’ in P. Ruby (ed.), Les princes de la Protohistoire
et I'émergence de Iétat (Naples: Cahiers du Centre Jean Bérard, Institut Frangais de
Naples 17—Collection de I'Ecole Frangaise de Rome 252), pp. 135-52.

——2001. ‘Theorizing the feast: Rituals of consumption, commensal politics, and power in
African contexts’ in M. Dietler and B. Hayden (eds), Feasts: Archaeological and ethno-
graphic perspectives on food, politics, and power (Washington DC: Smithsonian Institution
Press), pp. 65-114.

——2005. ‘Introduction: Embodied material culture’, Archaeological Review from Cambridge,
20(2): 3-5.

——2006a. ‘Alcohol: Anthropological/archaeological perspectives’, Annual Review of Anthro-
pology, 35: 229-49.

——2006b. ‘Feasting und kommensale Politik in der Eisenzeit Europas. Theoretische Reflexio-
nen und empirische Fallstudien’, Ethnographisch-Archaeologische Zeitschrift, 47(4): 541-68.
——and HAYDEN, B. (eds) 2001. Feasts: Archaeological and ethnographic perspectives on food,

politics, and power (Washington DC: Smithsonian Institution Press).

——and HersIcH, . 2001. ‘Feasts and labor mobilization: Dissecting a fundamental econom-
ic practice’ in M. Dietler and B. Hayden (eds), Feasts: Archaeological and ethnographic
perspectives on food, politics, and power (Washington DC: Smithsonian Institution Press),
Pp- 240-64.

————2006. ‘Liquid material culture: Following the flow of beer among the Luo of Kenya’
in H.-P. Wotzka (ed.), Grundlegungen. Beitrige zur europdischen und afrikanischen Arch-
dologie fiir Manfred K. H. Eggert (Tiibingen: Francke Verlag), pp. 395-408.

DouaLras, M. 1984. ‘Standard social uses of food: Introduction’ in Food in the Social Order, ed.
M. Douglas (New York: Russell Sage Foundation).

Evrias, N. 1978. The History of Manners (New York: Pantheon Books).

ELLMANN, M. 1993. The Hunger Artists: Starving, writing, and imprisonment (Cambridge,
MA: Harvard University Press).

FALK, P. 1994. The Consuming Body (London: Sage).

Fe1L, D. K. 1984. Ways of Exchange: The Enga Tee of Papua New Guinea (St. Lucia: University
of Queensland Press).



[OUP CORRECTED PROOF - FINAL, 10/10/2011, SPi||

FEASTING AND FASTING 191

FRIEDMAN, J. 1979. System, Structure and Contradiction in the Evolution of ‘Asiatic’ Social
Formations (Copenhagen: National Museum of Denmark).

——1984. ‘Tribes, states, and transformations’ in M. Bloch (ed.), Marxist Analyses and Social
Anthropology (London: Tavistock), pp. 161-202.

GerouU-MabiaNou, D. (ed.) 1992. Alcohol, Gender and Culture (London: Routledge).

GERO, JoAN M. 1992. ‘Feasts and females: Gender ideology and political meals in the Andes’,
Norwegian Archaeological Review, 25: 15-30.

GESCHIRE, P. 1982. Village Communities and the State: Changing relations among the Maka of
south-eastern Cameroon since the colonial conquest, trans. J. Ravell (London: Kegan Paul).

GOLDSTEIN, P. S. 2003. ‘From stew-eaters to maize drinkers: The chicha economy and the
Tiwanaku expansion’ in T. L. Bray (ed.), The Archaeology and Politics of Food and Feasting
in Early States and Empires (New York: Kluwer Academic/Plenum Publishers), pp. 143-72.

Goonby, J. 1982. Cooking, Cuisine and Class: A study in comparative sociology (Cambridge:
Cambridge University Press).

GRIMM, V. 1996. From Feasting to Fasting, the Evolution of a Sin: Attitudes to food in Late
Antiquity (London: Routledge).

HaBermas, T. and BEVERIDGE, A. 1992. ‘Historical continuities and discontinuities between
religious and medical interpretations of extreme fasting’, History of Psychiatry, 3(12): 431-55.

HALPERIN, R., and OLMSTEAD, J. 1976. “To catch a feastgiver: Redistribution among the Dorze
of Ethiopia’, Africa, 46: 146-65.

HaYDEN, B. 1990. ‘Nimrods, piscators, pluckers and planters: The emergence of food produc-
tion’, Journal of Anthropological Archaeology, 9: 31-69.

——1996. ‘Feasting in prehistoric and traditional societies’ in P. W. Wiessner and
W. Schiefenhével (eds), Food and the Status Quest: An interdisciplinary perspective (Provi-
dence, RI: Berghahn Books), pp. 127-48.

——2001. ‘Fabulous feasts: Prolegomenon to the importance of feasting’ in M. Dietler and
B. Hayden (eds), Feasts: Archaeological and ethnographic perspectives on food, politics, and
power (Washington DC: Smithsonian Institution Press), pp. 23-64.

——2003. ‘Were luxury foods the first domesticates? Ethnoarchaeological perspectives from
Southeast Asia’, World Archaeology, 34: 458-69.

HEears, D. B. 1987. ‘Anthropology and alcohol studies: Current issues’, Annual Review of
Anthropology, 16: 99-120.

——2000. Drinking Occasions: Comparative perspectives on alcohol and culture (Philadelphia:
Brunner/Mazel).

HogBIN, I 1970. ‘Food festivals and politics in Wogeo’, Oceania, 40: 304-28.

JENNINGS, J. 2005. ‘La chichera y el patrén: chicha and the energetics of feasting in the
prehistoric Andes’, Archaeological Papers of the American Anthropological Association,
14: 241-59.

JUNKER, L. 1999. Raiding, Trading, and Feasting: The Political Economy of Philippine Chief-
doms (Honolulu: University of Hawaii Press).

KELLy, J. D. and KaprLaN, M. 1990. ‘History, structure, and ritual’, Annual Review of Anthro-
pology, 19: 119-50.

KELLy, L. S. 2001. ‘A case of ritual feasting at the Cahokia site’ in M. Dietler and B. Hayden
(eds), Feasts: Archaeological and ethnographic perspectives on food, politics, and power
(Washington DC: Smithsonian Institution Press), pp. 334-67.



[[OUP CORRECTED PROOF - FINAL, 10/10/2011, SPi||

192 MICHAEL DIETLER

KENNEDY, J. G. 1978. The Tarahumara of the Sierra Madre: Beer, ecology, and social organiza-
tion (Arlington Heights, IL: AHM).

KERTZER, D. L. 1988. Ritual, Politics, and Power (New Haven, CT: Yale University Press).

KircH, P. V. 2001. ‘Polynesian feasting in ethnohistoric, ethnographic, and archaeological
contexts: A comparison of three societies’ in M. Dietler and B. Hayden (eds), Feasts:
Archaeological and ethnographic perspectives on food, politics, and power (Washington
DC: Smithsonian Institution Press), pp. 168-84.

KNIGHT, V. J. 2001. ‘Feasting and the emergence of platform mound ceremonialism in eastern
North America’ in M. Dietler and B. Hayden (eds), Feasts: Archaeological and ethnographic
perspectives on food, politics, and power (Washington DC: Smithsonian Institution Press),
pp. 311-33.

Knutsson, K. E. and SELINuS, R. 1970. ‘Fasting in Ethiopia: An anthropological and nutri-
tional study’, The American Journal of Clinical Nutrition, 23: 956-69.

LaMBERT, D. 2003. ‘Fasting as a penitential rite: A biblical phenomenon?’, Harvard Theologi-
cal Review, 96(4): 477-512.

Lau, G. 2002. ‘Feasting and ancestor veneration at Chinchawas, North Highlands of Ancash,
Peru’, Latin American Antiquity, 13: 279-304.

LeCouNT, L. J. 2001. ‘Like water for chocolate: Feasting and political ritual among the Late
Classic Maya at Xunantunich, Belize’, American Anthropologist, 103(4): 935-53.

LEMONNIER, P. 1990. Guerres et festins: paix, échanges et compétition dans les Highlands de
Nouvelle-Guinée (Paris: CID-Maison des Sciences de 'THomme).

McDonaLD, M. (ed.) 1994. Gender, Drink and Drugs (Oxford: Berg).

MALINOWSKI, B. 1922. Argonauts of the Western Pacific (New York: Dutton).

MarcH, K. S. 1998. ‘Hospitality, women, and the efficacy of beer’ in C. M. Counihan
and S. L. Kaplan (eds), Food and Gender: Identity and power (Newark, NJ: Gordon and
Breach), pp. 45-80.

Mauss, M. 1935. ‘Les techniques du corps’, Journal de Psychologie, 32: 271-93.

——1966. The Gift: Forms and functions of exchange in archaic societies, trans. I. Cunnison
(London: Routledge and Kegan Paul).

Mivts, B. J. (ed.) 2004. Identity, Feasting, and the Archaeology of the Greater Southwest
(Boulder, CO: University of Colorado Press).

——2007. ‘Performing the feast: Visual display and suprehousehold commensalism in the
Puebloan Southwest’, American Antiquity, 72(2): 210-39.

MobjEska, N. 1982. ‘Production and inequality: Perspectives from central New Guinea’ in
A. Strathern (ed.), Inequality in New Guinea Societies (Cambridge: Cambridge University
Press), pp. 50-108.

Moogreg, S. F. and MYERHOFF, B. G. 1985. ‘Introduction: secular ritual: forms and meanings’
in S. F. Moore and B. G. Myerhoff (eds), Secular Ritual (Assen/Amsterdam: Van Gorcum),
pp- 3-24.

Moreis, C. 1979. ‘Maize beer in the economics, politics, and religion of the Inca empire’ in
C. Gastineau, W. Darby, and T. Turner (eds), Fermented Foods in Nutrition (New York:
Academic Press).

MULDNER, G. and RICHARDS, M. P. 2005. ‘Fast or feast: Reconstructing diet in later medieval
England by stable isotope analysis’, Journal of Archaeological Science, 32(1): 39-48.

MULLER, J.-M. 2006. ‘Die feiernde Elite. Mykenische Feste in archdologischen Befund’,
Ethnographisch-Archaeologische Zeitschrift, 47(4): 485-520.



[OUP CORRECTED PROOF - FINAL, 10/10/2011, SPi||

FEASTING AND FASTING 193

NELsON, S. M. 2003. ‘Feasting the ancestors in early China’ in T. L. Bray (ed.), The Archaeolo-
gy and Politics of Food and Feasting in Early States and Empires (New York: Kluwer
Academic/Plenum Publishers), pp. 65-89.

PERODIE, . R. 2001. ‘Feasting for prosperity: A study of southern Northwest coast feasting’ in
M. Dietler and B. Hayden (eds), Feasts: Archaeological and ethnographic perspectives on
food, politics, and power (Washington DC: Smithsonian Institution Press), pp. 185-214.

PHiLLIPS, D. A., and SEBASTIAN, L. 2004. ‘Large-scale feasting and politics: An essay on power
in precontact Southwestern societies’ in B. J. Mills (eds), Identity, Feasting, and the
Archaeology of the Greater Southwest (Boulder, CO: University of Colorado Press),
pPp- 233-58.

Porrock, S. 2003. ‘Feasts, funerals, and fast food in early Mesopotamian states’ in T. L. Bray
(ed.), The Archaeology and Politics of Food and Feasting in Early States and Empires
(New York: Kluwer Academic/Plenum Publishers), pp. 17-38.

POTTER, J. M. 2000. ‘Pots, parties, and politics: Communal feasting in the American South-
west’, American Antiquity, 65: 471-92.

——and ORTMAN, S. G. 2004. ‘Community and cuisine in the prehispanic Southwest’ in B. J.
Mills (ed.), Identity, Feasting, and the Archaeology of the Greater Southwest (Boulder, CO:
University of Colorado Press), pp. 173-91.

POWDERMAKER, H. 1932. ‘Feasts in New Ireland: The social function of eating’, American
Anthropologist, 34: 236-47.

RADER, R. 1987. ‘Fasting’ in M. Eliade (ed.), The Encyclopedia of Religion (New York: Macmillan),
pp- 289-90.

RALPH, S. 2005. ‘Eat, drink and be Roman? Feasting in later Iron Age and early Roman
Britain’, Archaeological Review from Cambridge, 20(2): 32-52.

RenriscH, F 1987. ‘Competitive beer drinking among the Mambila’ in M. Douglas (ed.),
Construstive Drinking: Perspectives on drink from anthropology (Cambridge: Cambridge
University Press), pp. 135-45.

REISCHER, E. and Koo, K. S. 2004. “The body beautiful: Symbolism and agency in the social
world’, Annual Review of Anthropology, 33: 297-317.

RICHARDS, A. L. 1939. Land, Labour and Diet in Northern Rhodesia (London: Oxford University
Press).

RoseNswiG, R. M. 2007. ‘Beyond identifying elites: Feasting as a means to understand early
middle formative society on the Pacific coast of Mexico’, Journal of Anthropological
Archaeology, 26: 1-27.

SADR, K. 2004. ‘Feasting at Kasteelberg? Early herders on the west coast of South Africa’,
Before Farming (Online Journal), 2004(3): 1-17.

SAHLINS, M. 1972. Stone Age Economics (London: Tavistock).

SauL, M. 1983. ‘Work parties, wages, and accumulation in a Voltaic village’, American
Ethnologist, 10: 77-96.

ScHMANDT-BESSERAT, D. 2001. ‘Feasting in the ancient Near East’ in M. Dietler and B.
Hayden (eds), Feasts: Archaeological and ethnographic perspectives on food, politics, and
power (Washington DC: Smithsonian Institution Presso, pp. 391-403.

SHAcK, W. A. 1971. ‘Hunger, anxiety and ritual: Deprivation and spirit possession among the
Gurage of Ethiopia’, Man, 6(1): 30-45.

SHrpTON, P. M. 1990. ‘African famines and food security: Anthropological perspectives’,
Annual Review of Anthropology, 19: 353-94.

SmiTH, M. E., WHARTON, J. B., and OLsoN, J. M. 2003. ‘Aztec feasts, rituals, and markets:
Political uses of ceramic vessels in a commercial economy in T. L. Bray (ed.), The



[[OUP CORRECTED PROOF - FINAL, 10/10/2011, SPi||

194 MICHAEL DIETLER

Archaeology and Politics of Food and Feasting in Early States and Empires (New York:
Kluwer Academic/Plenum Publishers), pp. 235-68.

SmrtH, S. T. 2003. ‘Pharaohs, feasts, and foreigners: Cooking, foodways, and agency on
ancient Egypt’s southern frontier’ in T. L. Bray (ed.), The Archaeology and Politics of
Food and Feasting in Early States and Empires (New York: Kluwer Academic/Plenum
Publishers), pp. 39-64.

STRATHERN, A. 1971. The Rope of Moka: Big-men and the ceremonial exchange in Mount
Hagen, New Guinea (Cambridge: Cambridge University Press).

SuTTLES, W. 1991. ‘Streams of property, armor of wealth: The traditional Kwakiutl potlatch’ in
A. Jonaitis (ed.), Chiefly Feasts: The enduring Kwakiutl potlatch (Seattle: University of
Washington Press), pp. 71-133.

TurkoN, P. 2004. ‘Food and status in the prehispanic Malpaso valley, Zacatecas, Mexico’,
Journal of Anthropological Archaeology, 23: 225-51.

TURNER, V. 1969. The Ritual Process: Structure and anti-structure (Ithaca, NY: Cornell
University Press).

VINCENT, J. 1971. African Elite: The big men of a small town (New York: Columbia University
Press).

VoLkMAN, T. A. 1985. Feasts of Honor: Ritual and change in the Toraja Highlands (Urbana, IL:
University of Illinois Press).

WIESSNER, P., and Tumu, A. 1998. Historical Vines: Enga networks of exchange, ritual, and
warfare in Papua New Guinea (Washington DC: Smithsonian Institution Press).

WIESSNER, P. W. 2001. ‘Of feasting and value: Enga feasts in a historical perspective (Papua
New Guinea)’ in M. Dietler and B. Hayden (eds), Feasts: Archaeological and ethnographic
perspectives on food, politics, and power (Washington DC: Smithsonian Institution Press),
pp- 115-43.

Witts, W. H., and CrownN, P. L. 2004. ‘Commensal politics in the prehispanic Southwest’ in
B. J. Mills (ed.), Identity, Feasting, and the Archaeology of the Greater Southwest (Boulder,
CO: University of Colorado Press), pp. 153-72.

WRIGHT, J. C. (ed.), 2004. The Mycenaean Feast (Athens: American School of Classical
Studies).

YounG, M. 1971. Fighting with Food: Leadership, values and social control in a Massim society
(Cambridge: Cambridge University Press).



