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Early Minoans practised a ritual of secondary burials, symptomatic of van Gennep's threefold structure of separation, transition and reintegration (Bowie, 2000:148-9). The body was primarily interred as a deceased individual  of the living society, received a second burial following decomposition or defleshing, after which the bones were placed into a communal burial chamber, reflecting a probable belief in ancestor worship. In this essay I will consider how some anthropologists argue that the treatment of the deceased in Early Minoan Crete tholoi is reflective of a general devaluation of the dead's individual identity, and that to an extent this is due to a link between the pollution and putrescence associated with death. I shall argue that although there is a change in the way the deceased is beheld, this is not a devaluation, but a recognition and acknowledgment of the change in the deceased's status and role in the society. I shall also argue that although the dead in their transition from corpse to ancestor were feared and therefore seen to be polluted, this phase was also seen to be necessary and could be described as a positive step towards reintegration into society.
The obsequies took place in communal stone-built burial chambers known as 'tholoi' that were in use in southern Crete for about 14 centuries. Through their location and proximity to settlements (usually within 200 metres,) one can deduce that part of their function was to identify the clan or group and to emphasise that group's claim on any territorial or natural resources (Flouda: 2014). This would be strengthened by the linear claim that the presence of the ancestors would denote(Murphy, 1998: 27). Despite this long duration of use, a certain standard of architecture was in place, which presumably reflected the society's metaphysical beliefs (Flouda: 2014). The circular tholoi, arguably reflective of Neolithic cave burials from the Asterousia Mountains (Branigan 1993: 38),  are fronted by a small rectangular antechamber, or several small chambers with an open paved area just outside. The typically eastern facing doors are low and narrow and off-set from one another, and several tholoi also have low trenches or walls within (Branigan, 1993: 57ff.). The funerary rituals had two parts, dealing with different aspects of the dead. The initial simple burial ceremony involved the corpse and a small number of mourners, maybe as few as one or two. (Branigan, 1993: 80) The second ritual had a more communal aspect to it and took place, at the minimum, several months later. This involved the placing of the defleshed bones into the communal burial chamber of the tholos. Archaeological evidence of upturned drinking cups and cooking vessels implies that part of this celebration took place outside, where it could be accessed by a greater number of mourners. 
Bloch argues that individuality is not compatible with the transience of the real world and that it, and its accompanying life events, pose a threat to societies whose structures attempt to reflect an intransient and socially static world (Bloch and Parry, 1982: 11). Death is therefore a problem because it leads to questions about the legitimacy of the socio-political order. Thus, the individuality of the dead must be devalued in order to be reborn as part of the collective. Similarly, Hamilakis contends that communal ceremonies involving food and drink serve as a mnemonic power whereby the social relationship with the deceased, and therefore as an individual person capable of social exchange and interaction, are severed (Hamilakis, 1998: 117). The individual here is the social player and 'participant in the construction of social experience.' Archaeological remains of animal bones and pottery indicate that large scale communal feasts took place in the vicinity of the tholoi (Hamilakis, 1998: 119), or there may have been involvement in endocannibalism during rites connected with the second burial. Such a gesture has been noted amongst the Andean Amuahaca who drink the pulverised bones of their dead to both 'banish their spirit …to forget the dead.' (Dole, 1962: 570) Within the tholoi, querns with powdered bones have been discovered and a cooking pot in Vorou containing a child's skeletal remains. Hamilakis argues these could indicate such a "forgetting" ritual (Hamilakis, 1998: 123). Branigan disputes the evidence of food (Branigan, 1993:76) and any consumption may have been metaphorical, limited to the consuming of their personal artefacts; grave goods have been found in the tholoi (Murphy, 1998: 34). It is likely that during or close to the second stage of the funeral, goods and personal items, and perhaps even the social roles of the deceased, were shared around the community, effectively obliterating, in one sense, the individual presence of the deceased.

There is however, another way to look at the redistribution of personal artefacts of the deceased. In the West, such a gesture is seen as a means of perpetuating the memory of the dead and rather than devaluing them could be interpreted as showing the value of the dead person as an individual. Murphy suggests that grave goods found in the chambers are indicative of a belief in a transient after-life, at least as long as the corpse remains intact (Murphy, 1998: 34-5). The discovery of residual food and drink indicate that the body warranted respect and needed sustenance during this stage, reinforcing the idea of it as an individual. Other evidence for individualism comes from the personal nature of some of the grave goods. Seal-stones, which were often left, were a highly personal artefact, as were other domestic utensils or tools which once belonged to the deceased (Branigan, 1993: 121). Other rituals show care, and therefore a value of, the dead person. Libations were made, indicating honour either to the dead or to the gods on the dead's behalf and bodies were generally laid on a north-south orientation facing east thus showing intention within the funeral rite. Even the tholoi themselves were carefully planned and constructed, built much more robustly than the nearby settlements, and as such, indicate the value of their contents, in whatever stage of transition they are in their journey to ancestor. However, it cannot be denied that there is another aspect to the mourners' view of the dead and there is evidence, alongside this care, of fear - either of the dead themselves, or fear that, without proper treatment, the dead will not be able to continue their journey to the ancestors. It is therefore possible that grave goods also  performed a placatory role (Branigan, 1993: 67).
Metcalf and Huntingdon refer to the tautology of death in connection with funerals, but rebirth in a new condition does require death in the former (Metcalf and Huntingdon, 1991: 71-2). This movement from one stage to another is very often associated with a negative, due to the generally universal aversion to the dead. Hertz refers to the 'sacrilege' against the social order when an individual dies since that person was not merely a 'physical individual' but also 'a social being'(Hertz, 1960: 77).  This new character, having been struck by death, a pollutant against society, can therefore no longer be touched without danger (Hertz, 1960: 37-8) and this pollution touches all who are connected to the corpse, either through kinship or through physical contact. This is shown in the architecture of the tombs. The number of people who would be involved in the initial rites over the body was limited by the smallness of the area in which they had to perform. It is possible that this pollution lasted for the whole of the liminal stage as the ties between the soul and the body were severed, only to be ended by the second burial ritual (Morris, 1989: 32).
The pollution could affect the whole community by extension. In order to counteract this, the individual must lose its identity and personality, becoming instead an anonymous source of fear.  The structure and position of the tholoi indicate this was the case, including its ambivalent site, neither advertising its location, nor hidden, in what Murphy describes as an attempt to appease the landscape (Murphy, 1998: 30). Although the settlement is close to the cemetery, the tholoi have no views of the settlement, hindered by tiny, off-set doors that prohibit the dead from looking directly out onto the living (Branigan, 1993: 121). Stronger measures also seem to be taken to keep the dead from infecting the survivors. Doors are barricaded with heavy slabs, walled trenches guard entrances and in some cases, stones are placed on the  remains to keep the 'dead firmly in their place' (Branigan, 1993: 67). This might indicate that the Early Minoans, rather than radically devaluing the deceased's identity, held the belief that during the liminal period, the physical state of the body was closely connected to the physical state of the individual's soul (Morris, 1989: 32) and the corruption of the corpse mirrored the corruption of the deceased's relationship with the remaining family; thus the dead could inadvertently bring about harm.
However, there may also have been a recognition that this seemingly unattractive phase was necessary for the successful transmutation of the individual to the collective. Turner notes the complex relationship surrounding the 'limina persona' and its symbolic connection between death, decomposition, catabolism and other negatively viewed processes (Turner, 1967: 98). He views this as a necessary metaphor for social and moral transition. (Metcalf and Huntingdon, 1991:72) Drawing on the Adams work in Asia (Adams, 1977),  Metcalf and Huntingdon liken the process of transformation from rotten, polluted corpse to protective ancestor to the fermentation necessary for the indigo dye process. In their raw form the bones are bulky and useless, but 'it is logical to take the time to recover them and store them with the other ancestors, from where they may exercise a benign influence.' (Huntingdon and Metcalfe, 1991: 74). 
By collecting skulls or selective bones and other ways in which the body was manipulated, rather than destroying individuality, I contend that the opposite was true and individuality was being preserved. It is also the case that it was mainly adults (Branigan, 1993: 88) who were buried in the tholoi, indicating recognition of them as individuals, a value possibly not reflected in the treatment of dead children. However, it cannot be denied that for the majority of cases, bodies, as individuals, were destroyed, though one cannot conjecture whether anniversary rites took place to mark the individual once it had joined the ancestors corps. 
Bloch states that the individual is radically devalued through the 'polluting aspects of death' (Bloch and Parry, 1982:11). I would argue that this assertion is too bold. Whilst a change is observed in the treatment of the remains within the tholoi, this is not radical but phased over many months and years, illustrating a 'gradation of respect' (Murphy 1998: 35) as the individual passes from the pre-liminal to the post-liminal stage of its existence. This duration is necessary for the corpse to putrefy, an essential part of the individual's transition to the ancestors. The life-enhancing aspect of decomposition is reflected in the archaeological evidence of vegetation cycle and fertility objects connected to the circle of life and death (Branigan, 1993: 135-7) found in the tombs. Rather than being devalued, the processes leading to secondary burial indicate the necessary destruction that must be enacted to allow the living to pass from this world to the next, enabling its reconstruction in the world beyond (Hertz, 1960: 46). The rituals are a symbolic recognition of a natural stage in an individual's life. It is the memory of the 'social player' who is killed in these rites, not the memory of the individuals themselves (Hamilakis, 1998: 117). The increasing elaboration of rituals in the transition between stages (Murphy, 1998: 33) may indicate a celebration of the individual's life as he or she joins the ancestors, rather than a straightforward denial of that person's selfhood. Instead of being merely a faceless community of ancestors, I argue that the personality of the individual is layered upon the corporate identity of the ancestors as a whole. This is shown firstly by the fact that a secondary burial occurs at all; that bones are individually manipulated and curated into a collective whole. The separation of skulls and certain bones also indicate that some interpretation of individuality is retained after absorption into the ancestors. These skulls, which were kept separate are anonymous, but that same anonymity also allows them to be symbolic of any individual. As such the deceased's individuality is not so much devalued as transformed into something else. I argue this shows a belief in a personal identity that works within the dynamics of that ancestor society. 
Two final questions need to be addressed in relation to Bloch's statement. What is the implication of the periodic sweeping out of bones, and what is the significance of the use of fumigation and covering of white ash used to demarcate the layers between  generations of burials? Though the sweeping aside of old bones would seem to imply a final loss of individuality-within-the-mass, it must be noted that, though no longer treated with the same obvious respect as relics in the main chambers, the bones are not thrown out but placed in annexes. Value is ascribed to them. They are still held as ancestors and I argue that their individuality is still symbolically represented in the preserved bones and skulls. This action of setting aside old bones does not appear to have any particular purifying aspect to it, though there would probably have been associated rituals  and these have been of a purifying nature. More complicated is the use of white ash to create new layers and fumigation within the tholoi. This use of fumigation indicates that pollution by the dead builds up even after the bodies have transformed into ancestors. If so, that implies the ancestors retain aspects of their (liminal) personality, which Bloch denies, since funerary practices 'negate individual life and death' (Bloch, 1982: 228).There does not seem to be a simple solution in this case to the tension between the different dynamics of life, death and pollution. In contrast, I argue that the white ash layer is a symbol of life, and the systematic covering of the floor is an act of regeneration, not purification. As such it is an example of a life symbol used within a funerary context (Metcalf and Huntingon, 1991:108).
To summarise, the Early Minoans practised a form of secondary burial within carefully constructed tholoi, manipulating the bodies and preserving some bones and skulls, whilst keeping others in ossuaries, indicating some form of ancestor worship. Although some loss of individual identity took place, especially on a physical level, in the transition from deceased to ancestor, this was not a 'radical devaluation,' nor was it based purely on the polluting aspects of death, although such aspects cannot be wholly denied. The deceased's individuality  changed, but the use of skulls and bones as memorials meant it was never fully devalued. As a recently deceased member of the community, it was treated with respect and possible fear and close contact was discouraged in its liminal stage. However, this stage was also recognised as an important time for transition and necessary if the dead as an individual were to join the ancestors as a benign influence over the clan. Communal rituals, possibly involving food or the redistribution of goods, supported it on its final rites of passage, giving the living a chance to remember the person as an individual within the ancestor community. Death was feared as an external force that threatened the whole society and contact with it, physically or by blood, could contaminate. But its very putrescence was also recognised as a part of the regenerative process, necessary for the vitality of society and mirroring the vegetational cycle of death and rebirth. Thus,  although the individual, once dead, underwent a change in status, brought on by the sacrilegious effect of death (Morris, 1989: 30), the evidence of carefully preserved skulls and bones indicates a continuation of the individual within the body of the ancestors that exists despite any pollution that death may have exerted upon the deceased. 
References
Adams, M. J. (1977). Style in Southeast Asian Materials Processing: Some implications for rituals and art. In: H. Lechtman and R. Merill, ed., Material Culture: Studies, Organisation and Dynamics of Technology. Saint Paul: West Publishing, pp.21-52.

Bloch, M. (1982). Death, women and power. In: M. Bloch and J. Parry, ed., Death & the Regeneration of Life. Cambridge: Cambridge university Press, pp.211-230.

Bloch, M. and Parry, J. (1982). Introduction: death and the regeneration of life. In: M. Bloch and J. Parry, ed., Death & the Regeneration of Life. Cambridge: Cambridge university Press, pp.1-44.

Bowie, F. (2000). The Anthropology of Religion. 2nd ed. Oxford: Blackwell Publishing.

Branigan, K. (1993). Dancing with death. Amsterdam: Adolf M. Hakkert.

Dole, G. (1962). Division of Anthropolgy: Endocannibalism among the Amahuaca Indians. Transactions of the New York Academy of Sciences, 24(5 Series II), pp.567-573.

Flouda, G. (2014). Minoan Communities and Commemorative Practices: The Late Prepalatial to Protopalatial tholos Tomb A at Apesokari/ Crete. CHS Research Bulletin, [online lecture] 3(1). Available at: https://youtu.be/sznDeYtT99Q [Accessed 23 Jan. 2019].

Hamilakis, Y. (1998). Eating the dead: Mortuary Feasting and the Politics of Memory in the Aegean Bronze Age Societies. In: K. Branigan, ed., Cemetery and society in the Aegean Bronze Age. Sheffield: Sheffield Academic Press Ltd, pp.115-132.

Hertz, R., Needham, R. and Needham, C. (1960). Death and the Right Hand. London: Cohen and West.

Metcalf, P. and Huntington, R. (1991). Celebrations of death. Cambridge: Cambridge University Press.

Morris, I. (1989). Burial and Ancient Society: the Rise of the Greek City State. [ebook] Cambridge: Cambridge University Press. Available at: http://hdl.handle.net.ezproxy.uwtsd.ac.uk/2027/heb.01457 [Accessed 23 Jan. 2019].

Murphy, J. (1998). Ideology, Rites and rituals: A View of Prepalatial Minoan Tholoi. In: K. Branigan, ed., Cemetery and Society in the Aegean Bronze Age. Sheffield: Sheffield Academic Press Ltd, pp.27-40.

Turner, V. (1967). ˜The Forest of Symbols. Ithaca: Cornell University Press.

