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“Do infants have religion?” asked Alma Gottlieb in a 1998 publication. Beng adults 
in the Ivory Coast would categorically answer “yes”. But let us examine this 
question a little further, for implicit in it are the two elements that any research on 
children and the religious should incorporate. The first is what adults do, think, and 
say about the subject- which conditions to some extent children’s point of view- 
while the second attempts to determine what children themselves say, think, and 
experience. The latter perspective is certainly more appropriate for older children 
than infants. Formal and informal transmission from adults to children by means 
of imitation, education/teaching, or impregnation (particularly corporal) is an 
obvious starting point for discussion, but other spheres of transmission and 
experience such as peer groups or the media (e.g. TV series) are not to be ignored. 

By tackling these questions and many others, this issue of AnthropoChildren1 is a 
first response to the fervent appeal of Dr. Susan Ridgely (2012) who, after 
surveying the research on the theme of “children and religion”, laments the dearth 
of anthropological studies on the subject in terms of a series of questions: How 
does religion come (or not come) to children2? How does the religious shape their 
status? What place is accorded them in religious discourse? How are children 
incorporated into the apparatus of religious institutions and what role do they play 
therein? What sense do they make of the religious teachings they receive? Do they 
have religious beliefs and practices of their own? How do they share their 
experiences, and with whom (peers, adults)? What is the role of the religious in 
their everyday lives? 

A more basic question is whether children possess their own sense of religion, 
either parallel to or independent of that of adults, and following from that, whether 
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they are “religious beings” as others (i.e. adults) are. Whatever the answer to this 
question, it is still worth asking if children can exert an influence on adults’ 
religious modeling. Prior to introducing the contributions to the current issue, it 
would be useful to give a brief historical overview of work focusing on children 
and the religious. 

 

CHILDREN WITHIN THE ANTHROPOLOGY OF THE RELIGIOUS VS THE 

RELIGIOUS WITHIN THE ANTHROPOLOGY OF CHILDHOOD? 

Anthropological studies on the religious have traditionally afforded a place to 
children, young and old: indeed, they are the favorite subjects of inquiry into the 
religious, both in terms of discourse and practices. Numerous monographs and 
articles refer to religious representations and practices concerning children, 
sometimes even before they are born (Tylor 1871, Durkheim [1912]1979, 
Malinowski 1927, Mead 1928 and 1932, Evans Pritchard 1937 and [1940]1968, 
Fortes 1945). In particular, the question of rites in the most diverse societies was 
examined extensively in the founding works of the discipline: a bounty of work on 
rites and ceremonies marking conception, birth, and coming of age out of infancy 
or into adulthood,. We may mention in passing monographs exploring rites of 
initiation, age groups, or rites of passage: Van Gennep ([1909]1991), Griaule 
(1938)3, Condominas ([1957]1982), Firth (1967), Turner (1967), Vidal (1976), 
Descola (1993), Henry (1994), Peatrik (1999), Taylor (2003), Saladin d’Anglure 
(2006), Godelier (1982), and Baeke (2004). 

Bronislaw Malinowski was the first to do research on socialization that studied 
childhood and children in terms of development and enculturation. This current 
found expression in American journals such as Culture and Personality and later Cross-
Cultural Studies, as well as in the work of some UK anthropologists such as Goody 
(1982). However, the topic of children and the religious is only occasionally 
referred to in Anglo-Saxon studies (with the notable exception of Gottlieb, 2004), 
being more frequently treated, even up to the present day, in research by French-
speaking authors (Cartry [1973]1993; Le Moal 1981; Jonckers 1988, 2007; Fortier 
1998, 2003; Albert 2005; Hamayon 2012). 

The interest of francophone researchers in ritual and ceremonial ritual 
apparatuses and ceremonies involving (young) children in Africa began in the 
1960’s. Suzanne Lallemand and Jacqueline Rabain-Jamin were the pioneers, 
inaugurating the tradition of African studies whose aim it is to understand how, 
through singular or daily events, the shaping of the body is underlaid by the 
representations of the person and contributes to defining the individual’s belonging 
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to a given social group4. These studies have contributed significantly to the implicit 
epistemological transition from the paradigm of the “child receptacle” to that of 
“child agent” in that they show children, perceived by adult eyes, as beings 
possessing certain powers. This thesis is supported by the emblematic figures of 
the “child ancestor” (Lallemand 1978) and the child at the boundary between the 
visible and invisible worlds (Zempléni & Rabain 1965; Rabain-Jamin 1979; Rabain 
1985; Bonnet 1988, 1994)5. Even if the “model of childhood” (Bonnet, Rollet & 
Suremain ed. 2012) they posit seems diametrically opposed, in terms of its basic 
principles and aims, to a certain western model inspired by psychoanalysis, these 
two models actually confer on children the same status as subjects and individual 
(Razy 2012). 

Recent studies, some inspired by the contributions mentioned above, have 
explored the relationship between children and the religious not only by focusing 
on the repercussions of adult behavior on this relationship, but also from the 
perspective of the children’s points of view and religious practices that are proper 
to them. From different angles, these studies investigate how children “learn” the 
religious (Hérault 1999, 2000, 2004) and to what extent their behavior, especially in 
play with their peers, is a reproduction of adult comportment (Jonckers 1988, 
Ségalen 2005, Duchesne 2007; Rabain-Jamin 2007) and how it might give rise to 
original mythologies and rituals (De Boeck 2000). Other research has explored the 
socialization and identity dynamics of children where the instituted religious serves 
as foil (Hemming & Madge 2012). 

To conclude, let us mention some particular contemporary orientations. One of 
these, close to cognitive anthropology, investigates the transmission and learning of 
the religious in an attempt to understand how individuals incorporate concepts as 
peculiar as “beliefs in supernatural beings” and assert them as existential truths 
guiding personal and social conduct (Berliner & Sarrò eds. 2007). Here, children are 
considered participants in the religious learning process, which is modulated 
according to the meanings they ascribe it (Hérault 2007). This approach may be 
articulated around the word “believe” and the ambiguous and sometimes pejorative 
connotation of “believing” in western cultures, as observed first by Jean Pouillon 
(1993) and expanded upon by Roberte Hamayon (2005). Contrary to what had long 
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been thought, children build, share, and transmit meaningful beliefs and thoughts 
that are manifested in either collective or individualized practices6. These sets of 
beliefs and practices are similar to what Pierre Smith (1991) calls “ordinary rites”. 
Finally, some recent studies focusing on the problematic of “ethnicity” “give 
children the floor” in situations where “traditional” or local meanings- made up of 
religious ideas and practices- clash with values and lifestyles promoted by reforming 
politicians or development agents (García Palacios 2010, Carrin, in publication).  

This brief overview of the place of children in the anthropology of the religious 
and the place of the religious in the anthropology of childhood and children reveals 
two main tendencies: one centered on the institutional religious apparatus and 
analyzed from the adults’ point of view and the other on children themselves. The 
first approach is much more common in anthropology, particularly in the 
anthropology of childhood and children; this longstanding tendency has produced 
a substantial number of works. Research investigating children’s own religious 
interpretations and experiences is less frequent, marginalized and less systematic. 
There is currently no coherent or in-depth corpus of research regarding children’s 
creativity in the religious domain nor has the hypothesis of a religiosity specific to 
children, whether individually or in peer groups, been explored. 

This situation has been underlined by Anglo-Saxon scholars associated to 
varying degrees with Childhood Studies (Hemming & Madge 2012, Ridgely 2012). 
This interdisciplinary movement, firmly rooted in sociology, developed in the 
1990’s concurrently with studies on “children’s cultures” carried out by French-
speaking sociologists and anthropologists (Arléo & Delalande ed. 2011). These 
approaches share the belief that children deploy autonomous and specific modes of 
apprehension, expression, and socialization and are able to build their own worlds 
both within the space dominated by adults and in areas free of adult influence. The 
thematic of the religious, however, is either rarely addressed by researchers 
espousing this approach (Zotian 2012) or treated in an incoherent manner. 

Most contributions on the subject owe much to interdisciplinary Anglo-Saxon 
approaches such as those articulated in Religious Studies, where children’s practices 
and discourse are scrutinized from a theological, historical and ethical perspective 
(see the special issue of The Journal of Religion 2006: “ Religion and Childhood 
Studies”, Browning & Miller-McLemore ed. 2009, and Browning & Bunge ed. 
2009). To these may be added works that are either psycho-pedagogical (Coles 
1990) or sociological in their approach7. The latter build explicative models starting 
from correlations between standardized variables (e.g. “age”, “sex”, “religious 
observance”; see Hopkins et al. 2011). Others, however, examine micro-scale 
events and develop comprehensive analyses of phenomena that implicate children 
in the religious in different contexts, particularly school (Hemming 2011). In recent 
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years, the confluence of these diverse research horizons has given rise to important 
events and initiatives, such as the Copenhagen Colloquium on Children and Religion 
(2011) and the foundation of the Childhood Studies and Religion Group within the 
American Academy of Religion. Yet much remains to be done in anthropology to 
develop and synergize these different approaches. 

All of the research focusing on the children’s point of view concentrates on 
their relationship with the religious as an institutionalized entity. There is unanimity 
that children grasp its discourse and practices in order to use it, in dynamics of 
subjectivation and socialization, as a distinctive feature or a means of demand, 
protest, and self-assertion (see the polysemous example of children practicing 
Ramadan; Elsa Zotian 2012). However, no specifically anthropological approach 
has yet explored religious worlds that children build in peer groups outside (adult) 
instituted settings, at the crossroads of different sources of transmission or multiple 
cultural or religious references. Similarly, no anthropological inquiry has yet been 
devoted to children’s comprehension of their personal and inner experiences and 
interpretations of the religious. Reflecting on such questions is of crucial 
importance if we are to deepen our understanding of the current reconfigurations 
of religious fields all over the world, especially as globalization continues to lessen 
the distances between cultures and religious faiths and innumerable so-called 
“religious conflicts” seem to break out daily on the international, national and 
“inter-local” fronts. 

It is essential to consider the questions that are presupposed, posed or implied 
by such an enterprise. Dismissing the legitimacy of children’s practices and beliefs 
or their religious significance would not only result in the annihilation of the 
anthropological project itself, but also in the elimination of debate on the notions 
of “belief” and “the religious” that help keep the discipline alive (Pouillon 1993, 
Hamayon 2005, Mary 2000) to mention just a few contributions). Analyzing 
children’s religious constructs leads one to question the relevance of the line drawn 
between childhood and adulthood. Is it not justified to ask whether children and 
adults establish preferential relations with the religious on the basis of similar 
ontologies? Is it not time to move beyond the assumption that children cannot 
differentiate between the real and the imaginary depending on a given context? If 
the answer to the latter question is yes, would this not imply doing away with the 
idea that children are more predisposed than adults to pretend when it comes to 
religious matters? This conception whereby children are spontaneously associated 
with play and imitation while adults enjoy the exclusive privilege of authentic 
religious dispositions leads to a dead end.  

As proof, one needs only consult recent publications in developmental 
psychology8 and psychoanalysis9 which question certain aspects of Piaget’s theory 

                                         
8 Since the 1980’s, anthropological works deploy the most diverse approaches, theories, and 
topics, referred to several ages groups. See for example Gelman & Spelke (1981), Stern (1989), 
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and emergency situations that test the interpretation of children’s practices10. The 
question of belief and the connection between the real and the imaginary is an 
essential one. Tightly bound to it is another crucial question where research on 
children is starting to provide some answers: the boundary between play and ritual 
and between distinct registers or orders of the real and the imaginary. This issue is 
explored from highly distinct perspectives in articles by Stéphan DUGAST, Marie 
CAMPIGOTTO and Armelle LORCY. 

There is no doubt that an anthropology of childhood and children connected to 
general anthropology and parallel to other disciplines, could contribute to the 
recording and analysis of religious phenomena related to children and thus help 
extend our knowledge both of the religious worlds of children and the religious fact 
itself. Furthermore, using children as an entry point for research could be a step 
towards moving beyond the era of the “Great Divide” between the “exotic” and 
“Euro-American” fields, notions or theoretical frameworks correlated to the 
opposition between the great instituted monotheisms on the one hand and non-
codified, non-instituted religious manifestations on the other. 

 

FROM PRENATAL DESTINY TO DEATH: A CROSSING PROCESS 

The present issue11 leads off with an article that considers children as true social 
agents. Michael ALLEN offers a framework reflected through the prism of his long 
career and the evolution of the discipline. By distancing himself from an 
androcentric analysis of social phenomena in light of feminist anthropology, and by 
breaking with the dominant adult-centric conception, ALLEN illustrates a paradigm 
shift in the approach to the role of children in anthropology. Through a detailed 
ethnographic inquiry, the author examines the role played by little and young girls 
in the development of Marian worship in southern Ireland. Basing his analysis on 
conversations with the “visionaries” and their social environment as well as on his 
observation of collective practices, he explores the way the religious experience was 
interpreted, transmitted, and narrated by several individuals concerned (close 
relatives, villagers), including a growing number of pilgrims (Irish or foreign). 
ALLEN compares the visionaries’ accounts and practices (e.g. trance) with the 
representations of those close to them and the pilgrims. Referring to two separate 
cases, the author shows that the experience of the Virgin Mary’s apparitions is 
transitory, has a unique meaning for each visionary, and does not necessarily lead to 
                                                                                                                               
Baillargeon (1995), Spelke (1995), Harris (2007), Archambault & Venet (2007), Sholnick 
Weisberg & Bloom (2009). 
9 Cf. Lebovici and Stoléru ([1983]1994)] and Fuchs (2000) 
10 See Véronique Duchesne on possession rituals conducted by children (personal 
communication). 
11 The articles of Campigotto, Zongo and Dugast were initially presented in panel “Religion and 
Childhood, Children’s religion” during the congress Pour une anthropologie de l’enfance et des enfants. 
De la diversité des terrains ethnographiques – Towards an Anthropology of Childhood and Children. 
Ethnographic Fieldwork Diversity and Construction of a Field (ULg, Liège, 2011). 
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a stable collective engagement. Indeed, one of the visionaries is pursuing a secular 
professional career, while the other has founded “a complex religious organisation 
owing many estate properties and efficient administrative structures, which attracts 
an increasing number of devotees and believers”. 

The two articles that follow also adopt the child’s point of view but do not 
neglect that of the social environment. They involve very different contexts, i.e. a 
Northern and a Southern country, although both are Catholic, as in ALLEN’s 
contribution. Armelle LORCY shows how the conceptions of childhood among the 
sea-dwelling black peoples of Ecuador assign children specific roles connected to 
those performed by previous generations in ritual contexts, in particular during 
adults’ and especially children’s funerals. The author explains that the status of 
children is related to a state of “divine being in human form”: “As children have no 
experience of carnal sin they are depicted as ‘pure’ and have a special place among 
saints, virgins and cherubs. They are thought to be fellow beings”. Sexual activity 
marking the entry into adulthood will make them sinners. Therefore, death has a 
different meaning depending on whether it touches a child or an adult. For children 
it represents a return to heaven and for adults a journey to purgatory. Burial 
celebrations, whose purpose is the sending off souls from the world of the living to 
the hereafter, are joyful occasions in the event of child mortality but sorrowful in 
the case of adults. Hence, children participate in mortuary rituals in a manner that 
is complementary, specific and indispensable to that of adult women and men. 

Focusing on children’s accounts and practices, Marie CAMPIGOTTO conducted 
an ethnographic study of children being taught the catechism in preparation for 
their first communion at Castelbuono, Sicily. Her analysis, which falls within the 
framework of “interpretative reproduction” (Corsaro 1993), seeks to apprehend the 
way children fashion “social and cultural worlds of their own by appropriating 
established religious features”. She first describes the pedagogical methods of the 
catechism teachers and discerns two types of approaches grounded on contrasting 
conceptions of childhood: that of the Fathers of the Church which depicts children 
as passive recipients and the other recognizing their capacity to participate in the 
learning process. CAMPIGOTTO then focuses her attention on the meanings and the 
expectations that children ascribe to catechism: the playful dimension is explored as 
is the quest for social and symbolic benefits. The author examines the divergence 
between the children’s and teachers’ respective goals as well as the reciprocal 
adjustments that are made. By highlighting both the interpretative and creative 
capacity of children and the teachers’ willingness to adapt in the interests of youth, 
the article reveals that children can exert a certain agency. As a result, it provides 
elements for understanding the intergenerational transmission dynamics of 
religious practices and discourse. 

Sylvie ZONGO and Stéphan DUGAST focus on adults’ points of view on birth 
from different fields and using distinct approaches and offer new insight into the 
Africanist perspective on the child-centered construction of the person. ZONGO 
reports that HIV-positive mothers in Ouagadougou (Burkina Faso) consider the 
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birth of a healthy child as a “triumph over illness as well as over the stigmatization 
caused by infection and the absence of children”. By giving their HIV-
positive/infected children specific names that evoke their unique stories, women 
bear witness to the divine intervention they invoke both to protect them and 
express the social recognition they aspire to. The author explains that the names 
chosen reveal on a deeper level representations linked to a conception of children 
where the divine order and scientific progress are intermingled. The child born of 
an HIV-positive mother is generally cared for according to strict medical 
guidelines. Follow-up consists of assistance at home, dietary for the most part, 
whose objective is to offer the child a “normal” life, with his/her name a constant 
reminder of the precariousness of his/her “normality”. The child is also prayed for 
at home. Therefore, naming the child does not aim to assign him a lineage nor is it 
a matter of “bringing an ancestor back to life”: its purpose is to keep the child alive. 
In this respect, the name functions as a sort of “oral charm” the child wears for his 
own protection. God and science are intertwined as mothers fight for the lives of 
their children born with AIDS. The desire for life prevails over the fear of death 
and finally results in rather novel representations of the person. ZONGO explains 
that everything is done to ensure that the child benefit from the unique protection 
offered by his name. 

The present issue ends with the contribution of Stéphan DUGAST. He points 
out the crucial role played by supernatural beings among the Bassar peoples of 
Togo, with a special focus on amulets. Ritual care of children is based in particular 
on the impact of prenatal destiny on the present and future of individuals. Children 
are classified into three categories in terms of their relationship with life, death and 
the afterlife: “pasta eater” (who have decided to live entirely among humans and to 
go beyond the weaning stage); “non pasta eater” (who have decided to return to 
the afterlife); and “those who have business to carry out” (whose longevity depends 
on the accomplishment of certain rites). This categorization confers on young 
children an agency rooted in their attachment to the prenatal world that may force 
their social environment, especially their parents, to use strategies to keep them in 
this world. A preferred custom is the use of amulets with different properties. They 
are chosen according to the complex relations that children have with various 
beings from the other world. Amulets are meant to respond to the demands of the 
entity linked to the birth of the child and evoke commitments made in the prenatal 
world. The author examines one case in particular where a child is given an amulet 
responding to his human will. This is what DUGAST calls a “pretended rite” which 
calls up the representations of the construction of the person and its components 
within both the prenatal and human worlds. “Pretended rites” perfectly illustrate 
the particular relation children have with the other world as well as their agency 
inasmuch as they influence the ritual practices of their families. 

This special issue does not claim to be an exhaustive review nor the final word 
on the relation between children and the religious. Rather, it is an attempt to 
stimulate new research insofar as it demonstrates the value of exploring the 
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question comparatively through various fields, age groups, and approaches. The 
diverse nature of the contributions that address both traditional and more recent 
subjects in different geographic areas (Africa, America, Europe), and from a 
comparative perspective demonstrates the value, if need be, of including children 
within the anthropological study of the religious. 

 

BIBLIOGRAPHY  
ALBERT, J.-P. (2005). La transmission des prénoms. Quelques enjeux religieux d’une dérégulation. 
In A. Fine & F.-R. Ouellette (Eds.), Le Nom dans les sociétés occidentales contemporaines (121-138). 
Toulouse: Presses Universitaires du Mirail. 

ARLEO, A. & DELALANDE, J. (Eds.), (2011). Cultures enfantines. Universalité et diversité. Paris: Presses 
Universitaires de Rennes. 

ARCHAMBAULT, A. & VENET, M. (2007). Le développement de l’imagination selon Piaget et 
Vygotsky: d’un acte spontané à une activité consciente. Revue des Sciences de l’Éducation 33(1): 5-24 

AUBAILE-SALLENAVE, F. (1999). Les rituels de naissance dans le monde musulman. In P. Bonte, 
A.-M. Brisebarre & A. Gokalp (Eds.), Sacrifices en Islam. Espaces et temps d'un rituel (125-160). Paris: 
CNRS Éditions. 

BAEKE, V. (2004). Le temps des rites. Ordre du monde et destin individuel en pays wuli (Cameroun). 
Nanterre: Société d'ethnologie. 

BAILLARGEON, R. (1995). Physical reasoning in infancy. In M.S. Gazzaniga (Ed.), The Cognitive 
Neurosciences (181-204). Cambridge MA: The Mit Press. 

BAPTANDIER, B. (1996). Le rituel d'Ouverture des Passes: un concept de l'enfance. L'Homme 137: 
119-142. 

BELMONT N. (1980). L'enfant exposé. Anthropologie & sociétés. L'usage social des enfants 4(2): 1-
17. 

BERLINER, D. & SARRO, R. (Eds.), (2007). Learning Religion. Anthropological Approaches. New York: 
Berghahn Books. 

BONNET, D. (1988). Corps biologique, corps social. Procréation et maladie de l’enfant en pays mossi, Burkina 
Faso. Paris: Éditions de l’ORSTOM. 

BONNET, D. (1994). L'éternel retour ou le destin singulier de l'enfant. L'Homme XXXIV(3): 93-
110. 

BONNET, D., ROLLET-ECHALIER, C. & SUREMAIN (DE), Ch.-É. (Eds.). (2012). Modèles d'enfances. 
Succession, transformations, croisements. Paris: Éditions des Archives Contemporaines. 

BROWNING, D. & BUNGE, M.J. (Eds.), (2009). Children and Childhood in World Religions: Primary 
Sources and Texts. New Brunswick, NJ: Rutgers University Press. 

BROWNING, D. & MILLER-MCLEMORE, B. (2009). Children and Childhood in American Religions. 
New Brunswick, NJ: Rutgers University Press. 

CARRIN, M. (à paraître). Children Agency in a Changing Corpus of Knowledge : The Case of the 
Santals (India). In D. Behera & R. Patterson (Eds.), Changing Asian -Pacific Childhoods. Chennai: 
Longman-Pearson. 



10/14 
AnthropoChildren, 2012, 2, Campigotto et al., http://popups.ulg.ac.be/AnthropoChildren/document.php?id=1496 

CARTRY, M. ([1973]1993). Le lien à la mère et la notion de destin individuel chez les 
Gourmantché In Collectif (Ed.), La notion de personne en Afrique Noire (255-282). Paris: 
L'Harmattan. 

COLES, R. (1990). The Spiritual Life of Children. Boston, MA: Houghton Mifflin. 

COLLOMB, N. (2012). Nourrir la vie: éthique de la relation de soin chez les T’ai Dam du Nord-
Laos, Moussons [En ligne], 15 | 2010, mis en ligne le 01 octobre 2012. URL: 
http://moussons.revues.org/249  

CONDOMINAS, G. ([1957]1982). Nous avons mangé la forêt de la Pierre-Génie Gôo (Hii saa bBrii Mau-
Yang Gôo). Chronique de Sar Luk, village mnong gar (Tribu proto-indochinoise des hauts-plateaux du Vietnam 
central). Paris Flammarion. 

CORSARO, W.A. (1993). Interpretative Reproduction in Children’s Role Play. Childhood 1(2): 64-74 

DE BOECK, F. (2000). Le ‘deuxième monde’ et les ‘enfants sorciers’ en République Démocratique 
du Congo. Politique africaine, 80: 32-57. 

DELALANDE J. (2001). La cour de récréation. Pour une anthropologie de l'enfance. Rennes: Presses 
Universitaires de Rennes. 

DESCOLA, P. (1993). Les lances du crépuscule. Relations jivaros, Haute Amazonie. Paris: Terre Humaine. 

DUCHESNE, V. (2007). Le rituel de possession: un jeu d'enfants? Jeux enfantins et pratique 
religieuse. In D. Bonnet & L. Pourchez (Eds.), Du soin au rite dans l'enfance (231-240). Paris: Érès. 

DUPIRE M. (1982). Nomination, réincarnation et/ou ancêtre tutélaire? Un mode de survie. 
L’exemple des Serer Ndout (Sénégal). L’Homme, 22(1): 5-31. 

DURKHEIM, É. ([1912]1979). Les formes élémentaires de la vie religieuse. Paris: Presses Universitaires de 
France. 

EVANS-PRITCHARD, E.E. (1937). Witchcraft, Oracles and Magic Among the Azande. Oxford: 
Clarendon. 

EVANS-PRITCHARD, E.E. ([1940]1968). Les Nuer. Description des modes de vie et des institutions politiques 
d'un peuple nilote. Paris: Gallimard. 

FIRTH, R. (1967). Tikopia Ritual and Belief. London: George Allen and Unwin LTD. 

FORTES, M. (1945). The Dynamics of Clanship Among the Tallensi Being the First Part of an Analysis of the 
Social Structure of a Trans-Volta Tribe. London: Oxford University Press. 

FORTIER C. (1998). Le corps comme mémoire: du giron maternel à la férule du maître coranique. 
Journal des Africanistes 69(1-2): 197-224. 

FORTIER C. (2003). Une pédagogie coranique. Modes de transmission des savoirs islamiques 
(Mauritanie). Cahiers d’études africaines, 169-170: 235-260. 

GARCIA PALACIOS, M. (2010). Entre la escuela católica y las iglesias del Evangelio. Cómo abordar 
las identificaciones religiosas de los niños en un barrio indígena. Revista Cuadernos del Instituto 
Nacional de Antropología y Pensamiento Latinoamericano, 22: 83-90. 

GELARD, M.-L. (2003). De la naissance au septième jour. Rituels féminins et temps suspendu 
(sud-est marocain). Ethnologie Française, 1(33): 131-139. 

GELMAN, R. & SPELKE, E. (1981). The Development of Thoughts About Animate and 
Inanimate Objects: Implications for Research on Social Cognition. In J.H. Flavell & L. Ross 
(Ed.), Social Cognitive Development: Frontiers and Possible Futures (43-66). Cambridge: Cambridge 
University Press, 2. 



11/14 
AnthropoChildren, 2012, 2, Campigotto et al., http://popups.ulg.ac.be/AnthropoChildren/document.php?id=1496 

GODELIER, M. (1982). La production des grands hommes. Pouvoir et domination masculine chez les Baruya de 
Nouvelle-Guinée. Paris: Fayard. 

GOTTLIEB, A. (1998). Do Infants Have Religion? The spiritual lives of Beng babies. American 
Anthropologist, 100(1): 122-135. 

GOTTLIEB, A. (2004). The Afterlife Is Where We Come From. The Culture of Infancy in West Africa. 
Chicago: University of Chicago Press. 

GRIAULE, M. (1938). Jeux dogons. Paris: Institut d'Ethnologie. 

HAMAYON, R. (2005). L'anthropologue et la dualité paradoxale du ‘croire’ occidental. L'Homme, 
13(1), 15-41. 

HAMAYON, R. (2012). Jouer. Étude anthropologique à partir d'exemples sibériens. Paris: La Découverte. 

HARRIS, P. (2007). L’imagination chez l’enfant: son rôle crucial dans le développement cognitif et affectif. Paris: 
Retz. 

HEMMING, P.J. (2011). Meaningful Encounters? Religion and Social Cohesion in the English 
Primary School. Social and Cultural Geography, 12(1): 63–81. 

HEMMING, P.J. & MADGE, N. (2012). Researching Children, Youth and Religion: Identity, 
Complexity and Agency. Childhood, 19(1): 38-51. 

HERAULT, L. (1999). Learning Communion? Anthropology Today, 15(4): 4-8. 

HERAULT, L. (2000). Mais qu'est-ce qu'ils apprennent au ‘caté’? Archives de sciences sociales des 
religions, 111: 79-93. 

HERAULT, L. (2004). La communion chrétienne et son apprentissage: un regard sur la ‘modernité’ 
rituelle. In E. Dianteill, D. Hervieu Léger & I. Saint-Martin (Eds.), La modernité rituelle. Rites 
politiques et religieux des sociétés moderne (149-163). Paris: L’Harmattan. 

HERAULT, L. (2007). Learning faith. Young Christians and catechism?. In D. Berliner, R. Sarro 
(Eds.), Learning Religion: Anthropological Approaches. Oxford: Berghahn Books. 

HOPKINS, P., OLSON, E., PAIN, R. & VINCETT, G. (2011). Mapping Intergenerationalities: The 
Formation of Youthful Religiosities. Transactions of the Institute of British Geographers, 36(2): 314-327. 

HENRY, C. (1994). Les îles où dansent les enfants défunts: âge, sexe et pouvoir chez les Bijogo de Guinée-
Bissau. Paris: CNRS Éditions-Maison des sciences de l'Homme. 

JOLLY, É. (2009). Des jeux aux mythes: le parcours ethnographique de Marcel Griaule. Gradhiva 
9: 164-187. 

JONCKERS, D. (2007). Les vieilles petites personnes autonomes. Pratiques de la transe et des 
sacrifices par les enfants minyanka bamana du Mali. In D. Bonnet & L. Pourchez (Eds.), Du soin 
au rite dans l'enfance (231-240). Paris: Érès. 

JONCKERS, D. (2001). ‘Le sexe du père est un sein pour le fœtus’. La place des hommes dans le 
désir d’enfants chez les Minyanka bamana du Mali. L’Autre. Cliniques, Cultures et Sociétés. Revue 
transculturelle, 2(3): 521-536. 

JONCKERS, D. (1988). Les enfants de Nya: les activités religieuses des jeunes garçons minyanka. 
Journal des africanistes, 58(2): 53-72. 

JOURNET O. (1991). Un rituel de préservation de la descendance, le kanyalen joola. In S. 
Lallemand, O. Journet, E. Ewombé-Moundo, B. Ravololomanga, A. Dupuis, M. Cros & D. 
Jonckers (Eds.), Grossesse et petite enfance en Afrique noire et à Madagascar (19-39). Paris: L’Harmattan. 



12/14 
AnthropoChildren, 2012, 2, Campigotto et al., http://popups.ulg.ac.be/AnthropoChildren/document.php?id=1496 

JOURNET, O. (1981). La quête de l’enfant. Représentations de la maternité et rituels de stérilité 
dans la société Diola de Bassa-Casamance. Journal des africanistes. 51(1-2): 97-116. 

KOUBI J. (2003). Histoires d’enfants exposés. Pays toradja, Sulawesi, Indonésie. Paris: Presses de 
l’Université de Paris-Sorbonne. 

KOUBI, J. & MASSARD-VINCENT, J. (Ed.). (1994). Enfants et Sociétés d’Asie du Sud-Est. Paris: 
L’Harmattan-Recherches Asiatiques. 

LALLEMAND, S. (1978). Le bébé-ancêtre Mossi. In Collectif (Ed.) Systèmes de signes. Textes réunis en 
hommage à G. Dieterlen (307-316). Paris: Hermann. 

LALLEMAND, S. (1981). Pratiques de maternage chez les Kotokoli du Togo et les Mossi de Haute-
Volta. Journal des africanistes, 51(1-2): 43-70. 

LE MOAL, G. (1981). Les activités religieuses des jeunes enfants chez les Bobo. Journal des 
Africanistes, 51(1-2): 235-250. 

LEBOVICI, S. & STOLERU, S. ([1983]1994) Le nourrisson, la mère et le psychanalyste. Les interactions 
précoces. Paris: Païdos/Bayard. 

LESTAGE, F. (1999). Naissance et petite enfance dans les Andes péruviennes. Pratiques, rites, représentations. 
Paris: L’Harmattan-Connaissance des hommes. 

LOUX, F. (1978). Le jeune enfant et son corps dans la médecine traditionnelle. Paris: Flammarion. 

MALINOWSKI, B. (1927). Sex and Repression in Savage Society. London: Paul, Trench, Trubner. 

MARY, A. (2000). Le bricolage africain des héros chrétiens. Paris: Éditions du Cerf. 

MASSARD-VINCENT J. & PAUWELS S. (Ed.) (1999). D’un nom à l’autre en Asie du Sud-Est: approches 
ethnologiques. Paris: Karthala. 

MEAD, M. (1928). Coming of Age in Samoa. A Psychological Study of Primitive Youth for Western 
Civilization. New York: William Morrow. 

MEAD, M. (1932). An Investigation of the Thought of Primitive Children with Special Reference 
to Animism. Journal of the Royal Anthropological Institute, 62: 173-190. 

MORIN, O. (2010). Pourquoi les enfants ont-ils des traditions? Terrain, 55: 20-39. 

PEATRIK, A.-M. (1999). La vie à pas contés. Génération, âges et sociétés dans les hautes terres du Kenya. 
Nanterre: Société d’Ethnologie. 

POUILLON, J. (1993). Le cru et le su. Paris: Éditions du Seuil. 

POURCHEZ, L. (2002). Grossesse, naissance et petite enfance en Société créole. Île de la Réunion. 
Paris: Karthala. 

RABAIN J. 1985. L’enfant Nit Ku Bon au sevrage. Histoire de Thilao. Nouvelle Revue 
d'Ethnopsychiatrie, 4:43-58 

RABAIN-JAMIN, J. (1979). L'enfant du lignage. Du sevrage à la classe d'âge chez les Wolof du 
Sénégal. Paris: Payot. 

RABAIN-JAMIN, J. (2007). De la saynète au rite: mise en scène d'un rite de mariage par les enfants 
wolof du Sénégal. In D. Bonnet & L. Pourchez (Eds.), Du soin au rite dans l'enfance (241-253). Paris: 
Érès. 

RAZY, É. (2004). Le corps et la personne du petit enfant. Ethnographie des petits riens du 
quotidien soninké. L'Autre. Cliniques, Cultures et Sociétés, 5(2): 203-214. 

RAZY, É. (2007). Naître et devenir. Anthropologie de la petite enfance en pays soninké (Mali). Nanterre: 
Société d’Ethnologie. 



13/14 
AnthropoChildren, 2012, 2, Campigotto et al., http://popups.ulg.ac.be/AnthropoChildren/document.php?id=1496 

RAZY, É. (2012). ‘Pratique’ des sentiments et petite enfance à partir du pays soninké (Mali). Du 
modèle à la constellation. In D. Bonnet, C. Rollet & Ch.-É. de Suremain (Eds.), Modèles d’enfances. 
Successions, transformations, croisements. Paris: Éditions des Archives Contemporaines. 

RIDGELY, S.B. (2011). The Study of Children in Religions. New York and London: New York 
University Press. 

RIDGELY, S.B. (2012). Children and Religion. Religion Compass, 6(4): 236-248. 

RIVIERE, C. (1990). Union et procréation en Afrique. Rites de la vie chez les Evé du Togo. Paris: 
L’Harmattan. 

SALADIN, D’ANGLURE, B. (2006). Être et renaître inuit. Homme, femme ou chamane. Paris: Gallimard. 

SALADIN, D’ANGLURE, B. (1986). Du fœtus au chamane: la construction d'un ‘troisième sexe’ 
inuit. Études/Inuits/Studies, 10(1-2): 25-113. 

SEGALEN, M. (2005). Rites et rituels contemporains. Paris: Armand Colin. 

SHOLNICK WEISBERG, D. & BLOOM, P. (2009). Young Children Separate Mutiple Pretend 
Worlds. Developmental Science, XII (2): 699-705. 

SPELKE, E.S. (1995). Object Perception, Object Directed Action, and Physical Knowledge in 
Infancy. In M.S. Gazzaniga (Ed.), The cognitive neurosciences (165-179). Cambridge MA: The Mit 
Press. 

STERN, D.N. (1989). Le monde interpersonnel du nourrisson. Paris: Presses Universitaires de France. 

SUREMAIN (DE), Ch.-É. (2007). Au fil de la faja. Enrouler et dérouler la vie en Bolivie. In D. 
Bonnet, D & L. Pourchez, L. (Eds), Du soin au rite dans l’enfance (85-102). Paris: Erès. 

SUREMAIN (DE), Ch.-É. (2010). Quand ‘le cheveu fait l’homme’. La cérémonie de la première 
coupe de cheveux de l’enfant en Bolivie, Autrepart, 55: 125-139.  

TAYLOR, A.C. (2003). Les masques de la mémoire. L’Homme, 165: 223-248. 

TEIXEIRA, M. (2001). Un rituel d’humanisation des nourrissons. Le kabuatã manjak (Guinée-
Bissau/Sénégal). Journal des Africanistes, 71(2): 7-31. 

TURNER, V.W. (1967). The Forest of Symbols: Aspects of Ndembu Ritual. New-York: Cornell 
University Press. 

TYLOR, E.B. (1871). Primitive Culture. London: John Murray. 

VAN GENNEP, A. ([1909] 1991). Les rites de passage. Paris: A. & J. Picard. 

VIDAL, P. (1976). Garçons et filles. Le passage à l'âge d'homme chez les Gbaya Kara. Nanterre: Société 
d’ethnologie. 

WALENTOWITZ S. (2004). L’enfant qui n’a pas atteint son lieu. Représentations et soins autour 
des prématurés chez les Touaregs de l’Azawagh (Niger). L’Autre, 5(2): 227-241. 

WEINER, A.B. (1976). Women of Value, Men of Renown. New Perspectives in Trobriand Exchange. Austin 
& London: University of Texas Press. 

ZEMPLENI, A. & RABAIN, J. (1965). L’enfant nit ku bon. Un tableau psychopathologique 
traditionnel chez les Wolof et les Lebou du Sénégal. Psychopathologie Africaine, 1(3): 329-441. 

ZOTIAN, E. (2012). Expériences enfantines de rites et fêtes religieuses. ethnographiques.org, 25. 
URL: http://www.ethnographiques.org/2012/Zotian  

 



14/14 
AnthropoChildren, 2012, 2, Campigotto et al., http://popups.ulg.ac.be/AnthropoChildren/document.php?id=1496 

NUMEROS SPECIAUX & REVUES* 
Cultures et Sociétés. Sciences de l’Homme. (2009), 9: ‘Le passage à l’âge d’homme’, J. Cassagnaud (Ed.). 
URL: http://www.teraedre.fr/product.php?id_product=70 

L’Homme. (2003), 167-168: ‘Passages à l'âge d'homme’, A.-M. Peatrik (Ed.). URL: 
http://lhomme.revues.org/index365.html  

The Journal of Religion. (2006), 86(4): ‘Special Issue: Religion and Childhood Studies’, 
Catherine A. Brekus (Ed.). URL: http://www.jstor.org/stable/10.1086/505892  

La lettre de l’enfance et de l’adolescence. Revue du GRAPE. (2008), 74(4): ‘L’enfant et le religieux’, Fr. 
Petitot (Ed.). URL:  
http://www.cairn.info/revue-lettre-de-l-enfance-et-de-l-adolescence-2008-4.htm#fiche  
 

ACTES DE COLLOQUES 
Copenhagen Colloquium on Children and Religion (18th -19th May 2011). Organised by S. Anderson 
(Child and Youth Studies, Danish School of Education) & C. Højbjerg (MindLab, Aarhus 
University), Copenhagen. 

 

 

                                         
* Cf. See AnthropoChildren first issue selected references. It includes other journal special issues on 
children and religion.  
URL: http://popups.ulg.ac.be/AnthropoChildren/document.php?id=950  
et URL: http://popups.ulg.ac.be/AnthropoChildren/document.php?id=923 


