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In "The Making of Religion," Andrew Lang embarks on a scholarly exploration of the origins and evolution of religious beliefs and practices. This nuanced work combines ethnographic observations with a historical lens, presenting religion as a complex tapestry woven from human experience, cultural exchange, and societal needs. Lang employs a comparative method to analyze various religions, emphasizing their similarities and divergences within a framework that is both accessible and intellectually rigorous. His prose reflects a Victorian sensibility, blending literary finesse with meticulous research, making the book both an engaging narrative and an academic resource. Andrew Lang, a prominent Scottish poet and anthropologist, delved into the intersection of folklore and religion throughout his prolific career. As a member of the early anthropology movement, his interest in mythology and beliefs was deepened by his scholarly pursuits and personal travels. Lang'Äôs involvement in collecting folk tales and his understanding of cultural anthropology inform this work, as he seeks to untangle the threads of human belief and ritualistic behavior that shape societal norms across different civilizations. For readers intrigued by the foundations of belief systems and the human propensity for spiritual expression, "The Making of Religion" is an essential text. Lang'Äôs comprehensive approach invites the reader to ponder profound questions about faith, culture, and the shared narratives that bind humanity. This book is highly recommended for both scholars and general readers eager to gain insight into the transformative power of religion.
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In "Modern Mythology," Andrew Lang deftly explores the intricate tapestry of myths that continue to shape contemporary thought and culture. Using a blend of erudite analysis and engaging prose, Lang dissects various myths from around the world, revealing their psychological, sociological, and historical significance. The book places itself firmly within the burgeoning field of comparative mythology, drawing upon extensive research and cross-cultural examples that illuminate the enduring power of myth in modern societies. Lang's literary style is both accessible and scholarly, inviting readers to engage critically with the narratives that have shaped human experience through the ages. Andrew Lang, a prominent Scottish poet, novelist, and anthropologist, draws upon his extensive academic background and personal interest in folklore to craft this insightful work. His involvement with the early folklorists and his position as an editor for several influential collections of fairy tales uniquely position him to discuss the evolution of myths in a rapidly changing world. Lang's own experiences traveling and studying various cultures provide an authentic and nuanced perspective that enriches the text. For readers intrigued by the power of stories and their role in shaping human existence, "Modern Mythology" stands as a compelling invitation to revisit and reconsider the myths that continue to resonate today. Lang's acute observations and engaging analyses will captivate anyone interested in the intersections of culture, literature, and the timeless nature of human storytelling.
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In "The Disentanglers," Andrew Lang employs a fluid narrative style that masterfully weaves together elements of folklore, adventure, and moral inquiry. Set against the backdrop of a fantastical world filled with whimsical characters and enchanting landscapes, the story unfolds as a quest for resolution and understanding. Lang skillfully incorporates rich, descriptive language and vivid imagery, evoking a sense of place that deepens the reader's engagement with the narrative. This work reflects Lang's affinity for blending literary charm with profound themes, as he navigates the complexities of human relationships and the trials of self-discovery within the tapestry of magical realism. Andrew Lang, renowned for his contributions to literature as a folklorist, poet, and literary critic, brought a uniquely inquisitive mind to his writing. His diverse background, including extensive travels and an avid passion for collecting folktales, informs the rich tapestry of cultural references and characters that populate "The Disentanglers." Lang's commitment to illustrating moral lessons through engaging storytelling is evident, making his works both entertaining and thought-provoking. Readers seeking a captivating blend of adventure and introspection will find "The Disentanglers" an essential addition to their literary collection. Lang'Äôs ability to engage with profound themes while captivating the reader with fantastical narratives positions this book as a timeless exploration of the human experience that resonates across generations.
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In "Custom and Myth," Andrew Lang embarks on a profound exploration of the intricate nexus between folklore, culture, and societal norms, utilizing a blend of anthropological insight and literary elegance. Lang's erudite prose unravels the complex interplay between mythic traditions and customary practices, examining how these narratives shape collective identities and moral frameworks within diverse societies. The book is not merely a compilation of folklore; rather, it is a rigorous academic inquiry into how customs are perpetuated and transformed through myth, reflecting the evolving nature of human experience and understanding. Andrew Lang, a pioneering figure in the field of anthropology and folklore studies, was inspired by his deep-seated interest in the cultural narratives that unite humanity. His extensive travels and academic inquiries illuminated the rich tapestry of traditions that inform social practices. Specifically, Lang's background in classical literature and his emphasis on comparative mythology provide the foundational framework for this work, allowing readers to appreciate the universal themes that transcend time and geography. "Custom and Myth" is indispensable for scholars, students, and enthusiasts of folklore and cultural studies. Its careful analysis and thoughtful interpretations invite the reader to not only reflect on the significance of myths in daily life but also to appreciate the underlying customs that shape societies. This book is essential for anyone seeking a deeper understanding of the cultural forces that continue to resonate in the modern world.
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In "The Secret of the Totem," Andrew Lang weaves a rich tapestry of folklore and mythology, drawing on his extensive knowledge of various cultures and their beliefs. The narrative unfolds in a fantastical realm where totems serve as vessels of history and magic, intricately linked to the identity of the characters who interact with them. Lang employs a vivid and lyrical literary style, skillfully blending elements of adventure, mystery, and spirituality, all set against a backdrop that reflects the stylistic influences of late Victorian literature and Romanticism, ultimately inviting readers to explore the interconnectedness of humanity and nature through the lens of mythology. Andrew Lang, a Scottish poet, novelist, and anthropologist, was a prolific figure in the late 19th and early 20th centuries, best known for his colored fairy books and studies of folklore. His fascination with anthropology and indigenous cultures undoubtedly influenced the themes in "The Secret of the Totem." Lang's deep appreciation for storytelling as a means of cultural preservation led him to explore the meanings behind totems, examining their significance in the societies that revere them and enriching his narrative with layered symbolism. This enchanting tale is highly recommended for readers who cherish mythology and folklore. Lang'Äôs ability to craft engaging narratives imbued with cultural significance will captivate anyone interested in the intersection of literature and anthropology. "The Secret of the Totem" not only entertains but also provokes thoughtful reflection on the traditions and beliefs that shape our understanding of the world.

Start Reading Now! (Ad)





Andrew Lang


Magic and Religion

Enriched edition. Exploring the Enigmatic Connection Between Magic and Religion

In this enriched edition, we have carefully created added value for your reading experience.

[image: ]

Introduction, Studies and Commentaries by Beatrice Winthrop

Edited and published by Good Press, 2022


goodpress@okpublishing.info



    EAN 4057664635037
  



Introduction




Table of Contents




    At the shifting border where ritual practice shades into devotional belief, Andrew Lang examines how people make meaning out of the unseen. Magic and Religion introduces readers to a wide-ranging inquiry that crosses disciplines to ask what, if anything, truly separates magic from religion. Without telling a story in the fictional sense, the book instead traces arguments and examples that move across eras and cultures. Lang draws readers into a debate that is both conceptual and human, inviting attention to the ways fear, hope, memory, and social custom shape the forms of reverence and the techniques of enchantment.

This is a scholarly work of comparative religion and anthropology by the Scottish writer and folklorist Andrew Lang, first published in the early twentieth century, when theories of cultural evolution and the origins of belief were vigorously contested. Its setting is intellectual rather than geographical: the evidence ranges from classical texts to reports about practices from diverse communities, viewed through the lens of the period’s scholarship. The book’s publication context places it amid heated discussions about whether ritual, myth, and worship develop along a single track or arise from multiple sources, a question that frames much of Lang’s approach.

Readers encounter a sequence of essays that test definitions, weigh examples, and probe assumptions rather than a single linear thesis. The experience is discursive yet controlled: Lang’s voice is urbane, argumentative, and attentive to counterevidence, and his prose blends learned reference with plainspoken scrutiny. Though the subject is abstract, the mood is exploratory rather than doctrinaire, encouraging readers to compare cases and to watch how distinctions are made and unmade. The result is a reflective, critical journey through the categories scholars use—magic, religion, taboo, myth—showing how these words organize, and sometimes distort, the behaviors they aim to describe.

Among its central themes is the tension between practices meant to compel outcomes and those that appeal to powers beyond human control, and the book asks whether this contrast is as firm as it appears. Lang examines how communities articulate the sacred, how ritual may move from utility toward worship, and how myth can anchor authority or inspire reform. He attends to questions of first principles—what counts as evidence for the earliest forms of belief—and to the intellectual capacities attributed to different societies. Throughout, he resists neat progressions, suggesting that coexistence and overlap often explain more than any single evolutionary ladder.

Methodologically, the book is comparative and evidential, moving back and forth between particular cases and general claims. Lang sifts travelers’ accounts, missionary records, classical literature, and folklore, demonstrating how conclusions can depend on the quality and context of sources. He dissects definitions with care, showing how a shift in wording can reclassify an entire practice. The argumentative arc stresses restraint: broad theories should be tested against multiple lines of testimony and revised when exceptions multiply. Readers thus see not only the claims under review but also the scholarly habits—close reading, cross-checking, and skepticism—that enable more reliable interpretations.

Contemporary readers may value the book as a window onto foundational debates about belief while recognizing that its language reflects the era that produced it. The materials and methods it assembles invite questions that remain urgent today: what standards of evidence are fair across cultures, how scholarship should handle partial or biased reports, and where analytic categories clarify or conceal lived experience. It also speaks to ongoing fascination with enchantment in secular societies, illustrating how rituals and narratives endure by meeting emotional needs and organizing communal life. The work’s historical position clarifies both its insights and the limits that modern readers will want to keep in view.

Approached as an invitation to think rather than a set of settled doctrines, Magic and Religion offers a challenging, rewarding study in how humans seek meaning, agency, and connection. Its pages cultivate the patience to compare like with unlike, the humility to live with uncertainty, and the curiosity to follow evidence wherever it leads. Readers come away with sharpened questions about the boundary between technique and faith, about the uses of myth, and about the responsibilities of interpretation. The book’s enduring appeal lies in that intellectual hospitality: it opens a space where competing explanations can be tested, revised, and imaginatively understood.
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    Andrew Lang’s Magic and Religion examines how magical practices and religious beliefs intersect, diverge, and coexist across societies. Composed as a series of essays, the book surveys ethnographic reports, historical testimonies, and contemporary debates in anthropology. Lang outlines the prevailing evolutionary schemes of his time, then tests them against a wide range of examples. He engages with leading theorists, scrutinizing definitions and the evidentiary basis on which broad conclusions are drawn. The work’s central task is descriptive and comparative: to clarify what is meant by “magic” and “religion,” to trace their relations in different cultures, and to assess whether standard developmental models adequately fit the observed facts.

Early chapters establish terms and method. Lang distinguishes ritual technique aimed at controlling events (magic) from worship directed toward personal beings (religion), while noting how the two often overlap in practice. He cautions that anthropological generalizations frequently rest on fragmentary or biased sources. To address this, he compiles cross-cultural cases and weighs them against theoretical claims. He outlines the dominant view that human thought moves from magic to religion and then to science, and he sets out to test this sequence. The book’s structure proceeds from definitional questions to targeted case studies, then returns to broader theoretical implications.

Lang’s treatment of magic emphasizes its logic of analogy and contact—processes commonly labeled sympathetic and contagious magic. He describes how such procedures aim at practical results, resembling experimental method but lacking controlled verification. Magic appears among many peoples and social strata, often maintained by specialists whose authority rests on tradition, secrecy, or reputation. While sometimes tolerated, magic can conflict with religious norms where prayer, divine will, and moral obedience are emphasized. Lang also surveys taboos and prohibitions as protective techniques adjacent to magic. Throughout, he questions the assumption that a neat historical transition moves uniformly from magical manipulation to pious worship.

Turning to religion, Lang compiles reports of high or Supreme Beings in societies often labeled “primitive.” These deities—frequently sky-associated creators or guardians—are sometimes addressed in prayer and linked to moral sanctions. Such evidence challenges theories that religion arose solely from ghost-fear, ancestral cults, or the deification of nature. Lang’s argument is cumulative: he compares independent cases across continents, noting recurring attributes such as creative power, beneficence, and ethical oversight. He considers the possibility that ideas of a Supreme Being need not be late borrowings or degradations of earlier cults. Instead, they may coexist with, precede, or outlast other ritual complexes.

Lang next examines totemism, the clan-based system involving animal or plant emblems, exogamy, and food taboos. He questions whether totemism can serve as a universal key to the origin of religion. Surveying groups in Australia and elsewhere, he notes that totemic practices vary widely and often appear alongside beliefs in a high god. While totemic prohibitions regulate kinship and resource use, they do not necessarily generate worship of personal deities. Lang therefore resists theories that derive sacrifice, priesthood, or mythology entirely from totemic cults. He stresses that multiple strands—social, ritual, mythic—interlace without a single, uniform ancestry.

Addressing myth and ritual, Lang disputes blanket claims about priority. Sometimes ritual seeks an authoritative narrative and generates myth; in other cases, stories exist independently or are later rationalizations. He catalogues examples where myth appears playful, aetiological, or moralizing rather than strictly liturgical. Sacrifice receives careful discussion: whether it feeds, propitiates, or symbolizes varies by culture and context. Lang analyzes purity and taboo not as a single doctrine but as diverse constraints that shape social order. Across these inquiries, he emphasizes variability of sequence: there is no necessary law that ritual everywhere precedes myth, or vice versa; each tradition must be assessed on its merits.

Prayer and morality form another focus. Lang collects instances where communities appeal to a deity for justice, weather, health, or guidance, indicating religious expectations of personal response rather than mechanical efficacy. He notes moral prohibitions and ideals linked to divine sanction, countering portrayals of early religion as purely magical or amoral. Reports of name-avoidance, sky symbolism, and aniconism show reverence without idols. At the same time, myths can introduce inconsistencies or anthropomorphic episodes that seem to lower a god’s dignity. Lang interprets such tensions as historical accretions and narrative elaborations, distinguishing a reverent, ethical stratum from later, often entertaining, mythic embroidery.

Lang also addresses the persistence of magic in advanced societies. Charms, divination, witchcraft accusations, and protective rituals survive alongside formal religious observance and scientific thought. Their endurance complicates linear models of intellectual progress. He surveys how institutional religions may condemn, tolerate, or incorporate such practices. This continuity demonstrates that magical and religious logics can coexist within the same culture and even the same individual. Rather than marking discrete stages, they function as overlapping strategies for managing uncertainty, fate, and misfortune. By documenting these survivals, Lang reinforces his broader theme: history does not support a single, universal ladder of belief.

In conclusion, Magic and Religion argues that magic and religion are distinguishable yet entangled traditions, neither reducible to the other nor arranged in a uniform evolutionary sequence. Lang emphasizes careful comparison, source criticism, and sensitivity to local contexts. He highlights evidence for early, ethical conceptions of a Supreme Being in several societies, while acknowledging the complexity introduced by totemism, taboo, myth, and sacrifice. The book’s overarching message is methodological and substantive: explanatory schemes must match the diversity of facts, and religious origins cannot be confined to one pathway. Magic and religion persist as interacting, historically layered modes of human practice.
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    Magic and Religion appeared in 1901, at the hinge of Victorian and Edwardian Britain, amid the global reach of the British Empire and a confident, sometimes combative, scientific culture. Written by the Scottish classicist and folklorist Andrew Lang, and published in London, the book reflects debates circulating through metropolitan institutions such as the Royal Anthropological Institute and the Folklore Society. The death of Queen Victoria in January 1901 and the accession of Edward VII framed a period of imperial surveys, missionary reporting, and comparative scholarship. Lang’s essays were composed against this background of accelerated ethnographic collecting, fierce controversy over the origins of religion, and rapid publicization of evolutionary ideas.

The Darwinian revolution provided the most consequential backdrop. Charles Darwin’s On the Origin of Species (1859) and The Descent of Man (1871) emboldened comparative sciences to seek lawful sequences in human culture. Edward B. Tylor’s Primitive Culture (1871) proposed animism as the earliest religious form and popularized the idea of survivals, while Lewis H. Morgan’s Ancient Society (1877) advanced unilinear stages of social evolution. The Royal Anthropological Institute, reorganized in 1871, institutionalized these approaches in London. Lang’s book engages this climate by testing evolutionary claims against a wide dossier of customs, rites, and myths, often challenging neat progressions and arguing that religion and magic interpenetrate rather than succeed one another in a fixed order.

James George Frazer’s system was a central historical provocation. The Golden Bough first appeared in 1890 and was expanded in a second edition in 1900, from Trinity College, Cambridge. Frazer classified magic under the laws of similarity and contact, then posited a grand sequence from magic to religion to science, using the priest of Nemi and the cult of Diana as emblematic. Lang, a constant interlocutor, accepted Frazer’s learning but disputed the rigid chronology and the reduction of early belief to failed pseudo-science. In Magic and Religion he reexamines sympathetic rites, fertility cults, and sacrificial motifs, arguing that high gods and moral sanctions are attested among so called primitive peoples, complicating Frazer’s evolutionary ladder.

Debates on totemism and Australian ethnography shaped Lang’s arguments. Missionary ethnologists Lorimer Fison and A. W. Howitt published Kamilaroi and Kurnai in 1879, describing exogamous classes, kinship, and totems in southeastern Australia. The most dramatic fieldwork arrived with Walter Baldwin Spencer and F. J. Gillen’s The Native Tribes of Central Australia (1899), based in places such as Alice Springs and Barrow Creek among Arrernte communities. They reported churinga, increase ceremonies, and complex local cults. Lang mined these records to contest speculative schemes of group marriage and to reassess the relation between totemic ritual, myth, and belief in supreme beings like Baiame. He used Australian data to argue that religion need not be a late derivative of magic.

Psychical research formed a controversial but important context. The Society for Psychical Research was founded in London in 1882 by Henry Sidgwick, Frederic Myers, and colleagues. Its Phantasms of the Living (1886) and the Census of Hallucinations (1894) compiled thousands of testimonies on apparitions, telepathy, and crisis visions. Lang, an active participant, linked such experiences to the ethnographic record of visions, divination, and shamanic phenomena. In Magic and Religion he leverages these inquiries to undermine a dismissive view of magical belief, proposing that recurrent experiences across classes and continents help explain the persistence of divination and spirit doctrines, even while he tests them against stringent standards of testimony and cross cultural comparison.

The controversies of biblical higher criticism also pressed upon comparative religion. Julius Wellhausen’s Prolegomena zur Geschichte Israels (1878–1883) and William Robertson Smith’s Lectures on the Religion of the Semites (1889) reinterpreted sacrifice, taboo, and myth through historical reconstruction. Smith’s heresy trial and removal from his Aberdeen Free Church chair in 1881 dramatized the stakes of these inquiries in Britain. Lang engaged these debates by challenging some reconstructions of sacrificial origins and by tracing parallels between Semitic, Greek, and so called savage rites without endorsing a single linear derivation. His discussions register the period’s struggle to reconcile religious tradition with historical method, and they press for a plural genealogy of ritual practice.

Imperial networks supplied the documents that made Lang’s comparisons possible. The Cambridge Anthropological Expedition to the Torres Straits in 1898, led by A. C. Haddon with W. H. R. Rivers and C. G. Seligman, pioneered intensive field methods; its Reports began appearing in 1901. Missionary ethnographies such as R. H. Codrington’s The Melanesians (1891) and colonial travelogues like Mary Kingsley’s Travels in West Africa (1897) fed London libraries with case studies on magic, taboo, and spirit cults. The Folklore Society, founded in 1878, marshaled questionnaires and regional surveys across the empire. Magic and Religion stands amid this archive, sifting administrative, missionary, and scientific testimony to test general propositions about ritual and belief.

Lang’s book functions as a social and political critique by exposing the complacencies of imperial rationalism. He challenges the notion that colonized peoples simply enact failed science, showing instead that European publics and elites share cognate magical habits in lotteries, relic veneration, and dreams. By questioning unilinear evolution and overconfident biblical or secular orthodoxies, he unsettles hierarchies that justified empire and missionary coercion. His emphasis on the moral authority of high gods in small scale societies rebukes stereotypes of inherent savagery. In method and tone, Magic and Religion calls for disciplined evidence and intellectual humility, critiquing the era’s tendency to turn difference into a ladder of rank.
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PREFACE

Recent years have brought rich additions to the materials for the study of early religion, ritual, magic, and myth. In proportion to the abundance of information has been the growth of theory and hypothesis. The first essay in this collection, 'Science and Superstition,' points out the danger of allowing too ingenious and imaginative hypotheses to lead captive our science.

As, like others, I have not long since advanced a provisional theory of my own, the second and third essays are designed to strengthen my position. The theory is that perhaps the earliest traceable form of religion was relatively high, and that it was inevitably lowered in tone during the process of social evolution. Obviously this opinion may be attacked from two sides. It may be said that the loftier religious ideas of the lowest savages are borrowed from Christianity or Islam. This I understand to be the theory of Mr. E. B. Tylor. It is with much diffidence that I venture, at present, to disagree with so eminent and sagacious an authority, while awaiting the publication of Mr. Tylor's Aberdeen Gifford Lectures. My reply to his hypothesis, so far as it has been published by him, will be found in the second essay, 'The Theory of Loan-Gods.' Secondly, my position may be attacked by disabling the evidence for the existence of the higher elements in the religion of low savages. Mr. Frazer, in the second edition of his 'Golden Bough,' has advanced an hypothesis of the origin of religion, wherein the evidence for the higher factors is not taken into account. Probably he may consider the subject in a later work, to which he alludes in his Preface. 'Should I live to complete the works for which I have collected and am collecting materials, I dare to think that they will clear me of any suspicion of treating the early history of religion from a single narrow point of view.'[1]

Meanwhile, however, Mr. Frazer has advanced a theory of the origin of religion wherein evidence which I think deserving of attention receives no recognition. I hope, therefore, that it is not premature to state the evidence, or some of it, which I do in the third essay, 'Magic and Religion.'

Fourth comes a long criticism of Mr. Frazer's many hypotheses, which are combined into his theory of the origin, or partial origin, of the belief in the divine character of Christ. This argument demands very minute, and, I fear, tedious examination. I fear still more that my labour has not, after all, been sufficiently minute and accurate. It seems to be almost impossible to understand clearly and represent fairly ideas with which one does not agree. If I have failed in these respects it is unconsciously, and I shall gratefully accept criticism enabling me to recognise and correct errors.

Fifthly, I examine, in 'The Ghastly Priest,' Mr. Frazer's theory of the Golden Bough of Virgil as connected with the fugitive slave who was 'King of the Wood' near Aricia. I offer a conjecture as to the origin of his curious position, which seems to me simpler, and not less probable, than Mr. Frazer's hypothesis that this outcast 'lived and died as an incarnation of the supreme Aryan god, whose life was in the mistletoe or golden bough.' But my conjecture is only a guess at a problem which, I think, we have not the means of solving.

There follow an essay, 'South African Religion,' and another on the old puzzle of the 'Cup and Ring' marks on rocks and cists and other objects all over the world.

Next I consider the subject of 'Taboos,' with especial reference to the theory of Mr. F. B. Jevons. An essay follows on the singular rite of the Fire Walk, with the alleged immunity of the performers. This curious topic I have treated before, but now add fresh evidence.

Of these essays the second, in part, appeared in the 'Nineteenth Century,' and most of 'The Ghastly Priest' was published in 'The Fortnightly Review,' while 'Cup and Ring' first saw the light in 'The Contemporary Review.' My thanks are due to the Editors of those periodicals for permission to republish. The essay on the 'Fire Walk' was in the 'Proceedings of the Society for Psychical Research,' though the topic does not appear to be 'psychical.' All the other papers are new, and three Appendices on points of detail are added.

The design on the cover is drawn by Mr. Donnelly, the discoverer of the Dunbuie and Dumbuck sites and relics, from an Australian design, in Messrs. Spencer and Gillen's 'Native Tribes of Central Australia.'

For permission to reproduce this drawing I have to thank the kindness of Messrs. Macmillan & Co. The designs of feet, on the back of the volume (a subject found in Australia), and the 'Jew's harp' ornament (common to Scotland and Hindustan), are also by Mr. Donnelly, from Scottish rock carvings.




[1] Golden Bough, i. xvii, 1900.





Corrigenda and Addenda

Page 4, lines 24, 25, for story read storey, for stories read storeys.

Page 13, line 7, compare p. 297, the second paragraph, as to Motagon and Bishop Salvado.

Page 17, line 24, for 1871 read 1873.

Page 44. To the names of writers who support the idea of an Australian religion should be added that of Dr. John Mathew, in Eaglehawk and Crow, p. 147 (1899), 'I was once of opinion that notions about a divinity had been derived from the whites and transmitted among the blacks hither and thither, but I am now convinced that this idea was here before European occupation.' But (pp. 130, 131) Dr. Mathew gives his reasons for thinking importation from Indian mythology possible. But as they rest on his decipherment of certain marks, which may be meant for characters, in Sir George Grey's copy of an Australian wall-painting, the evidence is weak. (Grey, North-west and Western Australia, i. 201 et seq.). Supposing the characters to be Sumatran, it would be necessary to show that the people of Sumatra do represent their otiose deity as in the painting copied by Grey.

Page 58, line 6, for rights read rites.

Page 75, note 1, for Primitive Culture, i. 379, 1871, read Primitive Culture, i. 419, 1873.

Page 112, note 1. 'But so there were in 1000 A.D.' I have been informed that there was no special fear of the end of the world in 1000 A.D. M. Cumont gives good reasons for holding that the martyrdom of St. Dasius in 303 was on record between 362 and 411 (Man, May 1901, No. 53).

Page 120. 'Ctesias flourished rather earlier than Berosus, who is about 200 B.C.;' for 200 read 260. Ctesias was a contemporary of Herodotus.
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We all know what we mean by science; science is 'organised common sense[1q].' Her aim is the acquisition of reasoned and orderly knowledge. Presented with a collection of verified facts, it is the part of science to reduce them to order, and to account for their existence in accordance with her recognised theory of things. If the facts cannot be fitted into the theory, it must be expanded or altered; for we must admit that, if the facts are verified, there is need for change and expansion in the theory. The 'colligation' of facts demands hypotheses, and these may not, at the moment of their construction, be verifiable. The deflections of a planet from its apparently normal course may be accounted for by the hypothesis of the attraction of another heavenly body not yet discovered. The hypothesis is legitimate, for such bodies are known to exist, and to produce such effects. When the body is discovered, the hypothesis becomes a certainty. On the other hand, the hypothesis that some capricious and conscious agency pushed the planet into deflections would be illegitimate, for the existence of such a freakish agency is not demonstrated. Our hypotheses then must be consistent with our actual knowledge of nature and of human nature, and our conjectured causes must be adequate to the production of the effects. Thus, science gradually acquires and organises new regions of knowledge.

Superstition is a word of much less definite meaning. When we call a man 'superstitious,' we usually mean that evidence which satisfies him does not satisfy us. We see examples daily of the dependence of belief on bias. One man believes a story about cruelties committed by our adversaries; another, disbelieving the tale, credits a narrative about the misconduct of our own party. Probably the evidence in neither case would satisfy the historian, or be accepted by a jury. A man in a tavern tells another how the Boers, retreating from a position, buried their own wounded. 'I don't believe that,' says the other. 'Then you are a pro-Boer.'

The sceptic reasoned from his general knowledge of human nature. The believer reasoned from his own prejudiced and mythopoeic conception of people whom he disliked. If the question had been one of religion the believer might be called superstitious; the sceptic might be called scientific, if he was ready to yield his doubts to the evidence of capable observers of the alleged fact.

Superstition, like science, has her hypotheses, and, like science, she reasons from experience. But her experience is usually fantastic, unreal, or if real capable of explanation by causes other than those alleged by superstition. A man comes in at night, and says he has seen a ghost in white. That is merely his hypothesis; the existence of ghosts in white is not demonstrated. You accompany him to the scene of the experience, and prove to him that he has seen a post, not a ghost. His experience was real, but was misinterpreted by dint of an hypothesis resting on no demonstrated fact of knowledge.



The hypotheses of superstition are familiar. Thus, an event has happened: say you have lost your button-hook. You presently hear of a death in your family. Ever afterwards you go anxiously about when you have lost a button-hook. You are confusing a casual sequence of facts with a causal connection of facts. Sequence in time is mistaken for sequence of what we commonly style cause and effect. In the same way, superstition cherishes the hypothesis that like affects like.[2q] Thus, the sun is round, and a ball of clay is round. Therefore, if an Australian native wishes to delay the course of the round sun in the heavens, he fixes a round ball of clay on the bough of a tree; or so books on anthropology tell us. Acting on the hypothesis that like affects like, a man makes a clay or waxen image of an enemy, and sticks it full of pins or thorns. He expects his enemy to suffer agony in consequence, and so powerful is 'suggestion' that, if the enemy knows about the image, he sometimes falls ill and dies. This experience corroborates the superstitious hypothesis, and so the experiment with the image is of world-wide diffusion. Everything is done, or attempted, on these lines by superstition. Men imitate the killing of foes or game, and expect, as a result, to kill them in war or in the chase. They mimic the gathering of clouds and the fall of rain, and expect rain to fall in consequence. They imitate the evolution of an edible grub from the larva, and expect grubs to multiply; and so on.

All this is quite rational, if you grant the hypotheses of superstition. Her practices are magic. We are later to discuss a theory that men had magic before they had religion, and only invented gods because they found that magic did not work. Still later they invented science, which is only magic with a legitimate hypothesis, using real, not fanciful, experience. In the long run magic and religion are to die out, perhaps, and science is to have the whole field to herself.

This may be a glorious though a remote prospect. But surely it is above all things needful that our science should be scientific. She must not blink facts, merely because they do not fit into her scheme or hypothesis of the nature of things, or of religion. She really must give as much prominence to the evidence which contradicts as to that which supports her theory in each instance. Not only must she not shut her eyes to this evidence, but she must diligently search for it, must seek for what Bacon calls instantice contradictorim, since, if these exist, the theory which ignores them is useless. If she advances an hypothesis, it must not be contradictory of the whole mass of human experience. If science finds that her hypothesis contradicts experience, she must seek for an hypothesis which is in accordance with experience, and, if that cannot be found, she must wait till it is found. Again, science must not pile one unverified hypothesis upon another unverified hypothesis till her edifice rivals the Tower of Babel. She must not make a conjecture on p. 35, and on p. 210 treat the conjecture as a fact. Because, if one story in the card-castle is destroyed by being proved impossible, all the other stories will 'come tumbling after.' It seems hardly necessary, but it is not superfluous, to add that, in her castle of hypotheses, one must not contradict, and therefore destroy, another. We must not be asked to believe that an event occurred at one date, and also that it occurred at another; or that an institution was both borrowed by a people at one period, and was also possessed, unborrowed, by the same people, at an earlier period. We cannot permit science to assure us that a certain fact was well known, and that the knowledge produced important consequences; while we are no less solemnly told that the fact was wholly unknown, whence it would seem that the results alleged to spring from the knowledge could not be produced.

This kind of reasoning, with its inferring of inferences from other inferences, themselves inferred from conjectures as to the existence of facts of which no proof is adduced, must be called superstitious rather than scientific. The results may be interesting, but they are the reverse of science.

It is perhaps chiefly in the nascent science of the anthropological study of institutions, and above all of religion, that this kind of reasoning prevails. The topic attracts ingenious and curious minds. System after system has been constructed, unstinted in material, elegant in aspect, has been launched, and has been wrecked, or been drifted by the careless winds to the forlorn shore where Bryant's ark, with all its crew, divine or human, lies in decay. No mortal student believes in the arkite system of Bryant, though his ark, on the match-boxes of Messrs. Bryant and May, perhaps denotes loyalty to the ancestral idea.

The world of modern readers has watched sun myths, and dawn myths, and storm myths, and wind myths come in and go out: autant en emporte le vent. Totems and taboos succeeded, and we are bewildered by the contending theories of the origins of taboos and totems. Deities of vegetation now are all in all, and may it be far from us to say that any one from Ouranos to Pan, from the Persian King to the horses of Virbius, is not a spirit of vegetable life. Yet perhaps the deity has higher aspects and nobler functions than the pursuit of his 'vapid vegetable loves;' and these deserve occasional attention.



The result, however, of scurrying hypotheses and hasty generalisations is that the nascent science of religious origins is received with distrust. We may review the brief history of the modern science.

Some twenty years ago, when the 'Principles of Sociology,' by Mr. Herbert Spencer, was first published, the book was reviewed, in 'Mind,' by the author of 'Primitive Culture.' That work, again, was published in 1871. In 1890 appeared the 'Golden Bough,' by Mr. J. G. Frazer, and the second edition of the book, with changes and much new matter, was given to the world in 1900.

Here, then, we have a whole generation, a space of thirty years, during which English philosophers or scholars have been studying the science of the Origins of Religion. In the latest edition of the 'Golden Bough,' Mr. Frazer has even penetrated into the remote region where man neither had, nor wanted, any religion at all. We naturally ask ourselves to what point we have arrived after the labours of a generation. Twenty years ago, when reviewing Mr. Spencer, Mr. Tylor said that a time of great public excitement as to these topics was at hand. The clamour and contest aroused by Mr. Darwin's theory of the Origin of Species and the Descent of Man would be outdone by the coming war over the question of the Evolution of Religion. But there has been no general excitement; there has been little display of public interest in these questions. They have been left to 'the curious' and 'the learned,' classes not absolutely identical. Mr. Frazer, indeed, assures us that the comparative study of human beliefs and institutions is 'fitted to be much more than a means of satisfying an enlightened curiosity, and of furnishing materials for the researches of the learned.'[1]



But enlightened curiosity seems to be easily satisfied, and only very few of the learned concern themselves with these researches, which Mr. Tylor expected to be so generally exciting.

A member of the University of Oxford informed me that the study of beliefs, and of anthropology in general, is almost entirely neglected by the undergraduates, and when I asked him 'Why?' he replied 'There is no money in it.' Another said that anthropology 'had no evidence.' In the language of the economists there is no supply provided at Oxford because there is no demand. Classics, philology, history, physical science, and even literature, are studied, because 'there is money in them,' not much money indeed, but a competence, if the student is successful. For the study of the evolution of beliefs there is no demand, or very little. Yet, says Mr. Frazer, 'well handled, it may become a powerful instrument to expedite progress, if it lays bare certain weak spots in the foundations on which modern society is built.' We all desire progress (in the right direction), we all pine to lay bare weak spots, and yet we do not seem to be concerned about the services which might be done for progress by the study of the evolution of religion. 'It is indeed a melancholy and, in some respects, thankless task,' says Mr. Frazer, 'to strike at the foundations of beliefs in which, as in a strong tower, the hopes and aspirations of humanity through long ages have sought a refuge from the storm and stress of life.' 'Thankless,' indeed, these operations are. 'Yet sooner or later,' Mr. Frazer adds, 'it is inevitable that the battery of the comparative method should-breach these venerable walls, mantled over with the ivy and mosses and wild flowers of a thousand tender and sacred associations. At present we are only dragging the guns into position; they have hardly yet begun to speak.'

Mr. Frazer is too modest: he has dragged into position a work of immense learning and eloquent style in three siege guns, we may say, three volumes of the largest calibre, and they have spoken about 500,000 words. No man, to continue the metaphor, is better supplied than he with the ammunition of learning, with the knowledge of facts of every kind. Yet the venerable walls,—with their pleasing growth of ivy, mosses, wild flowers, and other mural vegetation, do not, to myself, seem in the least degree impaired by the artillery, and I try to show cause for my opinion.

Why is this, and why is the portion of the public which lives within or without the venerable walls mainly indifferent?

Several sufficient reasons might be given. In the first place many people have, or think they have, so many other grounds for disbelief, that additional grounds, provided by the comparative method, are regarded rather as a luxury than as supplying a felt want. Again, but very few persons have leisure, or inclination, or power of mind enough to follow an elaborate argument through fifteen hundred pages, not to speak of other works on the same theme. Once more, only a minute minority are capable of testing and weighing the evidence, and criticising the tangled hypotheses on which the argument rests, or in which it is involved.

But there is another and perhaps a sounder argument for indifference. The learned are aware that the evidence for all these speculations is not of the nature to which they are accustomed, either in historical or scientific studies. More and more the age insists on strictness in appreciating evidence, and on economy in conjecture. But the study of the evolution of myth and belief has always been, and still is, marked by an extraordinary use, or abuse, of conjecture. The 'perhapses,' the 'we may supposes,' the 'we must infers' are countless.

As in too much of the so-called 'Higher Criticism' hypothesis is piled, by many anthropologists, upon hypothesis, guess upon guess, while, if only one guess is wrong, the main argument falls to pieces. Moreover, it is the easiest thing, in certain cases, to explain the alleged facts by a counter hypothesis, not a complex hypothesis, but at least as plausible as the many combined conjectures of the castle architects, though perhaps as far from the truth, and as incapable of verification. Of these statements examples shall be given in the course of this book.

We are all, we who work at these topics, engaged in science, the science of man, or rather we are painfully labouring to lay the foundations of that science. We are all trying I to expedite progress. But our science cannot expedite progress if our science is not scientific. We must, therefore, however pedantic our process may seem, keep insisting on the rejection of all evidence which is not valid, on the sparing use of conjecture, and on the futility of piling up hypothesis upon unproved hypothesis. To me it seems, as I have already said, that a legitimate hypothesis must 'colligate the facts,' that it must do so more successfully than any counter hypothesis, and that it must, for every link in its chain, have evidence which will stand the tests of criticism.

But the chief cause of indifference is the character of our evidence. We can find anything we want to find people say—not only 'the man in the street' but the learned say—among reports of the doings of savage and barbarous races. We find what we want, and to what we do not want we are often blind. For example, nothing in savage religion is better vouched for than the belief in a being whom narrators of every sort call 'a Creator who holds all in his power.' I take the first instance of this kind that comes to hand in opening Mr. Tylor's 'Primitive Culture.' The being is he whom the natives of Canada 'call "Andouagni," without, however, having any form or method of prayer to him.' The date of this evidence is 1558. It is obvious that Andouagni (to take one case out of a multitude) was not invented in the despair of magic. Mysticism has been called the despair of philosophy, and Mr. Frazer, as we shall see, regards religion as the despair of magic. By his theory man, originally without religion, and trusting in magic, found by experience that magic could not really control the weather and the food supply. Man therefore dreamed that 'there were other beings, like himself, but far stronger,' who, unseen, controlled what his magic could not control. 'To these mighty beings ... man now addressed himself ... beseeching them of their mercy to furnish him with all good things....'[2]

But nobody beseeched Andouagni to do anything. The Canadians had 'no method or form of prayer to him.'[3] Therefore Andouagni was not invented because magic failed, and therefore this great power was dreamed of, and his mercy was beseeched with prayers for good things. That was not the process by which Andouagni was evolved, because nobody prayed to him in 1558, nor have we reason to believe that any one ever did.

From every part of the globe, but chiefly from among very low savage and barbaric races, the existence of beings powerful as Andouagni, but, like him, not addressed in prayer, or but seldom so addressed, is reported by travellers of many ages, races, creeds, and professions. The existence of the belief in such beings, often not approached by prayer or sacrifice, is fatal to several modern theories of the origin and evolution of religion. But these facts, resting on the best evidence which anthropology can offer, and corroborated by the undesigned coincidence of testimony from every quarter, are not what most students in this science want to find. Therefore these facts have been ignored or hastily slurred over, or the beliefs are ascribed to European or Islamite influence. Yet, first, Christians or Islamites, with the god they introduced would introduce prayer to him, and prayer, in many cases, there is none. Next, in the case of Andouagni, what missionary influence could exist in Canada before 1558? Thirdly, if missionaries, amateur or professional, there were in Canada before 1558 they would be Catholics, and would introduce, not a Creator never addressed in prayer, but crosses, beads, the Madonna, the Saints, and such Catholic rites as would leave material traces.

In spite of all these obvious considerations, I am unacquainted with any book on this phase of savage religion, and scarcely know any book, except Mr. Tylor's 'Primitive Culture,' in which the facts are prominently stated.

The evidence for the facts, let me repeat, is of the best character that anthropology can supply, for it rests on testimony undesignedly coincident, given from most parts of the world by men of every kind of education, creed, and bias. Contradictory evidence, the denial of the existence of the beliefs, is also abundant: to such eternal contradictions of testimony anthropology must make up her mind. We can only test and examine, in each instance, the bias of the witness, if he has a bias, and his opportunities of acquiring knowledge. If the belief does exist, it can seldom attest itself, or never, by material objects, such as idols, altars, sacrifices, and the sound of prayers, for a being like Andouagni is not prayed to or propitiated: one proof that he is not of Christian introduction. We have thus little but the reports of Europeans intimately acquainted with the peoples, savage or barbaric, and, if possible, with their language, to serve as a proof of the existence of the savage belief in a supreme being, a maker or creator of things.

This fact warns us to be cautious, but occasionally we have such evidence as is supplied by Europeans initiated into the mysteries of savage religion. Our best proof, however, of the existence of this exalted, usually neglected belief, is the coincidence of testimony, from that of the companions of Columbus, and the earliest traders visiting America, to that of Mr. A. W. Howitt, a mystes of the Australian Eleusinia, or of the latest travellers among the Fangs, the remote Masai, and other scarcely 'contaminated' races.[4]

If we can raise, at least, a case for consideration in favour of this non-utilitarian belief in a deity not approached with prayer or sacrifice, we also raise a presumption against the theory that gods were invented, in the despair of magic, as powers out of whom something useful could be got: powers with good things in their gift, things which men were ceasing to believe that they could obtain by their own magical machinery. The strong primal gods, unvexed by prayer, were not invented as recipients of prayer.

To ignore this chapter of early religion, to dismiss it as a tissue of borrowed ideas—though its existence is attested by the first Europeans on the spot, and its originality is vouched for by the very absence of prayer, and by observers like Mr. A. W. Howitt, Miss Kingsley, and Sir A. B. Ellis, who proposed, but withdrew, a theory of 'loan-gods'—is not scientific.

My own early readings in early religion did not bring rue acquainted with this chapter in the book of beliefs. When I first noticed an example of it, in the reports of the Benedictine Mission at Nursia, in Australia, I conceived, that some mistake had been made in 1845, by the missionary who sent in the report.[5] But later, when I began to notice the coincidence of testimony from many quarters, in many ages, then I could not conceal from myself that this chapter must be read. It is in conflict with our prevalent theories of the development of gods out of worshipped ancestral spirits: for the maker of things, not approached in prayer as a rule, is said to exist where ancestral spirits are not reported to be worshipped. But science (in other fields) specially studies exceptional cases, and contradictory instances, and all that seems out of accord with her theory. In this case science has glanced at what goes contrary to her theory, and has explained it by bias in the reporters, by error in the reporters, and by the theory of borrowing. But such coincidence in misreporting is a dangerous thing for anthropology to admit, as it damages her evidence in general. Again, the theory of borrowing seems to be contradicted by the early dates of many reports, made prior to the arrival of missionaries, and by the secrecy in which the beliefs are often veiled by the savages; as also by the absence of prayer to the most potent being.
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