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  Volume I.




  PREFACES.




  PREFACE TO THE THIRD EDITION.




  In this third edition of the Principles of Sociology, Vol. I, several improvements of importance have been made. The text has been revised; references to the works quoted and cited have been supplied; the appendices have been enlarged; and the work has now an index.




  Each chapter has been carefully gone through for the purpose of removing defects of expression and with a view to condensation. By erasing superfluous words and phrases, I have reduced the text to the extent of forty pages, not-withstanding the incorporation here and there of a further illustration. This abridgment, however, has not diminished the bulk of the volume; since the additions above named occupy much more space than has been gained.




  In the preface to the first edition, I explained how it happened that the reader was provided with no adequate means of verifying any of the multitudinous statements quoted; and with the explanation I joined the expression of a hope that I might eventually remove the defect. By great labour the defect has now been removed – almost though not absolutely. Some years ago I engaged a gentleman who had been with me as secretary, Mr. P. E. Smith, since deceased, to furnish references; and with the aid of the Descriptive Sociology where this availed, and where it did not by going to the works of the authors quoted, he succeeded in finding the great majority of the passages. Still, however, there remained numerous gaps. Two years since I arranged with a skilled bibliographer, Mr. Tedder, the librarian of the Athenaeum Club, to go through afresh all the  quotations, and to supply the missing references while cheeking the references Mr. Smith had given. By an unwearied labour which surprised me, Mr. Tedder discovered the greater part of the passages to which references had not been supplied. The number of those which continued undiscovered was reduced by a third search, aided by clues contained in the original MS., and by information I was able to give. There now remain less than 2 per cent of unreferenced statements.




  The supplying of references was not, however, the sole purpose to be achieved. Removal of inaccuracies was a further purpose. The Descriptive Sociology, from which numerous quotations were made, had passed through stages each of which gave occasion for errors. In the extracts as copied by the compilers, mistakes, literal and verbal, were certain to be not uncommon. Proper names of persons, peoples, and places, not written with due care, were likely to be in many cases mis-spelled by the printers. Thus, believing that there were many defects which, though not diminishing the values of the extracts as pieces of evidence, rendered them inexact, I desired that while the references to them were furnished, comparisons of them with the originals should be made. This task has been executed by Mr. Tedder with scrupulous care; so that his corrections have extended even to additions and omissions of commas. Concerning the results of his examination, he has written me the following letter: –




  July, 1885.




  DEAR MR. SPENCER,




  In the second edition (1877) of the Principles of Sociology, Vol. I, placed in my hands, there were 2192 references to the 379 works quoted. In the new edition there are about 2500 references to 455 works. All of these references, with the exception of about 45, have been compared with the originals.




  In the course of verification I have corrected numerous trifling errors. They were chiefly literal, and included paraphrases made by the compilers of the Descriptive Sociology  which had been wrongly inserted within quotation marks. There was a small proportion of verbal errors, among which were instances of facts quoted with respect to particular tribes which the original authority had asserted generally of the whole cluster of tribes – facts, therefore, more widely true than you had alleged.




  The only instances I can recall of changes affecting the value of the statements as evidence were (1) in a passage from the Iliad, originally taken from an inferior translation; (2) the deletion of the reference (on p. 298 of second edition) as to an avoidance by the Hindus of uttering the sacred name Om.




  Among the 455 works quoted there are only six which are of questionable authority; but the citations from these are but few in number, and I see no reason to doubt the accuracy of the information for which they are specially responsible.




  I am,




  Faithfully yours,




  HENRY R. TEDDER.




  The statement above named as one withdrawn, was commented on by Prof. Max Müller in his Hibbert Lectures; in which he also alleged that I had erred in asserting that the Egyptians abstained from using the sacred name Osiris. This second alleged error I have dealt with in a note on page 274, where I think it is made manifest that Prof. Max Müller would have done well to examine the evidence more carefully before committing himself.




  The mention of Prof. Max Müller reminds me of another matter concerning which a few words are called for. In an article on this volume in its first edition, published in the Pall Mall Gazette for February 21st, 1877, it was said that the doctrine propounded in Part I, in opposition to that of the comparative mythologists, «will shortly be taken up, as we understand, by persons specially competent in that department.» When there were at length, in 1878, announced Prof. Max Müller's Lectures on the Origin and Growth of Religion, etc., etc., I concluded that my curiosity to see a reply would at last be gratified. But on turning over the  published report of his lectures, I discovered no attempt to deal with the hypothesis that religion is evolved from the ghost-theory: the sole reference to it being, as Mr. Andrew Lang remarks, some thirteen lines describing «psycholatry» as exhibited in Africa. The work proved to be a superfluous polemic against the hypothesis that fetishism is the primitive form of religion – superfluous, I say, because this hypothesis had been, I think, effectually disposed of by me in the first edition of this volume. Why Prof. Max Müller should have expended so much labour in disproving a doctrine already disproved, is not clear. Still less clear is it why, having before him the volume, and adversely criticizing certain statements in it referred to above, he entirely ignored the chapter in which was already done that which his lectures proposed to do.




  What was the indirect purpose of his lectures I do not understand. He could not himself have supposed that a refutation of the fetish-theory was a refutation of the theory now standing opposed to his own; though it is not improbable that many of his hearers and readers, supposed that it was.




  Concerning the new matter, little needs to be said. To Appendix A, entitled «Further Illustrations of Primitive Thought», the additions are such as practically to constitute it a second demonstration of the thesis demonstrated in Part I. To Appendix B, on «The Mythological Theory», a section has been prefixed. And Appendix C, on «The Linguistic Method of the Mythologists», is new.




  Bayswater, July, 1885. 




  PREFACE TO VOL. I.




  FOR the Science of Society, the name «Sociology» was introduced by M. Comte. Partly because it was in possession of the field, and partly because no other name sufficiently comprehensive existed, I adopted it. Though repeatedly blamed by those who condemn the word as «a barbarism», I do not regret having done so. To use, as some have suggested, the word «Politics», too narrow in its meaning as well as misleading in its connotations, would be deliberately to create confusion for the sake of avoiding a defect of no practical moment. The heterogeneity of our speech is already so great that nearly every thought is expressed in words taken from two or three languages. Already, too, it has many words formed in irregular ways from heterogeneous roots. Seeing this, I accept without much reluctance another such word: believing that the convenience and suggestiveness of our symbols are of more importance than the legitimacy of their derivation.




  Probably some surprise will be felt that, containing as this work does multitudinous quotations from numerous authors, there are no references at the bottoms of pages. Some words of explanation seem needful. If foot-notes are referred to, the thread of the argument is completely broken; and even if they are not referred to, attention is disturbed by the consciousness that they are there to be looked at. Hence a loss of effect and a loss of time. As I intended to use as data for the conclusions set forth in this work, the compiled and classified facts forming the Descriptive Sociology, it occurred to me that since the arrangement of those facts is such that  the author's name and the race referred to being given, the extract may in each case be found, and with it the reference, it was needless to waste space and hinder thought with these distracting foot-notes. I therefore decided to omit them. In so far as evidence furnished by the uncivilized races is concerned (which forms the greater part of the evidence contained in this volume), there exists this means of verification in nearly all cases. I found, however, that many facts from other sources had to be sought out and incorporated; and not liking to change the system I had commenced with, I left them in an unverifiable state. I recognize the defect, and hope hereafter to remedy it. In succeeding volumes I propose to adopt a method of reference which will give the reader the opportunity of consulting the authorities cited, while his attention to them will not be solicited.




  The instalments of which this volume consists were issued to the subscribers at the following dates: – No. 35 (pp. 1–80) in June, 1874; No. 36 (pp. 81–160) in November, 1874; No. 37 (pp. 161–240) in February, 1875; No. 38 (pp. 241–320) in May, 1875; No. 39 (pp. 321–400) in September, 1875; No. 40 (pp. 401–462, with Appendices A & B) in December, 1875; No. 41 (pp. 465–544) in. April, 1876; No. 42 (pp. 545–624) in July, 1876; and No. 43 (pp. 625–704) in December, 1876; an extra No. (44) issued in June, 1877, completing the volume.




  With this No. 44, the issue of the System of Synthetic Philosophy to subscribers, ceases: the intention being to publish the remainder of it in volumes only. The next volume will, I hope, be completed in 1880.




  London, December, 1876.   




  PART I. THE DATA OF SOCIOLOGY.




  I. SUPER-ORGANIC EVOLUTION.




  




  § 1.




  OF the three broadly-distinguished kinds of Evolution outlined in First Principles, we come now to the third. The first kind, Inorganic Evolution, which, had it been dealt with, would have occupied two volumes, one dealing with Astrogeny and the other with Geogeny, was passed over because it seemed undesirable to postpone the more important applications of the doctrine for the purpose of elaborating those less important applications which logically precede them. The four volumes succeeding First Principles, have dealt with Organic Evolution: two of them with those physical phenomena presented by living aggregates, vegetal and animal, of all classes; and the other two with those more special phenomena distinguished as psychical, which the most evolved organic aggregates display. We now enter on the remaining division – Super-organic Evolution.




  Although this word is descriptive, and although in First Principles, § 111, I used it with an explanatory sentence, it will be well here to exhibit its meaning more fully.




  § 2.




  While we are occupied with the facts displayed by an individual organism during its growth, maturity, and decay, we are studying Organic Evolution. If we take into account, as we must, the actions and reactions going on  between this organism and organisms of other kinds which its life puts it in relations with, we still do not go beyond the limits of Organic Evolution. Nor need we consider that we exceed these limits on passing to the phenomena that accompany the rearing of offspring; though here, we see the germ of a new order of phenomena. While recognizing the fact that parental co-operation foreshadows processes of a class beyond the simply organic; and while recognizing the fact that some of the products of parental co-operation, such as nests, foreshadow products of the super-organic class; we may fitly regard Super-organic Evolution as commencing only when there arises something more than the combined efforts of parents. Of course no absolute separation exists. If there has been Evolution, that form of it here distinguished as super-organic must have come by insensible steps out of the organic. But we may conveniently mark it off as including all those processes and products which imply the co-ordinated actions of many individuals.




  There are various groups of super-organic phenomena, of which certain minor ones may be briefly noticed here by way of illustration.




  § 3.




  Of such the most familiar, and in some respects the most instructive, are furnished by the social insects.




  All know that bees and wasps form communities such that the units and the aggregates stand in very definite relations. Between the individual organization of the hive-bee and the organization of the hive as an orderly aggregate of individuals with a regularly-formed habitation, there exists a fixed connexion. Just as the germ of a wasp evolves into a complete individual; so does the adult queen-wasp, the germ of a wasp-society, evolve into a multitude of individuals with definitely-adjusted arrangements and activities. As evidence that Evolution of this order has here arisen after the same manner as the simpler orders of Evolution, it may be added that, among both bees and wasps, different genera exhibit it  in different degrees. From kinds that are solitary in their habits, we pass through kinds that are social in small degrees to kinds that are social in great degrees.




  Among some species of ants, Super-organic Evolution is carried much further – some species, I say; for here, also, we find that unlike stages have been reached by unlike species. The most advanced show us division of labour carried so far that different classes of individuals are structurally adapted to different functions. White ants, or termites (which, however, belong to a different order of insects), have, in addition to males and females, soldiers and workers; and there are in some cases two kinds of males and females, winged and unwinged: making six unlike forms. Of Saúba ants are found, besides the two developed sexual forms, three forms sexually undeveloped – one class of indoor workers and two classes of out-door workers. And then by some species, a further division of labour is achieved by making slaves of other ants. There is also a tending of alien insects, sometimes for the sake of their secretions, and sometimes for unknown purposes; so that, as Sir John Lubbock points out, some ants keep more domestic animals than are kept by mankind. Moreover, among members of these communities, there is a system of signalling equivalent to a rude language, and there are elaborate processes of mining, road – making, and building. In Congo, Tuckey «found a complete banza [village] of ant-hills, placed with more regularity than the, native banzas»; and Schweinfurth says a volume would be required to describe the magazines, chambers, passages, bridges, contained in a termites-mound.




  But, as hinted above, though social insects exhibit a kind of evolution much higher than the merely organic – thought the aggregates they form simulate social aggregates in sundry ways; yet they are not true social aggregates. For each of them is in reality a large family. It is not a union among like individuals independent of one another in parentage, and approximately equal in their capacities; but it is a union  among the offspring of one mother, carried on, in some cases for a single generation, and in some cases for more; and from this community of parentage arises the possibility of classes having unlike structures and consequent unlike functions. Instead of being allied to the specialization which arises in a society, properly so called, the specialization which arises in one of these large and complicated insect-families, is allied to that which arises between the sexes. Instead of two kinds of individuals descending from the same parents, there are several kinds of individuals descending from the same parents; and instead of a simple co-operation between two differentiated individuals in the rearing of offspring, there is an involved co-operation among sundry differentiated classes of individuals in the rearing of offspring.




  § 4.




  True rudimentary forms of Super-organic Evolution are displayed only by some of the higher vertebrata.




  Certain birds form communities in which there is a small amount of co-ordination. Among rooks we see such integration as is implied by the keeping-together of the same families from generation to generation, and by the exclusion of strangers. There is some vague control, some recognition of proprietorship, some punishment of offenders, and occasionally expulsion of them. A slight specialization is shown in the stationing of sentinels while the flock feeds. And usually we see an orderly action of the whole community in respect of going and coming. There has been reached a co-operation comparable to that exhibited by those small assemblages of the lowest human beings, in which there exist no governments.




  Gregarious mammals of most kinds display little more than the union of mere association. In the supremacy of the strongest male in the herd, we do, indeed, see a trace of governmental organization. Some co-operation is shown, for offensive purposes, by animals that hunt in packs, and for defensive purposes by animals that are hunted; as, according  to Ross, by the North American buffaloes, the bulls of which assemble to guard the cows during the calving-season against wolves and bears. Certain gregarious mammals, however, as the beavers, carry social co-operation to a considerable extent in building habitations. Finally, among sundry of the Primates, gregariousness is joined with some subordination, some combination, some display of the social sentiments. There is obedience to leaders; there is union of efforts; there are sentinels and signals; there is an idea of property; there is exchange of services; there is adoption of orphans; and the community makes efforts on behalf of endangered members.




  § 5.




  These classes of truths, which might be enlarged upon to much purpose, I have here indicated for several reasons. Partly, it seemed needful to show that above organic evolution there tends to arise in various directions a further evolution. Partly, my object has been to give a comprehensive idea of this Super-organic Evolution, as not of one kind but of various kinds, determined by the characters of the various species of organisms among which it shows itself. And partly, there has been the wish to suggest that Super-organic Evolution of the highest order, arises out of an order no higher than that variously displayed in the animal world at large.




  Having observed this much, we may henceforth restrict ourselves to that form of Super-organic Evolution which so immensely transcends all others in extent, in complication, in importance, as to make them relatively insignificant. I refer to the form of it which human societies exhibit in their growths, structures, functions, products. To the phenomena comprised in these, and grouped under the general title of Sociology, we now pass. 




  II. THE FACTORS OF SOCIAL PHENOMENA.




  § 6.




  THE behaviour of a single inanimate object depends on the co-operation between its own forces and the forces to which it is exposed: instance a piece of metal, the molecules of which keep the solid state or assume the liquid state, according partly to their natures and partly to the heat-waves falling on them. Similarly with any group of inanimate objects. Be it a cart-load of bricks shot down, a barrowful of gravel turned over, or a boy's bag of marbles emptied, the behaviour of the assembled masses – here standing in a heap with steep sides, here forming one with sides much less inclined, and here spreading out and rolling in all directions – is in each case determined partly by the properties of the individual members of the group, and partly by the forces of gravitation, impact, and friction, they are subjected to.




  It is equally so when the discrete aggregate consists of organic bodies, such as the members of a species. For a species increases or decreases in numbers, widens or contracts its habitat, migrates or remains stationary, continues an old mode of life or falls into a new one, under the combined influences of its intrinsic nature and the environing actions, inorganic and organic.




  It is thus, too, with aggregates of men. Be it rudimentary or be it advanced, every society displays phenomena that are  ascribable to the characters of its units and to the conditions under which they exist. Here, then, are the factors as primarily divided.




  § 7.




  These factors are re-divisible. Within each there are groups of factors that stand in marked contrasts.




  Beginning with the extrinsic factors, we see that from the outset several kinds of them are variously operative. We have climate; hot, cold, or temperate, moist or dry, constant or variable. We have surface; much or little of which is available, and the available part of which is fertile in greater or less degree; and we have configuration of surface, as uniform or multiform. Next we have the vegetal productions; here abundant in quantities and kinds, and there deficient in one or both. And besides the Flora of the region we have its Fauna, which is influential in many ways; not only by the numbers of its species and individuals, but by the proportion between those that are useful and those that are injurious. On these sets of conditions, inorganic and organic, characterizing the environment, primarily depends the possibility of social evolution.




  When we turn to the intrinsic factors we have to note first, that, considered as a social unit, the individual man has physical traits, such as degrees of strength, activity, endurance, which affect the growth and structure of the society. He is in every case distinguished by emotional traits which aid, or hinder, or modify, the activities of the society, and its developments. Always, too, his degree of intelligence and the tendencies of thought peculiar to him, become co-operating causes of social quiescence or social change.




  Such being the original sets of factors, we have now to note the secondary or derived sets of factors, which social evolution itself brings into play.




  § 8.




  First may be set down the progressive modifications of the environment, inorganic and organic, which societies effect. 




  Among these are the alterations of climate caused by clearing and by drainage. Such alterations may be favourable to social growth, as where a rainy region is made less rainy by cutting down forests, or a swampy surface rendered more salubrious and fertile by carrying off water;1 or they may be unfavourable, as where, by destroying the forests, a region already dry is made arid: witness the seat of the old Semitic civilizations, and, in a less degree, Spain.




  Next come the changes wrought in the kinds and quantities of plant-life over the surface occupied. These changes are three-fold. There is the increasing culture of plants conducive to social growth, replacing plants not conducive to it; there is the gradual production of better varieties of these useful plants, causing, in time, great divergences from their originals; and there is, eventually, the introduction of new useful plants.




  Simultaneously go on the kindred changes which social progress works in the Fauna of the region. We have the diminution or destruction of some or many injurious species. We have the fostering of useful species, which has the double effect of increasing their numbers and making their qualities more advantageous to society. Further, we have the naturalization of desirable species brought from abroad.




  It needs but to think of the immense contrast between a wolf-haunted forest or a boggy moor peopled with wild birds, and the fields covered with crops and flocks which eventually occupy the same area, to be reminded that the environment, inorganic and organic, of a society,  undergoes a continuous transformation during the progress of the societv; and that this transformation becomes an all important secondary factor in social evolution.




  § 9.




  Another secondary factor is the increasing size of the social aggregate, accompanied, generally, by increasing density.




  Apart from social changes otherwise produced, there are social changes produced by simple growth. Mass is both a condition to, and a result of, organization. It is clear that heterogeneity of structure is made possible only by multiplicity of units. Division of labour cannot be carried far where there are but few to divide the labour among them. Complex co-operations, governmental and industrial, are impossible without a population large enough to supply many kinds and gradations of agents. And sundry developed forms of activity, both predatory and peaceful, are made practicable only by the power which large masses of men furnish.




  Hence, then, a derivative factor which, like the rest, is at once a consequence and a cause of social progress, is social growth. Other factors co-operate to produce this; and this joins other factors in working further changes.




  § 10.




  Among derived factors we may next note the reciprocal influence of the society and its units – the influence of the whole on the parts, and of the parts on the whole.




  As soon as a combination of men acquires permanence, there begin actions and reactions between the community and each member of it, such that either affects the other in nature. The control exercised by the aggregate over its units, tends ever to mould their activities and sentiments and ideas into congruity with social requirements; and these activities, sentiments, and ideas, in so far as they are changed by changing circumstances, tend to re-mould the society into congruity with themselves. 




  In addition, therefore, to the original nature of the individuals and the original nature of the society they form, we have to take into account the induced natures of the two. Eventually, mutual modification becomes a potent cause of transformation in both.




  § 11.




  Yet a further derivative factor of extreme importance remains. I mean the influence of the super-organic environment – the action and reaction between a society and neighbouring societies.




  While there exist only small, wandering, unorganized hordes, the conflicts of these with one another work no permanent changes of arrangement in them. But when there have arisen the definite chieftainships which frequent conflicts tend to initiate, and especially when the conflicts have ended in subjugations, there arise the rudiments of political organization; and, as at first, so afterwards, the wars of societies with one another have all-important effects in developing social structures, or rather, certain of them. For I may here, in passing, indicate the truth to be hereafter exhibited in full, that while the industrial organization of a society is mainly determined by its inorganic and organic environments, its governmental organization is mainly determined by its super-organic environment – by the actions of those adjacent societies with which it carries on the struggle for existence.




  § 12.




  There remains in the group of derived factors one more, the potency of which can scarcely be over-estimated. I mean that accumulation of super-organic products which we commonly distinguish as artificial, but which, philosophically considered, are no less natural than all other products of evolution. There are several orders of these.




  First come the material appliances, which, beginning with roughly-chipped flints, end in the complex automatic tools of an engine-factory driven by steam; which from  boomerangs rise to eighty-ton guns; which from huts of brandies and grass grow to cities with their palaces and cathedrals. Then we have language, able at first only to eke out gestures in communicating simple ideas, but eventually becoming capable of expressing involved conceptions with precision. While from that stage in which it conveys thoughts only by sounds to one or a few persons, we pass through picture-writing up to steam-printing: multiplying indefinitely the numbers communicated with, and making accessible in voluminous literatures the ideas and feelings of countless men in various places and times. Concomitantly there goes on the development of knowledge, ending in science. Numeration on the lingers grows into far-reaching mathematics; observation of the moon's changes leads in time to a theory of the solar system; and there successively arise sciences of which not even the germs could at first be detected.




  Meanwhile the once few and simple customs, becoming more numerous, definite, and fixed, end in systems of laws. Rude superstitions initiate elaborate mythologies, theologies, cosmogonies. Opinion getting embodied in creeds, gets embodied, too, in accepted codes of ceremony and conduct, and in established social sentiments. And then there




  slowly evolve also the products we call aesthetic; which of themselves form a highly-complex group. From necklaces of fishbones we advance to dresses elaborate, gorgeous, and infinitely varied; out of discordant war-chants come symphonies and operas; cairns develop into magnificent temples; in place of caves with rude markings there arise at length galleries of paintings; and the recital of a chiefs deeds with mimetic accompaniment gives origin to epics, dramas, lyrics, and the vast mass of poetry, fiction, biography, and history.




  These various orders of super-organic products, each developing within itself new genera and species while growing into a larger whole, and each acting on the other orders while reacted on by them, constitute an  immensely-voluminous, immensely-complicated, and immensely-powerful set of influences. During social evolution they are ever modifying individuals and modifying society, while being modified by both. They gradually form what we may consider either as a non-vital part of the society itself, or else as a secondary environment, which eventually becomes more important than the primary environments – so much more important that there arises the possibility of carrying on a high kind of social life under inorganic and organic coalitions which originally would have prevented it.




  § 13.




  Such are the factors in outline. Even when presented under this most general form, the combination of them is seen to be of an involved kind.




  Recognizing the primary truth that social phenomena depend in part on the natures of the individuals and in part on the forces the individuals are subject to, we see that these two fundamentally-distinct sets of factors, with which social changes commence, give origin to other sets as social changes advance. The pre-established environing influences, inorganic and organic, which are at first almost unalterable, become more and more altered by the actions of the evolving society. Simple growth of population brings into play fresh causes of transformation that are increasingly important. The influences which the society exerts on the natures of its units, and those which the units exert on the nature of the society, incessantly co-operate in creating new elements. As societies progress in size and structure, they work on one another, now by their war-struggles and now by their industrial intercourse, profound metamorphoses. And the ever-accumulating, ever-complicating super-organic products, material and mental, constitute a further set of factors which become more and more influential causes of change. So that, involved as the factors are at the beginning, each step in advance increases the involution, by adding factors which themselves grow more complex while they grow more powerful. 




  But now having glanced at the factors of all orders, original and derived, we must neglect for the present those which are derived, and attend exclusively, or almost exclusively, to those which are original. The Data of Sociology, here to be dealt with, we must, as far as possible, restrict to those primary data common to social phenomena in general, and most readily distinguished in the simplest societies. Adhering to the broad division made at the outset between the extrinsic and intrinsic co-operating causes, we will consider first the extrinsic. 




  

    	
1 It is worth noting that drainage increases what we may figuratively call terrestrial respiration; and that on terrestrial respiration the lives of land-plants, and therefore of land-animals, and therefore of men, depend. Every change of atmospheric, pressure produces exits or entrances of the air into all the interstices of the soil. The depth to which these irregular inspirations and expirations reach, is increased by freedom from water; since interstices occupied by water cannot be filled by air. Thus those chemical decompositions effected by the air that is renewed with every fall and rise of the barometer, are extended to a greater depth by drainage; and the plant-life depending on such decompositions is facilitated.


  




  III. ORIGINAL EXTERNAL FACTORS.




  § 14.




  A COMPLETE outline of the original external factors implies a knowledge of the past which we have not got, and are not likely to get. Now that geologists and archaeologists are uniting to prove that human existence goes back to a time so remote that «pre-historic» scarcely expresses it, we are shown that the effects of external conditions on social evolution cannot be fully traced. Remembering that the 20,000 years, or so, during which man has lived in the Nile-valley, is made to seem a relatively-small period by the evidence that he coexisted with the extinct mammals of the drift – remembering that England had human inhabitants at an epoch which good judges think was glacial – remembering that in America, along with the bones of a Mastodon imbedded, in the alluvium of the Bourbense, were found arrowheads and other traces of the savages who had killed this member of an order no longer represented in that part of the world – remembering that, judging from the evidence as interpreted by Professor Huxley, those vast subsidences which changed a continent into the Eastern Archipelago, took place after the Negro-race was established as a distinct variety of man; we must infer that it is hopeless to trace back the external factors of social phenomena to anything like their first forms.




  One important truth only, implied by the evidence thus  glanced at, must be noted. Geological changes and meteorological changes, as well as the consequent changes of Floras and Faunas, must have been causing, over all parts of the Earth, perpetual emigrations and immigrations. From each locality made less habitable by increasing inclemency, a wave of diffusion must have spread; into each locality made more favourable to human existence by amelioration of climate, or increase of indigenous food, or both, a wave of concentration must have been set up; and by great geological changes, here sinking areas of land and there raising areas, other redistributions of mankind must have been produced. Accumulating facts show that these enforced ebbings and flowings have, in some localities, and probably in most, taken place time after time. And such waves of emigration and immigration must have been ever bringing the dispersed groups of the race into contact with conditions more or less new.




  Carrying with us this conception of the way in which the external factors, original in the widest sense, have cooperated throughout all past time, we must limit our attention to such effects of them as we have now before us.




  § 15.




  Life in general is possible only between certain limits of temperature; and life of the higher kinds is possible only within a comparatively-narrow range of temperature, maintained artificially if not naturally. Hence social life, presupposing as it does not only human life but that life vegetal and animal on which human life depends, is restricted by certain extremes of cold and heat.




  Cold, though great, does not rigorously exclude warmblooded creatures, if the locality supplies adequate means of generating heat. The arctic regions contain various marine and terrestrial mammals, large and small; but the existence of these depends, directly or indirectly, on the existence of the inferior marine creatures, vertebrate and invertebrate, which would cease to live there did not the warm currents from the tropics check the formation of ice. Hence such  human life as we find in the far north, dependent as it is mainly on the life of these mammals, is also remotely dependent on the same source of heat. But where, as in such places, the temperature which man's vital functions require can be maintained with difficulty, social evolution is not possible. There can be neither a sufficient surplus-power in each individual nor a sufficient number of individuals. Not only are the energies of an Esquimaux expended mainly in guarding against loss of heat, but his bodily functions are greatly modified to the same end. Without fuel, and, indeed, unable to burn within his snow-hut anything more than an oil-lamp, lest the walls should melt, he has to keep up that warmth which even his thick fur-dress fails to retain, by devouring vast quantities of blubber and oil; and his digestive system, heavily taxed in providing the wherewith to meet excessive loss by radiation, supplies less material for other vital purposes. This great physiological cost of individual life, indirectly checking the multiplication of individuals, arrests social evolution. A kindred relation of cause and effect is shown us in the Southern hemisphere by the still-more-miserable Puegians. Living nearly unclothed in a region of storms, which their wretched dwellings of sticks and grass do not exclude, and having little food but fish and mollusks, these beings, described as scarcely human in appearance, have such difficulty in preserving the vital balance in face of the rapid escape of heat, that the surplus for individual development is narrowly restricted, and, consequently, the surplus for producing and rearing new individuals. Hence the numbers remain too small for exhibiting anything beyond incipient social existence.




  Though, in some tropical regions, an opposite extreme of temperature so far impedes the vital actions as to impede social development, yet hindrance from this cause seems exceptional and relatively unimportant. Life in general, and mammalian life along with it, is great in quantity as well as individually high, in localities that are among the hottest.  The silence of the forests during the noontide glare in such localities, does, indeed, furnish evidence of enervation; but in cooler parts of the twenty-four hours there is a compensating energy. And if varieties of the human race adapted to these localities, show, in comparison with ourselves, some indolence, this does not seem greater than, or even equal to, the indolence of the primitive man in temperate climates. Contemplated in the mass, facts do not countenance the current idea that great heat hinders progress. All the earliest recorded civilizations belonged to regions which, if not tropical, almost equal the tropics in height of temperature. India and Southern China, as still existing, show us great social evolutions within the tropics. The vast architectural remains of Java and of Cambodia yield proofs of other tropical civilizations in the East; while the extinct societies of Central America, Mexico, and Peru, need but be named to make it manifest that in the New World also, there were in past times great advances in hot regions. It is thus, too, if we compare societies of ruder types that have developed in warm climates, with allied societies belonging to colder climates. Tahiti, the Tonga Islands, and the Sandwich Islands, are within the tropics; and in them, when first discovered, there had been reached stages of evolution which were remarkable considering the absence of metals.




  I do not ignore the fact that in recent times societies have evolved most, both in size and complexity, in temperate regions. I simply join with this the fact that the first considerable societies arose, and the primary stages of social development were reached, in hot climates. The truth would seem to be that the earlier phases of progress had to be passed through where the resistances offered by inorganic conditions were least; that when the arts of life had been advanced, it became possible for societies to develop in regions where the resistances were greater; and that further developments in the arts of life, with the further discipline in co-operation accompanying them, enabled subsequent  societies to take root and grow in regions which, by climatic and other conditions, offered relatively-great resistances.




  We must therefore say that solar radiation, being the source of those forces by which life, vegetal and animal, is carried on; and being, by implication, the source of the forces displayed in human life, and consequently in social life; it results that there can be no considerable social evolution on tracts of the Earth's surface where solar radiation is very feeble. Though, contrariwise, there is on some tracts a solar radiation in excess of the degree most favourable to vital actions; yet the consequent hindrance to social evolution is relatively small. Further, we conclude that an abundant supply of light and heat is especially requisite during those first stages of progress in which social vitality is small.




  § 16.




  Passing over such traits of climate as variability and equability, whether diurnal, annual, or irregular, all of which have their effects on human activities, and therefore on social phenomena, I will name one other climatic trait that appears to be an important factor. I refer to the quality of the air in respect of dryness or moisture.




  Either extreme brings indirect impediments to civilization, which we may note before observing the direct effects. That great dryness of the air, causing a parched surface and a scanty vegetation, negatives the multiplication needed for advanced social life, is a familiar fact. And it is a fact, though not a familiar one, that extreme humidity, especially when joined with great heat, may raise unexpected obstacles to progress; as, for example, in parts of East Africa, where «the springs of powder-flasks exposed to the damp snap like toasted quills; ... paper, becoming soft and soppy by the loss of glazing, acts as a blotter ... metals are ever rusty ... and gunpowder, if not kept from the air, refuses to ignite.»




  But it is the direct effects of different hygrometric states, which are most noteworthy – the effects on the vital processes.  and, therefore, on the individual activities, and, through them, on the social activities. Bodily functions are facilitated by atmospheric conditions which make evaporation from the skin and lungs rapid. That weak persons, whose variations of health furnish good tests, are worse when the air is surcharged with water, and are better when the weather is fine; and that commonly such persons are enervated by residence in moist localities but invigorated by residence in dry ones, are facts generally recognized. And this relation of cause and effect, manifest in individuals, doubtless holds in races. Throughout temperate regions, differences of constitutional activity due to differences of atmospheric humidity, are less traceable than in torrid regions: the reason being that all the inhabitants are subject to a tolerably quick escape of water from their surfaces; since the air, though well charged with water, will take up more when its temperature, previously low, is raised by contact with the body. But it is otherwise in tropical regions where the body and the air bathing it differ much less in temperature; and where, indeed, the air is sometimes higher in temperature than the body. Here the rate of evaporation depends almost wholly on the quantity of surrounding vapour. If the air is hot and moist, the escape of water through the skin and lungs is greatly hindered; while it is greatly facilitated if the air is hot and dry. Hence in the torrid zone, we may expect constitutional differences between the inhabitants of low steaming tracts and the inhabitants of tracts parched with heat. Needful as are cutaneous and pulmonary evaporation for maintaining the movement of fluids through the tissues and thus furthering molecular changes, it is to be inferred that, other things equal, there will be more bodily activity in the people of hot and dry localities than in the people of hot and humid localities.




  The evidence justifies this inference. The earliest-recorded civilization grew up in a hot and dry region – Egypt; and in hot and dry regions also arose the Babylonian, Assyrian, and  Phoenician civilizations. But the facts when stated in terms of nations are far less striking than when stated in terms of races. On glancing over a general rain-map, there will be seen an almost-continuous area marked «rainless district», extending across North Africa, Arabia, Persia, and on through Thibet into Mongolia; and from within, or from the borders of, this district, have come all the conquering races of the Old World. We have the Tartar race, which, passing the Southern mountain-boundary of this rainless district, peopled China and the regions between it and India – thrusting the aborigines of these areas into the hilly tracts; and which has sent successive waves of invaders not into these regions only, but into the West. We have the Aryan race, overspreading India and making its way through Europe. We have the Semitic race, becoming dominant in North Africa, and, spurred on by Mahommedan fanaticism, subduing parts of Europe. That is to say, besides the Egyptian race, which became powerful in the hot and dry valley of the Nile, we have three races widely unlike in type, which, from different parts of the rainless district have spread over regions relatively humid. Original superiority of type was not the common trait of these peoples: the Tartar type is inferior, as was the Egyptian. But the common trait, as proved by subjugation of other peoples, was energy. And when we see that this common trait in kinds of men otherwise unlike, had for its concomitant their long-continued subjection to these special climatic conditions – when we find, further, that from the region characterized by these conditions, the earlier waves of conquering emigrants, losing in moister countries their ancestral energy, were over-run by later waves of the same kind of men, or of other kinds, coming from this region; we get strong reason for inferring a relation between constitutional vigour and the presence of an air which, by its warmth and dryness, facilitates the vital actions. A striking verification is at hand. The rain-map of the New World shows that the largest of the parts distinguished as  almost rainless, is that Central-American and Mexican region in which indigenous civilizations developed; and that the only other rainless district is that part of the ancient Peruvian territory, in which the pre-Ynca civilization has left its most conspicuous traces. Inductively, then, the evidence justifies in a remarkable manner the physiological deduction. Nor are there wanting minor verifications. Speaking of the varieties of negroes, Livingstone says – «Heat alone does not produce blackness of skin, but heat with moisture seems to insure the deepest hue»; and Schweinfurth remarks on the relative blackness of the Denka and other tribes living on the alluvial plains, and contrasts them with «the less swarthy and more robust races who inhabit the rocky hills of the interior»: differences with which there go differences of energy. But I note this fact for the purpose of suggesting its probable connexion with the fact that the lighter-skinned, races are habitually the dominant races. We see it to have been so in Egypt. It was so with the races spreading south from Central Asia. Traditions imply that it was so in Central America and Peru. Speke says: – «I have always found the lighter-coloured savages more boisterous and warlike than those of a dingier hue.» And if, heat being the same, darkness of skin accompanies humidity of the air, while lightness of skin accompanies dryness of the air, then, in this habitual predominance of the fair varieties of men, we find further evidence that constitutional activity, and in so far social development, is favoured by a climate conducing to rapid evaporation.




  I do not mean that the energy thus resulting determines, of itself, higher social development: this is neither implied deductively nor shown inductively. But greater energy, making easy the conquest of less active races and the usurpation of their richer and more varied habitats, also makes possible a better utilization of such habitats.




  § 17.




  On passing from climate to surface, we have to note,  first, the effects of its configuration, as favouring or hindering social integration.




  That the habits of hunters or nomads may be changed into those required for settled life, the surface occupied must be one within which coercion is easy, and beyond which the difficulties of existence are great. The unconquerableness of mountain tribes, difficult to get at, has been in many times and in many places exemplified. Instance the Illyrians, who remained independent of the adjacent Greeks, gave trouble to the Macedonians, and mostly recovered their independence after the death of Alexander; instance the Montenegrins; instance the Swiss; instance the people of the Caucasus. The inhabitants of desert-tracts, as well as those of mountain-tracts, are difficult to consolidate: facility of escape, joined with ability to live in sterile regions, greatly hinder social subordination. Within our own island, surfaces otherwise widely unlike have similarly hindered political integration, when their physical traits have made it difficult to reach their occupants. The history of Wales shows us how, within that mountainous district itself, subordination to one ruler was hard to establish; and still more how hard it was to bring the whole under the central power: from the Old-English period down to 1400, eight centuries of resistance passed before the subjugation was complete, and a further interval before the final incorporation with England. The Fens, in the earliest times a haunt of marauders and of those who escaped from established power, became, at the time of the Conquest, the last refuge of the still-resisting English; who, for many years, maintained their freedom in this tract, made almost inaccessible by morasses. The prolonged independence of the Highland clans, who were subjugated only after General Wade's roads put their refuges within reach, yields a later proof. Conversely, social integration is easy within a territory which, while able to support a large population, affords facilities for coercing the units of that population: especially if it is bounded by regions  offering little sustenance, or peopled by enemies, or both Egypt fulfilled these conditions in a high degree. Governmental force was unimpeded by physical obstacles within the. occupied area; and escape from, it into the adjacent desert involved either starvation or robbery and enslavement by wandering hordes. Then in small areas surrounded by the sen, such as the Sandwich Islands, Tahiti, Tonga, Samoa, where a barrier to flight is formed by a desert of water instead of a desert of sand, the requirements are equally well fulfilled. Thus we may figuratively say that social integration is a process of welding, which can be effected only when there are both pressure and difficulty in evading that pressure. And here, indeed, wo are reminded how, in extreme cases, the nature of the surface permanently determines the type of social life it bears. From the earliest recorded times, arid tracts in the East have been peopled by Semitic tribes having an adapted social type. The description given by Herodotus of the Scythian's mode of life and social organization, is substantially the same as that given of the Kalmucks by Pallas. Even were regions fitted for nomads to have their inhabitants exterminated, they would be re-peopled by refugees from neighbouring settled societies; who would similarly be compelled to wander, and would similarly acquire fit forms of union. There is, indeed, a modern instance in point: not exactly of a re-genesis of an adapted social type, but of a genesis de novo. Since the colonization of South America, some of the pampas have become the homes of robber-tribes like Bedouins.




  Another trait of the inhabited area to be noted as influential, is its degree of heterogeneity. Other things equal, localities that are uniform in structure are unfavourable to social progress. Leaving out for the present its effects on the Flora and Fauna, sameness of surface implies absence of varied inorganic materials, absence of varied experiences, absence of varied habits, and, therefore, puts obstacles to industrial development and the arts of life. Neither Central  Asia, nor Central Africa, nor the central region of either American continent, has been the seat of an indigenous civilization of any height. Regions like the Russian steppes, however possible it may be to carry into them civilization elsewhere developed, are regions within which civilization is not likely to be initiated; because the differentiating agencies are insufficient. When quite otherwise caused, uniformity of habitat has still the like effect. As Professor Dana asks respecting a coral-island: –




  «How many of the various arts of civilized life could exist in a land where shells are the only cutting instruments ... fresh water barely enough for household purposes, – no streams, nor mountains, nor hills? How much of the poetry and literature of Europe would be intelligible to persons whose ideas had expanded only to the limits of a coral-island, who had never conceived of a surface of land above half a mile in breadth – of a slope higher than a beach, or of a change in seasons beyond a variation in the prevalence of rain?»




  Contrariwise, the influences of geological and geographical heterogeneity in. furthering social development, are conspicuous. Though, considered absolutely, the Nile-valley is not physically multiform, yet it is multiform in comparison with surrounding tracts; and it presents that which seems the most constant antecedent to civilization – the juxtaposition of land and water. Though the Babylonians and Assyrians had habitats that were not specially varied, yet they were more varied than the riverless regions lying East and West. The strip of territory in which the Phoenician society arose, had a relatively-extensive coast; many rivers furnishing at their mouths sites for the chief cities; plains and valleys running inland, with hills between them and mountains beyond them. Still more does heterogeneity distinguish the area in which the Greek society evolved: it is varied in its multitudinous and complex distributions of land and sea, in its contour of surface, in its soil. «No part of Europe – perhaps it would not be too much to say no part of the world – presents so great a variety of natural features  within the same area as Greece.» The Greeks themselves, indeed, observed the effects of local circumstances in so far as unlikeness between coast and interior goes. As says Mr. Grote: –




  «The ancient philosophers and legislators were deeply impressed with the contrast between an inland and a maritime city: in the former simplicity and uniformity of life, tenacity of ancient habits and dislike of what is new and foreign, great force of exclusive sympathy and narrow range both of objects and ideas; in the latter, variety and novelty of sensations, expansive imagination, toleration and occasional preference for extraneous customs, greater activity of the individual and corresponding mutability of the state.»




  Though the differences here described are mainly due to absence and presence of foreign intercourse; yet, since this itself is dependent on the, local relations of land and sea, these relations must be recognized as primary causes of the differences. Just observing that in Italy likewise, civilization found a seat of considerable complexity, geological and geographical, we may pass to the New World, where we see the same thing. Central America, which was the source of its indigenous civilizations, is characterized by comparative multiformity. So, too, with Mexico and with Peru. The Mexican tableland, surrounded by mountains, contained many lakes: that of Tezcuco, with its islands and shores, being the seat of Government; and through Peru, varied in surface, the Ynca-power spread from the mountainous islands of the large, irregular, elevated lake, Titicaca.




  How soil affects progress remains to be observed. The belief that easy obtainment of food is unfavourable to social evolution, while not without an element of truth, is by no means true as currently accepted. The semi-civilized peoples of the Pacific – the Sandwich Islanders, Tahitians, Tongans, Samoans, Fijians – show us considerable advances made in places where great productiveness renders life unlaborious. In Sumatra, where rice yields 80 to 140 fold, and in Madagascar, where it yields 50 to 100 fold, social development  has not been insignificant. Kaffirs, inhabiting a tract having rich and extensive pasturage, contrast favourably, both individually and socially, with neighbouring races occupying regions that are relatively unproductive; and those parts of Central Africa in which the indigenes have made most social progress, as Ashantee and Dahomey, have luxuriant vegetations. Indeed, if we call to mind the Nile-valley, and the exceptionally-fertilizing process it is subject to, we see that the most ancient social development known to us, began in a region which, fulfilling other requirements, was also characterized by great natural productiveness.




  And here, with respect to fertility, we may recognize a truth allied to that which we recognized in respect to climate; namely, that the earlier stages of social evolution are possible only where the resistances to be overcome are small. As those arts of life by which loss of heat is prevented, must be considerably advanced before relatively-inclement regions can be well peopled; so, the agricultural arts must be considerably advanced before the less fertile tracts can support populations large enough for civilization. And since arts of every kind develop only as societies progress in size and structure, it follows that there must be societies having habitats where abundant food can be procured by inferior arts, before there can arise the arts required for dealing with less productive habitats. While yet low and feeble, societies can survive only where the circumstances are least trying. The ability to survive where circumstances are more trying can be possessed only by the higher and stronger societies descending from these; and inheriting their acquired organization, appliances, and knowledge.




  It should be added that variety of soil is a factor of importance; since this helps to cause that multiplicity of vegetal products which largely aids social progress. In sandy Damara-land, where four kinds of mimosas exclude nearly every other kind of tree or bush, it is clear that, apart from further obstacles to progress, paucity of materials  must be a great one. But here we verge upon another order of factors.




  § 18.




  The character of its Flora affects in a variety of ways the fitness of a habitat fur supporting a society. At the chief of these we must glance.




  Some of the Esquimaux have no wood at all; while others have only that which comes to them as ocean-drift. By using snow or ice to build their houses, and by the shifts they are put to in making cups of seal-skin, fishing-lines and nets of whalebone, and even bows of bone or horn, these people show us how greatly advance in the arts of life is hindered by lack of fit vegetal products. With this Arctic race, too, as also with the nearly Antarctic Fuegians, we see that the absence or extreme scarcity of useful plants is an insurmountable impediment to social progress. Evidence better than that furnished by these regions (where extreme cold is a coexisting hindrance) comes from Australia; where, in a climate that is on the whole favourable, the paucity of plants available for the purposes of life has been a part-cause of continued arrest at the lowest stage of barbarism. Large tracts of it, supporting but one inhabitant to sixty square miles, admit of no approach to that populousness which is a needful antecedent to civilization.




  Conversely, after observing how growth of population, making social advance possible, is furthered by abundance of vegetal products, we may observe how variety of vegetal products conduces to the same effect. Not only in the cases of the slightly-developed societies occupying regions covered by a heterogeneous Flora, do we see that dependence on many kinds of roots, fruits, cereals, etc., is a safeguard against the famines caused by failure of any single crop; but we see that the materials furnished by a heterogeneous Flora, make possible a multiplication of appliances, a consequent advance of the arts, and an accompanying development of skill and intelligence. The Tahitians have on their  islands, fit woods for the frameworks and roofs of houses, with palm-leaves for thatch; there are plants yielding fibres out of which to twist cords, fishing lines, matting, etc.; the tapa-bark, duly prepared, furnishes a cloth for their various articles of dress; they have cocoa-nuts for cups, etc., materials for baskets, sieves, and various domestic implements; they have plants giving them scents for their unguents, flowers for their wreaths and necklaces; they have dyes for stamping patterns on their dresses – all besides the various foods, bread-fruit, taro, yams, sweet-potatoes, arrow-root, fern-root, cocoa-nuts, plantains, bananas, jambo, ti-root, sugar-cane, etc.: enabling them to produce numerous made dishes. And the utilization of all these materials implies a culture which in various ways furthers social advance. Kindred results from like causes have arisen among an adjacent people, widely unlike in character and political organization. In a habitat characterized by a like variety of vegetal products, those ferocious cannibals the Fijians, have developed their arts to a degree comparable with that of the Tahitians, and have a division of labour and a commercial organization that are even superior. Among the thousand species of indigenous plants in the Fiji Islands, there are such as furnish materials for all purposes, from the building of war-canoes carrying 300 men down to the making of dyes and perfumes. It may, indeed, be urged that the New Zealanders, exhibiting a social development akin to that reached in Tahiti and Fiji, had a habitat of which the indigenous Flora was not varied. But the reply is that both by their language and their mythology, the New Zealanders are shown to have separated from other Malayo-Polynesians after the arts of life had been considerably advanced; and that they brought these arts (as well as some cultivated plants) to a region which, though poor in edible plants, supplied in abundance plants otherwise useful.




  As above hinted, mere luxuriance of vegetation is in some cases a hindrance to progress. Even that inclement region  inhabited by the Fuegians, is, strange to say, made worse by the dense growth of useless underwood which clothes the rocky hills. Living though they do under conditions otherwise so different, the Andamanese, too, are restricted to the borders of the sea, by the impenetrable thickets which cover the land. Indeed various equatorial regions, made almost useless even to the semi-civilized by jungle and tangled forest, were utterly useless to the aborigines, who had no tools for clearing the ground. The primitive man, possessing rude stone implements only, found but few parts of the Earth's surface which, neither too barren nor bearing too luxuriant a vegetation, were available: so again reminding us that rudimentary societies are at the mercy of environing conditions.




  § 19.




  There remains to be treated the Fauna of the region inhabited. Evidently this affects greatly both the degree of social growth and the type of that growth.




  The presence or absence of wild animals fit for food, influential as it is in determining the kind of individual life, is therefore influential in determining the kind of social organization. Where, as in North America, there existed game enough to support the aboriginal races, hunting continued the dominant activity; and a partially-nomadic habit being entailed by migrations after game, there was a persistent impediment to agriculture, to increase of population, and to industrial development. We have but to consider the antithetical case of the various Polynesian races, and to observe how, in the absence of a considerable land-Fauna, they have been forced into agriculture with its concomitant settled life, larger population, and advanced arts, to see how great an effect the kind and amount of utilizable animal-life has on civilization. When we glance at that pastoral type of society which, still existing, has played in past times an important part in human progress, we again see that over wide regions the indigenous Fauna has been chiefly  influential in fixing the form of social union. On the one hand, in the absence of herbivores admitting of domestication – horses, camels, oxen, sheep, goats – the pastoral life followed by the three great conquering races in their original habitats, would have been impossible; and, on the other hand, this kind of life was inconsistent with that formation of larger settled unions which is needed for the higher social relations. On recalling the cases of the Laplanders with their reindeer and dogs, the Tartars with their horses and cattle, and the South Americans with their llamas and guinea-pigs, it becomes obvious, too. that in various cases this nature of the Fauna, joined with that of the surface, still continues to be a cause of arrest at a certain stage of evolution.




  While the Fauna as containing an abundance or scarcity of creatures useful to man is an important factor, it is also an important factor as containing an abundance or scarcity of injurious creatures. The presence of the larger carnivores is, in some places, a serious impediment to social life; as in Sumatra, where villages are not uncommonly depopulated by tigers; as in India, where «a single tigress caused the destruction of 13 villages, and 250 square miles of country were thrown out of cultivation», and where «in 1869 one tigress killed 127 people, and stopped a public road for many weeks.» Indeed we need but recall the evils once suffered in England from wolves, and those still suffered in some parts of Europe, to see that freedom to carry on out-door occupations and intercourse, which is among the conditions to social advance, may be hindered by predatory animals. Nor must we forget how greatly agriculture is occasionally interfered with by reptiles; as, again, in India, where over 25,000 persons die of snake-bite annually. To which evils directly inflicted by the higher animals, must be added the indirect evils which they join insects in inflicting, by destroying crops. Sometimes injuries of this last kind considerably affect the mode of individual life and consequently of social life; as in Kaffirland, where crops are subject to great  depredations from mammals, birds, and insects, and where the transformation of the pastoral state into a higher state is thus, discouraged; or as in the Bechuana-country, which, while «peopled with countless herds of game, is sometimes devastated by swarms of locusts.» Clearly, where the industrial tendencies are feeble, uncertainty in getting a return for labour must hinder the development of them, and cause reversion to older modes of life, if these can still be pursued.




  Many other mischiefs, caused especially by insects, seriously interfere with social progress. Even familiar experiences in Scotland, where the midges sometimes drive one indoors, show how greatly «the plague of flies» must, in tropical regions, impede outdoor labour. Where, as on the Orinoco, the morning salutation is – «How are we to-day for the mosquitos?» and where the torment is such that a priest could not believe Humboldt voluntarily submitted to it merely that he might see the country, the desire for relief must often out-balance the already-feeble motive to work. Even the effects of flies on cattle indirectly modify social life; as among the Kirghiz, who, in May, when the steppes are covered with rich pasture, are obliged by the swarms of Hies to take their herds to the mountains; or as in Africa, where the tsetse negatives the pastoral occupation in some localities. And then, in other cases, great discouragement results from the termites, which, in parts of East Africa, consume dress, furniture, beds, etc. «A man may be rich to-day and poor to-morrow, from the ravages of the white ants», said a Portuguese merchant to Livingstone. Nor is this all Humboldt remarks that where the termites destroy all documents, there can be no advanced civilization.




  Thus there is a close relation between the type of social life indigenous in a locality, and the character of the indigenous Fauna. The presence or absence of useful species, and the presence or absence of injurious species, have their favouring and hindering effects. And there is not only so produced a furtherance or retardation of social progress,  generally considered, but there is produced more or less speciality in the structures and activities of the community.




  § 20.




  To describe fully these original external factors is out of the question. An approximately-complete account of the classes characterized above, would be a work of years; and there would have to be added many environing conditions not yet indicated.




  Effects of differences in degree and distribution of light, as illustrated by the domesticity and culture which the Arctic night causes among the Icelanders, would have to be treated; as also the minor effects due to greater or less brilliancy of ordinary daylight in sunny and cloudy climates on the mental states, and therefore on the actions, of the inhabitants. The familiar fact that habitual fineness of weather and habitual inclemency, lead respectively to out-door social intercourse and in-door family-life, and so influence the characters of citizens, would have to be taken into account. So, too, would the modifications of ideas and feelings wrought by imposing meteorologic and geologic phenomena. And beyond the effects, made much of by Mr. Buckle, which these produce on men's imaginations, and consequently on their behaviour, there would have to be noted their effects of other orders: as, for instance, those which frequent earthquakes have on the type of architecture – causing a preference for houses that are low and slight; and so modifying both the domestic arrangements and the aesthetic culture. Again, the character of the fuel which a locality yields has consequences that ramify in various directions; as we see in the contrast between our own coal-burning London, with its blackened gloomy streets, and the wood-burning cities of the continent, where general lightness and bright colours induce a different state of feeling having different results. How the mineralogy of a region acts, scarcely needs pointing out. Entire absence of metals may cause local persistence of the stone-age; presence of copper may initiate advance; presence or proximity  of tin, rendering bronze possible, may cause a further step; and if there are iron-ores, a still further step may presently be taken. So, too, the supply or lack of lime for mortar, affects the sizes and types of buildings, private and public; and thus influences domestic and social habits, as well as art-progress. Even down to such a minor peculiarity as the presence of hot springs, which in ancient Central America initiated a local manufacture of pottery, there would have to be traced the influence of each physical condition in determining the prevailing industry, and therefore, in part, the social organization.




  But a detailed account of the original external factors, whether of the more important kinds outlined in the preceding pages or of the less important kinds just exemplified, pertains to Special Sociology. Any one who, carrying with him the general principles of the science, undertook to interpret the evolution of each society, would have to describe completely these many local causes in their various kinds and degrees. Such an undertaking must be left for the sociologists of the future.




  § 21.




  Here my purpose has been to give general ideas of the original external factors, in their different classes and orders; so as to impress on the reader the truth, barely enunciated in the preceding chapter, that the characters of the environment co-operate with the characters of human beings in determining social phenomena.




  One result of enumerating these original external factors and observing the parts they play, has been that of bringing into view the fact, that the earlier stages of social evolution are far more dependent on local conditions than the later stages. Though societies such as we are now most familiar with, highly organized, rich in appliances, advanced in knowledge, can, by the help of various artifices, thrive in unfavourable habitats; yet feeble, unorganized societies cannot do so. They are at the mercy of their surroundings. 




  Moreover we thus find answers to the questions sometimes raised in opposition to the doctrine of social evolution – How does it happen that so many tribes of savages have made no manifest progress during the long period over which human records extend? And if it is true that the human race existed during the later geologic periods, why, for 100,000 years or more, did no traceable civilization result? To these questions, I say, adequate replies are furnished. When, glancing over the classes and orders of original external factors above set down, we observe how rare is that combination of favourable ones joined with absence of unfavourable ones, by which alone the germs of societies can be fostered – when we remember that in proportion as the appliances are few and rude, the knowledge small, and the co-operation feeble, the establishment of any improvement in face of surrounding difficulties must take a long time – when we remember that this helplessness of primitive social groups left them exposed to each adverse change, and so caused repeated losses of such advances as were made; it becomes easy to understand why, for an enormous period, no considerable societies were evolved.




  But now having made this general survey of the original external factors, and drawn these general inferences, we may leave all detailed consideration of them as not further concerning us. For in dealing with the Principles of Sociology, we have to deal with facts of structure and function displayed by societies in general, dissociated, so far as may be, from special facts due to special circumstances. Henceforth we shall occupy ourselves with those characters of societies which depend mainly on the intrinsic natures of their units, rather than with the characters determined by particular extrinsic influences. 




  IV. ORIGINAL INTERNAL FACTORS.




  § 22.




  As with the original external factors, so with the original internal factors – an adequate account of them supposes a far greater knowledge of the past than we can get. On the one hand, from men's bones, and objects betraying men's actions, found in recent strata and in cave-deposits, dating back to periods since which there have been great changes of climate and re-distributions of land and sea, we must infer that the habitats of tribes have been ever undergoing modifications; though what modifications we can but vaguely guess. On the other hand, alterations of habitats imply in the races subject to them adaptive changes of function and structure; respecting most of which we can know little more than their occurrence.




  Such fragmentary evidence as we have does not warrant definite conclusions respecting the ways and degrees in which men of the remote past differed from men now existing. There are, indeed, remains which, taken alone, indicate inferiority of type in ancestral races. The Neanderthal-skull and others like it, with their enormous supra-orbital ridges so simian in character, are among these. There is also the skull lately found by Mr. Gillman, in a mound on the Detroit river, Michigan, and described by him as chimpanzee-like in the largeness of the areas over which the temporal muscles were inserted. But as this remarkable skull was found  along with others that were not remarkable, and as such skulls as that from the cave in the Neanderthal are not proved to be of more ancient date than skulls which deviate little from common forms, 110 decisive inferences can be drawn. A kindred, but perhaps a more positive, statement, may be made respecting that compression of the tibiae in certain ancient races, which is expressed by the epithet «platycnemic». First pointed out by Prof. Busk and Dr. Falconer, as characterizing the men who left their bones in the caves of Gibraltar, this peculiarity, shortly afterwards discovered by M. Broca in the remains of cave-men in France, was observed afresh by Mr. Busk in remains from caves in Denbighshire; and more recently Mr. Gillman has shown that it is a trait of tibiae found along with the rudest stone-implements in mounds on the St. Claire river, Michigan. As this trait is not known to distinguish any races now living, while it existed in races which lived in localities so far apart as Gibraltar, France, Wales, and North America, we must infer that an ancient race, distributed over a wide area, was in so far unlike races which have survived.




  Two general conclusions only seem warranted by the facts at present known. The first is that in remote epochs there were, as there are now, varieties of men distinguished by differences of osseous structure considerable in degree, and probably by other differences; and the second is, that some traits of brutality and inferiority exhibited in certain of these ancient varieties, have either disappeared or now occur only as unusual variations.




  § 23.




  So that about the original internal factors, taken in that comprehensive sense which includes the traits of prehistoric man, we can ascertain little that helps us. Still we may fairly draw from the researches of geologists and archaeologists the important general inferences that throughout long-past periods, as since the commencement of history, there has been going on a continuous differentiation of races,  a continuous over-running of the less powerful or less adapted by the more powerful or more adapted, a driving of inferior varieties into undesirable habitats, and, occasionally, an extermination of inferior varieties.




  And now, carrying with us this dim conception of primitive man and his history, we must be content to give it what definition we may, by studying those existing races of men which, as judged by their visible characters and their implements, approach most nearly to primitive man. Instead of including in one chapter all the classes and sub-classes of traits to be set down, it will be most convenient to group them into three chapters. We will take first the physical, then the emotional, lastly the intellectual. 




  V. THE PRIMITIVE MAN – PHYSICAL.




  § 24.




  IN face of the fact that the uncivilized races include the Patagonians, who reach some six to seven feet in height, while in Africa there still exist remnants of the barbarous people referred to by Herodotus as pygmies, we cannot say that there is any direct relation between social state and stature. Among the North-American Indians there are hunting races decidedly tall; while, elsewhere, there are stunted hunting races, as the Bushmen. Of pastoral peoples, too, some are short, like the Kirghiz, and some are well-grown, like the Kaffirs. And there are kindred differences among races of agricultural habits.




  Still, the evidence taken in the mass implies some connexion between barbarism and inferiority of size. In North America the Chinooks and sundry neighbouring tribes, are described as low in stature; and the Shoshones are said to be of «a diminutive stature». Of the South American races it is asserted that the Guiana Indian is mostly much below 5 ft. 5 in.; that the Arawâks are seldom more than 5 ft. 4 in.; and that the Guaranis rarely reach 5 ft. So, too, is it with the uncivilized peoples of Northern Asia. The Kirghiz average 5 ft. 3 or 4 in.; and the Kamschadales «are in general of low stature.» In Southern Asia it is the same. One authority describes, generally, the Tamulian aborigines of India as smaller than the Hindus. Another, writing of the Hill-tribes, says of the Puttooas that the men do not  exceed 5 ft. 2 in., nor the women 4 ft. 4 in. Another estimates the Lepchas as averaging about 5 ft. And the Juángs, perhaps the most degraded of these tribes, are set down as, males less than 5 ft., and women 4 ft. 8 in. But this connexion is most clearly seen on grouping the very lowest races. Of the Fuegians we read that some tribes are «not more than 5 ft. high»; of the Andamanese, that the men vary from 4 ft. 10 in. to nearly 5 ft.; of the Veddahs, that the range is from 4 ft. 1 in. to 5 ft. 3 in. – the common height being 4 ft. 9 in. Again, the ordinary height of the Bushmen is 4 ft. 4½ in., or, according to Barrow, 4 ft. 6 in. for the average man, and 4 ft. for the average woman. While their allies, the Akka, are said by Schweinfurth to vary from 4 ft. 1 in. to 4 ft. 10 in.: the women, whom he did not see, being presumably still smaller.




  How far is this an original trait of inferior races, and how far is it a trait superinduced by the unfavourable habitats into which superior races have driven them? The dwarfishness of Esquimaux and Laplanders may be due partly, if not wholly, to the great physiological cost of living entailed by the rigorous climate they have to bear; and it no more shows the dwarfishness of primitive men than does the small size of Shetland ponies show that primitive horses were small. So, too, in the case of the Bushmen, who are wanderers in a territory «of so barren and arid a character, that by far the greater portion of it is not permanently habitable by any class of human beings», it is supposable that chronic innutrition has produced a lower standard of growth. Manifestly, as the weaker were always thrust by the stronger into the worst localities, there must ever have been a tendency to make greater any original differences of stature and strength. Hence the smallness of these most degraded men, may have been original; or it may have been acquired; or it may have been partly original and partly acquired. In one case, however, I learn on good authority that the low stature was most likely original. Facts do not justify the belief that  the Bushmen, the Akka, and kindred races found in Africa, are dwarfed varieties of the Negro race; but suggest the belief that they are remnants of a race which the Negroes dispossessed. And this conclusion, warranted by the physical differences, is countenanced by general probability and by analogy. Without making much of the rumoured dwarf-race in the central parts of Madagascar, or of that in the interior of Borneo, it suffices to recall the Hill-tribes of India, which are surviving groups of the indigenes islanded by the flood of Aryans, or the tribes further east, similarly islanded by the invading Mongols, or the Mantras of the Malay-peninsula, to see that this process has probably occurred in Africa; and that these tribes of diminutive people are scattered fragments of a people originally small, and not dwarfed by conditions.




  Still, other evidence may be cited to show that we are not justified in conceiving primitive man as decidedly less than man of developed type. The Australians who, both individually and socially, are very inferior, reach a moderate stature; as did also the now-extinct Tasmanians. Nor do the bones of races which have disappeared, yield manifest proof that pre-historic man was, on the average, much smaller than historic man.




  We shall probably be safe in concluding that with the human race, as with other races, size is but one trait of higher evolution, which may or may not coexist with other traits; and that, within certain limits, it is determined by local conditions, which here favour preservation of the larger, and elsewhere, when nothing is gained by size, conduce to the spread of a smaller variety relatively more prolific. But we may further conclude that since, in the conflicts between races, superiority of size gives advantages, there has been a survival of the larger, which has told where other conditions have allowed: implying that the average primitive man was somewhat less than is the average civilized man




  § 25.




  As of stature, so of structure, we must say that the  contrast is not marked. Passing over smaller distinctive traits of inferior human races, such as the deviation in the form of the pelvis, and the existence of solid bone where, in the civilized, the frontal sinus exists, we may limit ourselves to traits which have a meaning for us.




  Men of rude types are generally characterized by relatively small lower limbs. Pallas describes the Ostyaks as having «thin and slender legs.» I find two authorities mentioning the «short legs» and «slender legs» of the Kamschadales. So, among the Hill-tribes of India, Stewart says the Kookies have legs «short in comparison to the length of their bodies, and their arms long.» Of sundry American races the like is remarked. We read of the Chinooks that they have «small and crooked» legs; of the Guaranis, that their «arms and legs are relatively short and thick»; and even of the gigantic Patagonians it is asserted that «their limbs are neither so muscular nor so large-boned as their height and apparent bulk would induce one to suppose.» This truth holds in Australia, too. Even if the leg-bones of Australians are equal in length to those of Europeans, it is unquestionable that their legs are inferior in massiveness. Though I find no direct statement respecting the Fuegians under this head, yet since, while said to be short, they are said to have bodies comparable in bulk to those of higher races, it is inferable that their deficiency of height results from the shortness of their legs. Lastly, the Akka not only have «short, bandy legs», but, though agile, their powers of locomotion are defective: «every step they take is accompanied by a lurch»; and Schweinfurth describes the one who was with him for many months, as never able to carry a full dish without spilling. Those remains of extinct races lately referred to, seem also to countenance the belief that the primitive man was characterized by lower limbs inferior to our own: the platycnernic tibia: once characterizing tribes of mankind winch were so widely dispersed, seem to imply this. While  recognizing differences, we may fairly say that this trait of relatively-inferior legs is sufficiently marked; and it is a trait which, remotely simian, is also repeated by the child of the civilized man.




  That the balance of power between legs and arms, originally adapted to climbing habits, is likely to have been changed in the course of progress, is manifest. During the conflicts between races, an advantage must have been gained by those having legs somewhat more developed at the expense of the foody at large. I do not mean chiefly an advantage in swiftness or agility; I mean in trials of strength at close quarters. In combat, the force exerted by arms and trunk is limited by the ability of the legs to withstand the strain thrown on them. Hence, apart from advantages in locomotion, the stronger-legged races have tended to become, other things equal, dominant races.




  Among other structural traits of the primitive man which we have to note, the most marked is the larger size of the jaws and teeth. This is shown not simply in that prognathous form characterizing various inferior races, and, to an extreme degree, the Akka, but it is shown also in races otherwise characterized: even ancient British skulls have relatively-massive jaws. That this trait is connected with the eating of coarse food, hard, tough, and often uncooked, and perhaps also with the greater use of the teeth in place of tools, as we see our own boys use them, is fairly inferable. Diminution of function has brought diminution of size, both of the jaws and of the attached muscles. Whence, too, as a remoter sequence, that diminution of the zygomatic arches through which these muscles pass: producing an additional difference of outline in the civilized face.




  These changes are noteworthy as illustrating, unmistakably, the reaction which social development, with all the appliances it brings, has on the structure of the social unit. And recognizing the externally-visible changes arising from  this cause, we can the less doubt the occurrence of internal changes, as of brain, arising from the same cause.




  § 26.




  One further morphological trait may be dealt with in immediate connexion with physiological traits. I refer to the size of the digestive organs.




  Here we have little beyond indirect evidence. In the absence of some conspicuous modification of figure caused by large stomach and intestines, this character is one not likely to have been noticed by travellers. Still, we have some facts to the point. The Kamschadales are described as having «a hanging belly, slender legs and arms.» Of the Bushmen, Barrow writes, «their bellies are uncommonly protuberant.» Schweinfurth speaks of the «large, bloated belly and short, bandy legs» of the Akka; and elsewhere, describing the structure of this degraded type of man, he says – «The superior region of the chest is flat, and much contracted, but it widens out below to support the huge hanging belly.» Indirect evidence is supplied by the young, alike of civilized and savage peoples. Doubtless, the relatively-large abdomen in the child of the civilized man, is in the main an embryonic trait. But as the children of inferior races are more distinguished in this way than our own children, we get indirect reason for thinking that the less-developed man was thus distinguished from the more-developed. Schweinfurth refers to the children of the African Arabs as like the Akka in this respect. Describing the Veddahs, Tennant mentions the protuberant stomachs of the children. Galton says of the Damara children, that «all have dreadfully swelled stomachs.» And from Dr. Hooker I learn that the like trait holds throughout Bengal.




  The possession of a relatively-larger alimentary system is, indeed, a character of the lowest races inferable from their immense capacities for containing and digesting food. Wrangel says each of the Yakuts ate in a day six times as many fish as he could eat. Cochrane describes a  five-year-old child of this race as devouring three candles, several pounds of sour frozen butter, and a large piece of yellow soap; and adds – «I have repeatedly seen a Yakut, or a Tongouse, devour forty pounds of meat in a day.» Of the Comanches, Schoolcraft says – «After long abstinence they eat voraciously, and without apparent inconvenience.» Thompson remarks that the Bushmen have «powers of stomach similar to the beasts of prey, both in voracity and in supporting hunger.» And no less clear is the implication of the stories of gluttony told by Captain Lyon about the Esquimaux, and by Sir G. Grey about the Australians.




  Such traits are necessary. A digestive apparatus large enough for a European, feeding at short and regular intervals, would not be large enough for a savage whose meals, sometimes scanty, sometimes abundant, follow one another, now quickly, and now after the lapse of days. A man who depends on the chances of the chase, will profit by the ability to digest a great quantity when it is obtainable, to compensate for intervals of semi-starvation. A stomach able to deal only with a moderate meal, must leave its possessor at a disadvantage in comparison with one whose stomach is able, by immense meals, to make up for many meals missed. Beyond the need hence arising for a large alimentary system, there is the need arising from the low quality of the food. Wild fruits, nuts, roots, shoots, etc., must be eaten in great masses to yield the required supplies of nitrogenous compounds, fats, and carbo-hydrates; and of animal food, the insects, larvae, worms, vermin, consumed in default of larger prey, contain much useless matter. Indeed, the worn teeth of savages suffice of themselves to prove that much indigestible matter is masticated and swallowed. Hence, such an abdominal development as the Akka show in a degree almost ape-like, is a trait of primitive man necessitated by primitive conditions.




  Just noting that some waste of force results from carrying about relatively-larger stomach and intestines, let us observe,  chiefly, the physiological effects accompanying such a structure adapted to such circumstances. At times when enormous meals have to be digested, repletion must produce inertness; and at times when, from lack of food, the energies flag, there can be none to spare for any activities save those prompted by hunger. Clearly, the irregular feeding entailed on the primitive man, prevents continuous labour: so hindering, in vet another way, the actions required to lead him out of his primitive state.




  § 27.




  There is evidence that, apart from stature and apart even from muscular development, the uncivilized man is less powerful than the civilized man. He is unable to expend suddenly as great an amount of force, and he is unable to continue the expenditure of force for so long a time.




  Of the Tasmanians, now no longer existing, Péron said that, though they were vigorous-looking, the dynamometer proved them to be inferior in strength. Their allies by race, the Papuans, «although well made», are described as being «our inferiors in muscular power.» Respecting the aborigines of India, the evidence is not quite consistent. Mason asserts of other Hill-tribes, as of the Karens, that their strength soon flags; while Stewart describes the Kookie boys as very enduring: the anomaly being, as we shall presently see, possibly due to the fact that he did not test their endurance over successive days. While saying that the Damaras have «immense muscular development», Galton says – «I never found one who was anything like a match for the average of my own men» in trials of strength; and Andersson makes a like remark. Galton further observes that «in a long, steady journey the savages [Damaras] quickly knock up unless they adopt some of our usages.» Similarly with American races. King found the Esquimaux relatively weak; and Burton remarks of the Dakotahs that, «like all savages, they are deficient in corporeal strength.»




  There are probably two causes for this contrast between  savage and civilized – relative innutrition, and a relatively-smaller nervous system. The fact that a horse out at grass gains in bulk while losing his fitness for continued exertion, makes credible the statement that a savage may have fleshy limbs and be comparatively weak; and that his weakness may be still more marked when his muscles, fed by a blood of low quality, are, at the same time, small. Men in training find that it takes months to raise muscles to their highest powers, whether of sudden exertion or prolonged exertion. Whence we may infer that from food poor in kind and irregularly supplied, deficiency of strength, under both its forms, will result. The other cause, less obvious, is one which must not be overlooked. As was shown in the Principles of Psychology, Ch. I., it is the nervous system rather than the muscular system, which measures the force evolved. In all animals the initiator of motion, the nervous system varies in size partly as the quantity of motion generated and partly as the complexity of that motion. On remembering the failure of muscular power which comes along with flagging emotions, or desires lapsing into indifference, and, contrariwise, the immense power given by intense passion, we shall see how immediate is the dependence of strength upon feeling. And, seeing this, we shall understand why, other things equal, the savage with a smaller brain, generating less feeling, is not so strong.




  § 28.




  Among the physiological traits which distinguish man in his primitive state from man in his advanced state, we may, with certainty, set down relative hardiness. Contrast the trial of constitution which child-bearing brings on the civilized woman, with that which it brings on the savage woman. Ask what would happen to both mother and child, under the conditions of savage life, had they no greater toughness of physique than is possessed by the civilized mother and child. Both the existence of this trait and its necessity will then be obvious. 




  Survival of the fittest must ever have tended to produce find maintain a constitution capable of enduring the pains, hardships, injuries, necessarily accompanying a life at the mercy of surrounding actions. The Fuegian who quietly lets the falling sleet melt on his naked body, must be the product of a discipline which has killed off all who were not extremely tenacious of life. When we read that the Yakuts, who from their ability to bear cold are called «iron men», sometimes sleep «completely exposed to the heavens, with scarcely any clothing on, and their bodies covered with a thick coat of rime», we must infer that their adaptation to the severities of their climate has resulted from the habitual destruction of all but the most resisting. Similarly with respect to another detrimental influence. Mr. Hodgson remarks that a «capacity to breathe malaria as though it were common air, characterizes nearly all the Tamulian aborigines of India»; and the ability of some Negro-races to live in pestilential regions, shows that elsewhere there has been produced a power to withstand deleterious vapours. So, too, is it with the bearing of bodily injuries. The recuperative powers of the Australians, and of other low races, are notorious. Wounds which would be fatal to Europeans they readily recover from.




  Whether this gain entails loss in other directions, we have no direct evidence. It is known that the hardier breeds of domestic animals are smaller than the less hardy breeds; and it may be that a human body adapted to extreme perturbations, gains its adaptation at the expense, perhaps of size, perhaps of energy. And if so, this fitness for primitive conditions entails yet a further impediment to the establishment of higher conditions.




  § 29.




  A closely-related physiological trait must be added. Along with this greater ability to bear injurious actions, there is a comparative indifference to the disagreeable or painful sensations those actions cause; or rather, the  sensations they cause are not so acute. According to Lichtenstein, the Bushmen do not «appear to have any feeling of even the most striking changes in the temperature of the atmosphere.»




  Gardiner says the Zulus «are perfect salamanders» – arranging the burning faggots with their feet, and dipping their hands into the boiling contents of cooking-vessels. The Abipones, again, are «extremely tolerant of the inclemencies of the sky.» So is it with the feelings caused by bodily injuries. Many travellers express surprise at the calmness with which men of inferior types undergo serious operations. Evidently the sufferings produced are much less than would be produced in men of higher types.




  Here we have a further characteristic which might have been inferred a priori. Pain of every kind, down even to the irritation produced by discomfort, entails physiological waste of a detrimental kind. No less certain than the fact that continued agony is followed by exhaustion, which in feeble persons may be fatal, is the fact that minor sufferings, including the disagreeable sensations caused by cold and hunger, undermine the energies, and may, when the vital balance is difficult to maintain, destroy it. Among primitive races the most callous must have had the advantage when irremediable evils had to be borne; and thus relative callousness must have been made, by survival of the fittest, constitutional.




  This physiological trait of primitive man has a meaning for us. Positive and negative discomforts – the sufferings which come from over-excited nerves, and the cravings originated by parts of the nervous system debarred from their normal actions – being the stimuli to exertion, it results that the constitutionally callous are less readily spurred into activity. A physical evil which prompts a relatively-sensitive man to provide a remedy, leaves a relatively-insensitive man almost or quite inert: either he submits passively, or he is content with some make-shift remedy.




  So that beyond positive obstacles to advance, there exists  at the outset this negative obstacle, that the feelings which prompt efforts and cause improvements are weak.




  § 30.




  As preliminary to the summing up of these physical characters, I must name a most general one – early arrival at maturity. Other things equal, the less evolved types of organisms take shorter times to reach their complete forms than do the more evolved; and this contrast, conspicuous between men and most inferior creatures, is perceptible among varieties of men. There is reason for associating; this difference with the difference in cerebral development The greater costliness of the larger brain, which so long; delays human maturity as compared with mammalian maturity generally, delays also the maturity of the civilized. as compared with that of the savage. Causation apart, however, the fact is that (climate and other conditions being equal) the inferior races reach puberty sooner than the superior races. Everywhere the remark is made that the women early bloom and early fade; and a corresponding trait of course holds in the men. This completion of growth and structure in a shorter period, implies less plasticity of nature: the rigidity of adult life sooner makes modification difficult. This trait has noteworthy consequences: one being that it tends to increase those obstacles to progress arising from the characters above described; which, on now re-enumerating them, we shall see are already great.




  If the primitive man was on the average less than man as we now know him, there must have existed, during early stages when also the groups of men were small and their weapons ineffective, far greater difficulties than afterwards in dealing with the larger animals, both enemies and prey. Inferiority of the lower limbs, alike in size and structure, must also have made primitive men less able to cope with powerful and swift creatures; whether they had to be escaped from or mastered. His larger alimentary system, adapted to an irregular supply of food, mostly inferior in quality, dirty, and uncooked,  besides entailing mechanical loss, gave to the primitive man only an irregular supply of nervous power, smaller in average amount than that which follows good feeding. Constitutional callousness, even of itself adverse to progress, must, when coexisting with this lack of persistent energy, have hindered still further any change for the better. So that in three ways the impediments due to physical constitution were at first greater than afterwards. By his structure man was not so well fitted for dealing with his difficulties; the energies required for overcoming them were smaller as well as more irregular in flow; and he was less sensitive to the evils he had to bear. At the time when his environment was entirely unsubjugated, he was least able and least anxious to subjugate it. While the resistances to progress were greatest, the ability to overcome them and the stimulus to overcome them were smallest. 




  VI. THE PRIMITIVE MAN – EMOTIONAL.




  § 31.




  A MEASURE of evolution in living things, is the degree of correspondence between changes in the organism and coexistences and sequences in the environment. In the Principles of Psychology (§§ 139–176), it was shown that mental development is «an adjustment of inner to outer relations that gradually extends in Space and Time, that becomes increasingly special and complex, and that has its elements ever more precisely co-ordinated and more completely integrated.» Though in that place chiefly exemplified as the law of intellectual progress, this is equally the law of emotional progress. The emotions are compounded out of simple feelings, or rather, out of the ideas of them; the higher emotions are compounded out of the lower emotions; and thus there is progressing integration. For the same reason there is progressing complexity: each larger aggregate of ideal feelings contains more varied, as well as more numerous, clusters of components. Extension of the correspondence in Space, too, though less manifest, is visible: witness the difference between the proprietary feeling in the savage, responding only to a few adjacent objects – food, weapons, decorations, place of shelter – and the proprietary feeling in the civilized man, who owns land in Canada, shares in an Australian mine, Egyptian stock, and mortgage-bonds on an Indian railway. And that a kindred extension of the  correspondence in Time occurs, will be manifest on remembering how, in ourselves, the sentiment of possession prompts acts of which the fruition can come only after many years, and is even gratified by all ideal power over bequeathed property.




  As was pointed out in a later division of the Principles of Psychology (§§ 479–483), a more special measure of mental development is the degree of representativeness in the states of consciousness. Cognitions and feelings were both classified in the ascending order of presentative, presentative-representative, representative, and re-representative. It was shown that this more special standard harmonizes with the more general standard; since higher representativeness is implied by the more extensive integrations of ideas, by the increased definiteness with which ideas are formed, by the greater complexity of the integrated groups, as well as by the greater heterogeneity among their elements; and here it may be added that higher representativeness is also shown by the wider range in Space and in Time reached by the representations.




  There is a further measure which may be serviceably used along with the other two. In the Principles of Psychology, § 253, we saw that –




  «Mental evolution, both intellectual and emotional, maybe measured by the degree of remoteness from primitive reflex action. The formation of sudden, irreversible conclusions on the slenderest evidence, is less distant from reflex action than is the formation of deliberate and modifiable conclusions after much evidence has been collected. And similarly, the quick passage of simple emotions into the particular kinds of conduct they prompt, is less distant from reflex action than is the comparatively-hesitating passage of compound emotions into kinds of conduct determined by the joint instigation of their components.»




  Here, then, are our guides in studying the emotional nature of primitive man. Being less evolved, we must expect to find him deficient in those complex emotions which respond to multitudinous and remote probabilities and contingencies. His consciousness differs from that of the civilized man, by consisting more of sensations and the simple  representative feelings directly associated with them, and less of the involved representative feelings. And the relatively-simple emotional consciousness thus characterized, we may expect to be consequently characterized by more of that irregularity which results when each desire as it arises discharges itself in action before counter-desires have been awakened.




  § 32.




  On turning from these deductions to examine the facts with a view to induction, we meet difficulties like those met in the last chapter. As in size and structure, the inferior races differ from one another enough to produce some indefiniteness in our conception of the primitive man – physical; so in their passions and sentiments, the inferior races present contrasts which obscure the essential traits of the primitive man – emotional.




  This last difficulty, like the first, is indeed one that might have been anticipated. Widely-contrasted habitats, entailing widely-unlike modes of life, have necessarily caused emotional specialization as well as physical specialization. Further, the inferior varieties of men have been made to differ by the degrees and durations of social discipline they have been subject to. Referring to such unlikenesses, Mr. Wallace remarks that «there is, in fact, almost as much difference between the various races of savage as of civilized peoples.»




  To conceive the primitive man, therefore, as he existed when social aggregation, commenced, we must generalize as well as we can this entangled and partially-conflicting evidence: led mainly by the traits common to the very lowest, and finding what guidance we may in the a priori conclusions set down above.




  § 33.




  The fundamental trait of impulsiveness is not everywhere conspicuous. Taken in the mass, the aborigines of the New World seem impassive in comparison with those of the  Old World: some of them, indeed, exceeding the civilized peoples of Europe in ability to control their emotions. The Dakotahs suffer with patience both physical and moral pains. The Creeks display «phlegmatic coldness and indifference.» According to Bernau, the Guiana Indian, though «strong in his affections, ... is never seen to weep, but will bear the most excruciating pains and the loss of his dearest relations with apparent stoical insensibility»; and Humboldt speaks of his «resignation». Wallace comments on «the apathy of the Indian, who scarcely ever exhibits any feelings. of regret on parting or of pleasure on his return.» And that a character of this kind was wide-spread, seems implied by accounts of the ancient Mexicans, Peruvians, and peoples of Central America. Nevertheless, there are among: these races traits of a contrary kind, more congruous with those of the uncivilized at large. Spite of their usually unimpassioned behaviour, the Dakotahs rise into frightful states of bloody fury when killing buffaloes; and among the phlegmatic Creeks, there are «very frequent suicides» caused by «trifling disappointments.» Some of the American indigenes, too, do not show this apathy; as, in the North, the Chinook Indian, who is said to be «a mere child, irritated by, and pleased with, a trifle»; and as, in the South, the Brazilian, of whom we read that «if a savage struck a foot against a stone, he raged over it, and bit it like a dog.» Such non-impulsiveness as exists in the American races, may possibly be due to constitutional inertness. Among ourselves, there are people whose equanimity results from want of vitality: being but half alive, the emotions roused in them by irritations have less than the usual intensities. That apathy thus caused may account for this, peculiarity, seems, in South America, implied by the alleged sexual coldness.




  Recognizing what anomaly there may be in these facts, we find, throughout the rest of the world, a general congruity. Passing from North America to Asia, we come to  the Kamschadales, who are «excitable, not to say (for men) hysterical. A light matter sent them mad, or made them commit suicide»; and we come to the Kirghiz, who are said to he «tickle and uncertain.» Turning to Southern Asiatics, we find Burton asserting of the Bedouin that his valour is «fitful and uncertain.» And while, of the Arabs, Denham remarks that «their common conversational intercourse appears to be a continual strife and quarrel», Palgrave says they will «chaffer half a day about a penny, while they will throw away the worth of pounds on the first asker.» In Africa like traits occur. Premising that the East-African is, like all other barbarians, a strange mixture of good and evil, Burton describes him thus: –




  «He is at once very good-tempered and hard-hearted, combative and cautious; kind at one moment, cruel, pitiless, and violent at another; sociable and unaffectionate; superstitious and grossly irreverent; brave and cowardly; servile and oppressive; obstinate, yet fickle and fond of change; with points of honour, but without a trace of honesty in word or deed; a lover of life, yet addicted to suicide; covetous and parsimonious, yet thoughtless and improvident.»




  With the exception of the Bechuanas, the like is true of the races further south. Thus, in the Damara, the feeling of revenge is very transient – «gives way to admiration of the oppressor.» Burchell describes the Hottentots as passing from extreme laziness to extreme eagerness for action. And the Bushman is quick, generous, headstrong, vindictive – very noisy quarrels are of daily occurrence: father and son will attempt to kill each other. Of the scattered societies inhabiting the Eastern Archipelago, those in which the Malay-blood predominates, do not exhibit this trait. The Malagasy are said to have «passions never violently excited»; and the pure Malay is described as not demonstrative. The rest, however, have the ordinary variability. Among the Negritos, the Papuan is «impetuous, excitable noisy»; the Fijians have «emotions easily roused, but transient», and «are extremely changeable in their disposition»; the Andamanese «are all frightfully passionate and  revengeful»; and of the Tasmanians we read that, «like all savages, they quickly changed from smiles to tears.» So, too, of the other lowest races: there are the Fuegians, who «have hasty tempers», and «are loud and furious talkers»; there are the Australians, whose impulsiveness Haygarth implies by saying that the angry Australian jin exceeds the European scold, and that a man remarkable for haughtiness and reserve sobbed long when his nephew was taken from him. Bearing in mind that such non-impulsiveness as is shown by the Malays occurs in a partially-civilized race, and that the lowest races, as the Andamanese, Tasmanians, Fuegians, Australians, betray impulsiveness in a very decided manner; we may safely assert it to be a trait of primitive man. What the earliest character was, is well suggested by the following vivid description of a Bushman. Indicating his simian appearance, Lichtenstein continues: –




  «What gives the more verity to such a comparison was the vivacity of his eyes, and the flexibility of his eyebrows, which he worked up and down with every change of countenance. Even his nostrils and the corners of his mouth, nay, his very ears, moved involuntarily, expressing his hasty transitions from eager desire to watchful distrust ... When a piece of meat was given him, and half-rising he stretched out a distrustful arm to take it, he snatched it hastily, and stuck it immediately into the fire, peering around with his little keen eyes, as if fearing that some one should take it away again: – all this was done with such looks and gestures, that anyone must have been ready to swear he had taken the example of them entirely from an ape.»




  Evidence that early human nature differed from later human nature by having this extreme emotional variability, is yielded by the contrast between the child and the adult among ourselves. For on the hypothesis of evolution, the civilized man, passing through phases representing phases passed through by the race, will, early in life, betray this impulsiveness which the early race had. The saving that the savage has the mind of a child with the passions of a man (or, rather, has adult passions which act in a childish manner) possesses a deeper meaning than appears. There is a relationship between the two natures such that, allowing  for differences of kind and degree in the emotions, we may regard the co-ordination of them in the child as analogous to the co-ordination in the primitive man.




  § 34.




  The more special emotional traits arc in large part dependent on, and further illustrative of, this general trait. This relative impulsiveness, this smaller departure from primitive reflex action, this lack of the re-representative emotions which hold the simpler ones in check, is accompanied by improvidence.




  The Australians are «incapable of anything like persevering labour, the reward of which is in futurity»; the Hottentots are «the laziest people under the sun»; and with the Bushmen it is «always either a feast or a famine.» Passing to the indigenes of India, we read of the Todas that they are «indolent and slothful»; of the Bhils, that they have «a contempt and dislike to labour» – will half starve rather than work; of the Santals, that they have not «the unconquerable laziness of the very old Hill-tribes.» So, from Northern Asia, the Kirghiz may be taken as exemplifying idleness. In America, we have the fact that none of the aboriginal peoples, if uncoerced, show capacity for industry: in the North, cut off from his hunting life, the Indian, capable of no other, decays and disappears; and in the South, the tribes disciplined by the Jesuits lapsed into their original state, or a worse, when the stimuli and restraints ceased. All which facts are in part ascribable to inadequate consciousness of the future. «Where, as in sundry Malayo-Polynesian societies, we find considerable industry, it goes along with a social state implying discipline throughout a long past. It is true that perseverance with a view to remote benefit occurs among savages. They bestow much time and pains on their weapons, etc.: six months to make as many arrows, a year in hollowing out a bowl, and many years in drilling a hole through a stone. But in these cases little muscular effort is required, and the activity is  thrown on perceptive faculties which are constitutionally active.»1




  A trait which naturally goes along with inability so to conceive the future as to be influenced, by the conception, is a childish mirthfulness. Though sundry races of the New World, along with their general impassiveness, are little inclined to gaiety, and though among the Malay races and the Dyaks gravity is a characteristic, yet, generally, it is otherwise. Of the New Caledonians, Fijians, Tahitians, New Zealanders, we read that they are always laughing and joking. Throughout Africa the Negro has the same trait; and of other races, in other lands, the descriptions of various travellers are – «full of fun and merriment», «full of life and spirits», «merry and talkative», «sky-larking in all ways», «boisterous gaiety», «laughing immoderately at trifles.» Even the Esquimaux, notwithstanding all their privations, are described as «a happy people.» We have but to remember how greatly anxiety about coming events moderates the spirits – we have but to contrast the lively but improvident Irishman with the grave but provident Scot – to see that there is a relation between these traits in the uncivilized man. Thoughtless absorption in the present causes at the same time these excesses of gaiety and this inattention to threatened evils.




  Along with improvidence there goes, both as cause and consequence, an undeveloped proprietary sentiment. Under his conditions it is impossible for the savage to have an  extended consciousness of individual possession. Established, as the sentiment can be, only by experiences of the gratifications which possession brings, continued through successive generations, it cannot arise where the circumstances do not permit many such experiences. Beyond the few rude appliances ministering to bodily wants and decorations, the primitive man has nothing to accumulate. Where he has grown into a pastoral life, there arises a possibility of benefits from increased possessions: he profits by multiplying his flocks. Still, while he remains nomadic, it is difficult to supply his flocks with unfailing food when they are large, and he has increased losses from enemies and wild animals; so that the benefits of accumulation are kept within narrow limits. Only as the agricultural state is reached, and only as the tenure of land passes from the tribal form, through the family form, to the individual form, is there a widening of the sphere for the proprietary sentiment.




  Distinguished by improvidence, and by deficiency of that desire to own which checks improvidence, the savage is thus debarred from experiences which develop this desire and diminish the improvidence.




  § 35.




  Let us turn now to those emotional traits which directly affect the formation of social groups. Varieties of mankind are social in different degrees; and, further, are here tolerant of restraint and there intolerant of it. Clearly, the proportions between these two characteristics must greatly affect social unions.




  Describing the Mantras, indigenes of the Malay-peninsula, père Bourien says – «liberty seems to bo to them a necessity of their very existence»; «every individual lives as if there were no other person in the world but himself»; they separate if they dispute. So is it with the wild men in the interior of Borneo, «who do not associate with each other»; and whose children, when «old enough to shift for themselves, usually separate, neither one afterwards thinking of  the other.» A nature of this kind shows its effects in the solitary families of the wood-Veddahs, or those of the Bushmen, whom Arbousset describes as «independent and poor beyond measure, as if they had sworn to remain always free and without possessions.» Of sundry races that remain in a low state, this trait is remarked; as of Brazilian Indians, who, tractable when quite young, begin to display «impatience of all restraint» at puberty; as of the Caribs, who are «impatient under the least infringement» of their independence. Among Indian Hill-tribes the savage Bhils have «a natural spirit of independence»; the Bodo and Dhimál «resist injunctions injudiciously urged, with, dogged obstinacy»; and the Lepchas «undergo great privations rather than submit to oppression.» This trait we meet with again among some nomadic races. «A Bedouin», says, Burckhardt, «will not submit to any command, but readily yields to persuasion»; and he is said by Palgrave to have «a high appreciation of national and personal liberty.» That this moral trait is injurious during early stages of social progress, is in some cases observed by travellers, as by Earl, who says of the New Guinea people that their «impatience of control» precludes organization. Not, indeed, that absence of independence will of itself cause an opposite result. The Kamschadales exhibit «slavishness to people who use them hard», and «contempt of those who treat them with gentleness»; and while the Damaras have «no independence», they «court slavery: admiration and fear» being their only strong sentiments. A certain ratio between the feelings prompting obedience and prompting resistance, seems required. The Malays, who have evolved into several semi-civilized societies, are said to be submissive to authority; and yet each is «sensitive to ... any interference with the personal liberty of himself or another.» Clearly, however, be the cause of subordination what it may, a relatively subordinate nature is everywhere shown by men composing social aggregates of considerable sizes. In such semi-civilized  communities as tropical Africa contains, it is conspicuous; and it characterized the peoples who formed the extinct oriental nations, as also those who formed the extinct nations of the New World.




  If, as among the Mantras above named, intolerance of restraint is joined with want of sociality, there is a double obstacle to social union: a cause of dispersion is not checked by a cause of aggregation. If, as among the Todas, a man will sit inactive for hours, «seeking no companionship», he is under less temptation to tolerate restrictions than if solitude is unbearable. Clearly, the ferocious Fijian in whom, strange as it seems, «the sentiment of friendship is strongly developed», is impelled by this sentiment, as well as by his extreme loyalty, to continue in a society in which despotism based on cannibalism is without check.




  Induction thus sufficiently verifies the deduction that primitive men, who, before any arts of life were developed, necessarily lived on wild food, implying wide dispersion of small numbers, were, on the one hand, not much habituated to associated life, and were, on the other hand, habituated to that uncontrolled following of immediate desires which goes along with separateness. So that while the attractive force was small the repulsive force was great. Only as they were led into greater gregariousness by local conditions which furthered the maintenance of many persons on a small area, could there come that increase of sociality required to check unrestrained action. And here we see yet a further difficulty which stood in the way of social evolution at the outset.




  § 36.




  Led as we thus are from emotions of an exclusively-egoistic kind to emotions which imply the presence of other individuals, let us take first the ego-altruistic. (Prin. of Psy., §§ 519–23.) Before there exist in considerable degrees the sentiments which find satisfaction in the happiness of others, there exist in considerable degrees the sentiments which find  satisfaction in the admiration given by others. Even animals show themselves gratified by applause after achievement; and in men the gregarious life early opens and enlarges this source of pleasure.




  Great as is the vanity of the civilized, it is exceeded by that of the uncivilized. The red pigment and the sea-shells pierced for suspension, found with other traces of men in the Dordogne caves, prove that in that remote past when the rein-deer and the mammoth inhabited southern France, men drew to themselves admiring glances by colours and ornaments. Self-decoration occupies the savage chief even more than it does the fashionable lady among ourselves. The painting of the skin, about which so much trouble is taken before clothes are used, shows this. It is shown again by submission to prolonged and repeated tortures while being tattooed; and by tolerance of those pains and inconveniences which accompany the distension of the under-lip by a block of wood, the wearing of stones in holes made through the cheeks, or of quills through the nose. The strength of the desire to gain approbation is, in these cases, proved by the universality of the fashion in each tribe. When the age comes, there is no escape for the young savage from the ordained mutilation. Fear of the frowns and taunts of his fellows is so great that dissent is almost unknown.




  It is thus, too, with the regulation of conduct. The precepts of the religion of enmity are, in early stages of social development, enforced mainly by the aid of this ego-altruistic sentiment. The duty of blood-revenge is made imperative by tribal opinion. Approval comes to the man who, having lost a relative, never ceases his pursuit of the supposed murderer; while scowls and gibes make intolerable the life of one who fails. Similarly with the fulfilment of various usages that have become established. In some uncivilized societies it is not uncommon for a man to ruin himself by a funeral feast; and in some semi-civilized societies, one motive for killing a female infant is avoidance of the future cost of a  marriage festival – a cost made great by the prevailing love of display.




  This ego-altruistic sentiment, increasing in strength as social aggregation advances, is, during early stages, an important controlling agency; as, indeed, it continues still to be. Joined with sociality, it has ever been a power helping to bind together the units of each group, and tending to cultivate a conduct furthering the general welfare. Probably a kind of subordination was produced by it before there was any political subordination; and in some cases it secures social order even now. Mr. Wallace says: –




  «I have lived with communities of savages in South America and in the East, who have no laws or law courts but the public opinion of the village freely expressed. Each man scrupulously respects the rights of his fellow, and any infraction of those rights rarely or never takes place. ln such a community all are nearly equal.»




  § 37.




  Traits of the primitive nature due to presence or absence of the altruistic sentiments, remain to be glanced at. Having sympathy for their root, these must, on the hypothesis of evolution, develop in proportion as circumstances make sympathy active; that is – in proportion as they foster the domestic relations, in proportion as they conduce to sociality, and in proportion as they do not cultivate aggressiveness.




  Evidence for and against this a priori inference is difficult to disentangle and to generalize. Many causes conspire to mislead us. We assume that there will be tolerably uniform manifestations of character in each race; but we are wrong. Both the individuals and the groups differ considerably; as in Australia, where one tribe «is decidedly quiet», and another «decidedly disorderly.» We assume that the traits shown will be similar on successive occasions, «which they are not: the behaviour to one traveller is unlike the behaviour to another; probably because their own behaviours are unlike. Commonly, too, the displays of character by an aboriginal race revisited, depend on the treatment received from previous visitors: being changed from friendliness to enmity by  painful experiences. Thus, of Australian travellers, it is remarked that the earlier speak more favourably of the natives than the later; and Earl says of the Java people, that those inhabiting parts little used by Europeans are much superior in point of morality to the natives of the north coast», whose intercourse with Europeans has been greater. When, led by his experiences in the Pacific, Erskine remarks, «nor is it at all beyond the range of probability that habits of honesty and decorum may yet be forced upon the foreign trader by those whom he has hitherto been accustomed to consider as the treacherous and irreclaimable savages of the sandal-wood islands»; when we learn that in Vate, the native name for a white man is a «sailing profligate»; and when we remember that worse names are justified by recent doings in those regions; we shall understand how conflicting statements about native characters may result.




  Beyond the difficulty hence arising, is the difficulty arising from that primitive impulsiveness, which itself cause! a variability perplexing to one who would form a conception of the average nature. As Livingstone says of the Makololo – «It would not be difficult to make these people appear excessively good or uncommonly bad»; and the inconsistent traits above quoted from Captain Burton, imply a parallel experience. Hence we have to strike an average among manifestations naturally chaotic, which are further distorted by the varying relations to those who witness them.




  We may best guide ourselves by taking, first, not the altruistic sentiments, but the feeling which habitually cooperates with them – the parental instinct, the love of the helpless. (Prin. of Psy., § 532.) Of necessity the lowest human races, in common with inferior animals, have large endowments of this. Those only can survive in posterity in whom the love of offspring prompts due care of offspring; and among the savage, the self-sacrifice required is as great as among the civilized. Hence the fondness for children which  even the lowest of mankind display; though, with their habitual impulsiveness, they often join with it great cruelty. The Fuegians, described as «very fond» of their children, nevertheless sell them to the Patagonians for slaves. Great love of offspring is ascribed to the New Guinea people; and yet a man will «barter one or two» with a trader for something he wants. The Australians, credited by Eyre with strong parental affection, are said to desert sick children; and Angas asserts of them that on the Murray they sometimes kill a boy to bait their hooks with his fat. Though among the Tasmanians the parental instinct is described as strong, yet they practised infanticide; and though, among the Bushmen, the rearing of offspring under great difficulties implies much devotion, yet Moffat says they «kill their children without remorse on various occasions.» Omitting further proofs of parental love on the one hand, qualified on the other by examples of a violence which will slay a child for letting fall something it was carrying, we may safely say of the primitive man that his philoprogenitiveness is strong, but its action, like that of his emotions in general, irregular.




  Keeping this in mind, we shall be aided in reconciling the conflicting accounts of his excessive egoism and his fellow feeling – his cruelty and his kindness. The Fuegians are affectionate towards each other; and yet in times of scarcity they kill the old women for food. Mouat, who describes the Andamanese as a merciless race, nevertheless says that the one he took to Calcutta had a «very kind and amiable character.» Many and extreme cruelties are proved against the Australians. Yet Eyre testifies to their kindness, their self-sacrifice, and even their chivalry. So, too, of the Bushmen. Lichtenstein thinks that in no savage is there «so high a degree of brutal ferocity»; but Moffat was «deeply affected by the sympathy of these poor Bushmen», and Burchell says that they show to each other «hospitality and generosity often in an extraordinary degree.» When we come to races higher in social state, the testimonies to good feeling are  abundant. The New Caledonians are said to be «of a mild and good-natured temper»; the Tannese are «ready to do any service that lies in their power»; the New Guinea people are «good-natured», «of a mild disposition.» Passing from Negritos to Malayo-Polynesians, we meet with like characteristics. The epithets applied to the Sandwich Islanders are «mild, docile»; to the Tahitians, «cheerful and good-natured»; to the Dyaks, «genial»; to the Sea-Dyaks, «sociable and amiable»; to the Javans, «mild», «cheerful and good-humoured»; to the Malays of Northern Celebes, «quiet and gentle.» We have, indeed, in other cases, quite opposite descriptions. In the native Brazilians, revenge is said to be the predominant passion: a trapped animal they kill with little wounds that it may «suffer as much as possible.» A leading trait ascribed to the Fijians is «intense and vengeful malignity.» Gal ton condemns the Damaras as «worthless, thieving, and murderous», and Andersson as «unmitigated scoundrels.» In some cases adjacent tribes show us these opposite natures; as among the aborigines of India. While the Bhils are reputed to be cruel, revengeful, and ready to play the assassin for a trilling recompense, the Nagas are described as «good-natured and honest»; the Bodo and Dhimál as «full of amiable qualities», «honest and truthful», «totally free from arrogance, revenge, cruelty»; and of the Lepcha, Dr. Hooker says his disposition is «amiable», «peaceful and no brawler»: thus «contrasting strongly with his neighbours to the east and west.»




  Manifestly, then, uncivilized man, if he has but little active benevolence, is not, as often supposed, distinguished by active malevolence. Indeed, a glance over the facts tends rather to show that while wanton cruelty is not common among the least civilized, it is common among the more civilized. The sanguinary Fijians have reached a considerable social development. Burton says of the Fan that «cruelty seems to be with him a necessary of life»; and yet the Fans have advanced arts and appliances, and live in villages having,  some of them, four thousand inhabitants. In Dahomey, where a large population considerably organized exists, the love for bloodshed leads to frequent horrible sacrifices; and the social system of the ancient Mexicans, rooted as it was in cannibalism, and yet highly evolved in many ways, shows us that it is not the lowest races which are the most inhuman.




  Help in judging the moral nature of savages is furnished by the remark of Mr. Bates, that «the goodness of these Indians, like that of most others amongst whom I lived, consisted perhaps more in the absence of active bad qualities, than in the possession of good ones; in other words, it was negative rather than positive ... The good-fellowship of our Cucámas seemed to arise, not from warm sympathy, but simply from the absence of eager selfishness in small matters.» And we shall derive further help in reconciling what seem contradictory traits, by observing how the dog unites great affectionateness, sociality, and even sympathy, with habitual egoism and bursts of ferocity – how he passes readily from playful friendliness to fighting, and while at one time robbing a fellow dog of his food will at another succour him in distress.




  One kind of evidence, however, there is which amid all these conflicting testimonies, affords tolerably-safe guidance. The habitual behaviour to women among any people, indicates with approximate truth, the average power of the altruistic sentiments; and the indication thus yielded tells against the character of the primitive man. The actions of the stronger sex to the weaker among the uncivilized are frequently brutal; and even at best the conduct is unsympathetic. That slavery of women, often joined with cruelty to them, should be normal among savages, accepted as right not by men only but by women themselves, proves that whatever occasional displays of altruism there may be, the ordinary flow of altruistic feeling is small.




  § 38.




  A summary of these leading emotional traits must  be prefaced by one which affects all the others – the fixity of habit: a trait connected with that of early arrival at maturity, added at the close of the last chapter. The primitive man is conservative in an extreme degree. Even on contrasting higher races with one another, and even on contrasting different classes in the same society, it is observable that the least developed are the most averse to change. Among the common people an improved method is difficult to introduce; and even a new kind of food is usually disliked. The uncivilized man is thus characterized in yet a greater degree. His simpler nervous system, sooner losing its plasticity, is still less able to take on a modified mode of action. Hence both an unconscious adhesion, and an avowed adhesion, to that which is established. «Because same ting do for my father, same ting do for me», say the Houssa negroes. The Creek Indians laughed at those who suggested that they should «alter their long-established customs and habits of living.» Of some Africans Livingstone says – «I often presented my friends with iron spoons, and it was curious to observe how the habit of hand-eating prevailed, though they were delighted with the spoons. They lifted out a little [milk] with the utensil, then put it on the left hand, and ate it out of that.» How this tendency leads to unchangeable social usages, is well shown by the Dyaks; who, as Mr. Tylor says, «marked their disgust at the innovation by levying a fine on any of their own people who should be caught chopping in the European fashion.»




  Recapitulating the emotional traits, severally made more marked by this relative fixity of habit, we have first to note the impulsiveness which, pervading the conduct of primitive men, so greatly impedes co-operation. That «wavering and inconstant disposition», which commonly makes it «impossible to put any dependence on their promises», negatives that mutual trust required for social progress. Governed as he is by despotic emotions that successively depose one another, instead of by a council of the emotions shared  in by all, the primitive man has an explosive, chaotic, incalculable behaviour, which makes combined action very difficult. One of the more special traits, partly resulting from this general trait, is his improvidence. Immediate desire, be it for personal gratification or for the applause which generosity brings, excludes fear of future evils; while pains and pleasures to come, not being vividly conceived, give no adequate spur to exertion: leaving a light-hearted, careless absorption in the present. Sociality, strong in the civilized man, is less strong in the savage man. Among the lowest types the groups are small, and the bonds holding their units together are relatively feeble. Along with a tendency to disruption produced by the ill-controlled passions of the individuals, there goes comparatively little of the sentiment causing cohesion. So that, among men carried from one extreme to another by gusts of feeling – men often made very irritable by hunger, which, as Livingstone remarks, «has a powerful effect on the temper» – there exists at once a smaller tendency to cohere from mutual liking, and a greater tendency to resist an authority otherwise causing cohesion. Though, before there is much sociality, there cannot be much love of approbation; yet, with a moderate progress in social grouping, there develops this simplest of the higher sentiments. The great and immediate benefits brought by the approval of fellow-savages, and the serious evils following their anger or contempt, are experiences which foster this ego-altruistic sentiment into predominance. And by it some subordination to tribal opinion is secured, and some consequent regulation of conduct, even before there arises a rudiment of political control. In social groups once permanently formed, the bond of union – here love of society, there obedience caused by awe of power, elsewhere a dread of penalties, and in most places a combination of these – may go along with a very variable amount of altruistic feeling. Though sociality fosters sympathy, yet the daily doings of the primitive man repress sympathy. Active  fellow-feeling, ever awake and ever holding egoism in check, does not characterize him; as we see conclusively shown by the treatment of women. And that highest form of altruistic sentiment distinguished by us as a sense of justice, is very little developed.




  These emotional traits harmonize with those which we anticipated – a less extended and less varied correspondence with the environment, less representativeness, less remoteness from reflex action. The cardinal trait of impulsiveness implies the sudden, or approximately-reflex, passing of a single passion into the conduct it prompts; implies, by the absence of opposing feelings, that the consciousness is formed of fewer representations; and implies that the adjustment of internal actions to external actions does not take account of consequences so distant in space and time. So with the accompanying improvidence: desire goes at once to gratification; there is feeble imagination of secondary results; remote needs are not met. The love of approbation which grows as gregariousness increases, involves increased representativeness: instead of immediate results it contemplates results a stage further off; instead of actions prompted by single desires, there come actions checked and modified by secondary desires. But though the emotional nature in which this ego-altruistic sentiment becomes dominant, is made by its presence less reflex, more representative, and is adjusted to wider and more varied requirements, it is still, in these respects, below that developed emotional nature of the civilized man, marked by activity of the altruistic sentiments. Lacking these, the primitive man lacks the benevolence which adjusts conduct for the benefit of others distant in space and time, the equity which implies representation of highly complex and abstract relations among human actions, the sense of duty which curbs selfishness when there are none present to applaud. 




  

    	
1 It should be remarked as a qualifying fact, which has its physiological, as well as its sociological, interest, that men and women are in sundry cases described as unlike in powers of application. Among the Bhils, while the men hate labour, many of the women are said to be industrious. Among the Kookies the women are «quite as industrious and indefatigable as the Naga» women: the men of both tribes being inclined to be lazy. Similarly in Africa. In Loango, though the men are inert, the women «give themselves up to» husbandry «with indefatigable ardour», and our recent experiences on the Gold-Coast show that a like contrast holds there. The establishment of this difference seems to imply the limitation of heredity by sex.


  




  VII. THE PRIMITIVE MAN – INTELLECTUAL.




  § 39.




  THE three measures of mental evolution which, in the last chapter, helped us to delineate the emotional nature of the primitive man, will, in this chapter, help us to delineate his intellectual nature. And further to aid ourselves we must recall, in connexion with these measures, those traits of thought which, in the Principles of Psychology (§§ 484–93), were shown to characterize a lower evolution as compared with a higher.




  Conceptions of general facts being derived from experiences of particular facts and coming later, are deficient in the primitive man. Consciousness of a general truth implies more heterogeneous correspondence than does consciousness of any included particular truth; it implies higher representativeness, since it colligates more numerous and varied ideas; and it is more remote from reflex action – will not, indeed, of itself, excite action at all. Having no records, man, in his uncivilized state, cannot recognize long sequences. Hence prevision of distant results, such as is possible in a settled society having measures and written language, is impossible to him: correspondence in time comes within narrow limits. The representations include few successions of phenomena, and these not comprehensive ones. And there is but a moderate departure from the reflex life in which stimulus  and act stand in immediate connexion. Ignorant of localities outside his own, the associations of ideas the primitive man forms are little liable to be changed. As experiences (multiplying in number, gathered from a wider area, and added to by those which other men record) become more heterogeneous, the narrow notions first framed are shaken and made more plastic – there comes greater modifiability of belief. In his relative rigidity of belief we see a smaller correspondence with an environment containing adverse facts; less of that representativeness which simultaneously grasps and averages much evidence; and a smaller divergence from those lowest actions in which impressions cause, irresistibly, the appropriate motions. Conditioned as he is, the savage lacks abstract ideas. Drawn from many concrete ideas, an abstract idea becomes detachable from them only as fast as their variety leads to mutual cancellings of differences, and leaves outstanding that which they have in common. This implies growth of the correspondence in range and heterogeneity; wider representation of the concretes whence the idea is abstracted; and greater remoteness from reflex action. Such abstract ideas as those of property and cause, belong to a still higher stage. For only after many special properties and many special causes have been abstracted, can there arise the re-abstracted ideas of property in general and cause in general. The conception of uniformity in the order of phenomena, develops simultaneously. Only along with the use of measures does there grow up the means of ascertaining uniformity; and only after a great accumulation of measured results does the idea of law become possible. Here, again, the indices of mental evolution serve. The conception of natural order presupposes an advanced correspondence; it involves re-representativeness in a high degree; and the implied divergence from reflex action is extreme. Until the notion of uniformity has developed along with the use of measures, thought cannot  have much definiteness. In primitive life, there is little to yield the idea of agreement; and so long as there are few experiences of exact equality between objects, or perfect conformity between statements and facts, or complete fulfilment of anticipations by results, the notion of truth cannot become clear. Once more our general tests answer. The conception of truth, being the conception of correspondence between Thoughts and Things, implies advance of that correspondence; it involves representations which are higher, as being better adjusted to realities; and its growth causes a decrease of the primitive credulity allied to reflex action – allied, since it shows us single suggestions producing sudden beliefs which forthwith issue in conduct. Add that only as this conception of truth advances, and therefore the correlative conception of untruth, can scepticism and criticism grow common. Lastly, such imagination as the primitive man has, small in range and heterogeneity, is reminiscent only, not constructive. An imagination which invents, shows extension of the correspondence from the region of the actual into that of the potential; implies a representativeness not limited to combinations which have been, or are, in the environment, but including non-existing combinations thereafter made to exist; and exhibits the greatest remoteness from reflex action, since the stimulus issuing in movement is unlike any that ever before acted.




  And now, having enumerated these leading traits of intellectual evolution in its latter stages, as deduced from psychological principles, we are prepared to observe the significance of the facts as described by travellers.




  § 40.




  Testimonies to the acute senses and quick perceptions of the uncivilized, are given by nearly everyone who describes them.




  Lichtenstein says the vision of the Bushman is telescopic; and Barrow speaks of his «keen eye always in motion.» Of Asiatics may be named the Karens, who see as far with  naked eyes as we do with opera-glasses; and the inhabitants of the Siberian steppes are celebrated for their «distant and perfect sight.» Of the Brazilians, Herndon writes – «The Indians have very keen senses, and see and hear things that are inaudible and invisible to us»; and the like is remarked of the Tupis. The Abipones, «like apes, are always in motion»; and Dobrizhoffer asserts that they discern things which escape «the most quick-sighted European.» Respecting hearing, too, there is similar, if less abundant, evidence. All have read of the feats of North American Indians in detecting faint sounds; and the acute hearing of the Veddahs is shown by their habit of finding bees' nests by the hum.




  Still more abundant are the testimonies respecting their active and minute observation. «Excellent superficial observers», is the characterization Palgrave gives of the Bedouins. Burton refers to the «high organization of the perceptive faculties» among them; and Petherick proved, by a test, their marvellous powers of tracking. In South Africa the Hottentots show astonishing quickness «in everything relating to cattle»; and Gallon says the Damaras «have a wonderful faculty of recollecting any ox that they have once seen.» It is the same in America. Burton, speaking of the Prairie Indians, comments on the «development of the perceptions which is produced by the constant and minute observations of a limited number of objects.» Instances are given showing what exact topographers the Chippewayans are; and the like is alleged of the Dakotahs. Bates notices the extraordinary «sense of locality» of the Brazilian Indians. Concerning the Arawaks, Hillhouse says – «Where an European can discover no indication whatever, an Indian will point out the footsteps of any number of negroes, and will state the precise day on which they have passed; and if on the same day he will state the hour.» A member of a Guiana tribe «will tell how many men, women, and children have passed, where a  stranger could only see faint and confused marks on the path.» «Here passes one who does not belong to our village», said a native of Guiana searching for tracks; and Schomburgh adds that their power «borders on the magical.»




  Along with this acuteness of perception there naturally goes great skill in those actions depending on immediate guidance of perception. The Esquimaux show great dexterity in all manual works. Kolben asserts that the Hottentots are very dexterous in the use of their weapons. Of the Fuegians it is said that «their dexterity with the sling is extraordinary.» The skill of the Andamanese is shown in their unerring shots with arrows at forty or fifty yards. Tongans «are great adepts in managing their canoes.» The accuracy with which an Australian propels a spear with his throwing-stick, is remarkable; while all have heard of his feats with the boomerang. And from the Hill-tribes of India, the Santals may be singled out as so «very expert with the bow and arrow, that they kill birds on the wing, and knock over hares at full speed.»




  Recognizing some exceptions to this expertness, as among the now-extinct Tasmanians and the Veddahs of Ceylon; and observing that survival of the fittest must ever have tended to establish these traits among men whose lives from hour to hour depended on their keen senses, quick observations, and efficient uses of their weapons; we have here to note this trait as significant in its implications. For in virtue of a general antagonism between the activities of simple faculties and the activities of complex faculties, this dominance of the lower intellectual life hinders the higher intellectual life. In proportion as the mental energies go out in restless perception, they cannot go out in deliberate thought. This truth we will contemplate from another point of view.




  § 41.




  Not having special senses by which to discriminate, the worm swallows bodily the mould containing vegetal  matter partially decayed: leaving its alimentary canal to absorb what nutriment it can, and to eject, in the shape of worm-cast, the 95 per cent, or so that is innutritive. Conversely, the higher annulose creature, with special senses, as the bee, selects from plants concentrated nutritive matters wherewith to feed its lame, or, as the spider, sucks the ready-prepared juices from the flies it entraps. The progress from the less intelligent to the more intelligent and the most intelligent among the Vertebrata, is similarly accompanied by increasing ability in the selection of food. By herbivorous mammals the comparatively innutritive parts of plants have to be devoured in great quantities, that the requisite amounts of nutriment may be obtained; while carnivorous animals, which are mostly more sagacious, live on concentrated foods of which small quantities suffice. Though the monkey and the elephant are not carnivorous, yet both have powers which, certainly by the one and probably by the other, are used in choosing the nutritive parts of plants when these are to be had. Coming to mankind, we observe that the diet is of the most concentrated kind obtainable; but that the uncivilized man is less choice in his diet than the civilized. And then among the highly civilized the most nutritive food is carefully separated from the rest: even to the extent that at table fragments of inferior quality are uneaten.




  My purpose in naming these seemingly-irrelevant contrasts, is to point out the analogy between progress in bodily nutrition and progress in mental nutrition. The psychically higher, like the physically higher, have greater powers of selecting materials fit for assimilation. Just as by appearance, texture, and odour, the superior animal is guided in choosing food, and swallows only things which contain much organizable matter; so the superior mind, aided by what we may figuratively call intellectual scent, passes by multitudes of unorganizable facts, but quickly detects facts full of significance, and takes them in as materials out of which cardinal truths may be elaborated. The less-developed intelligences,  unable to decompose these more complex facts and assimilate their components, and having therefore no appetites for them, devour with avidity facts which are mostly valueless; and out of the vast mass absorb very little that helps to form general conceptions. Concentrated diet furnished by the experiments of the physicist, the investigations of the political economist, the analyses of the psychologist, is intolerable to them, indigestible by them; but instead, they swallow with greediness the trivial details of table-talk, the personalities of fashionable life, the garbage of the police and divorce courts; while their reading, in addition to trashy novels, includes memoirs of mediocrities, volumes of gossiping correspondence, with an occasional history, from which they carry away a few facts about battles and the doings of conspicuous men. By such minds, this kind of intellectual provender is alone available; and to feed them on a higher kind would be as impracticable as to feed a cow on meat.




  Suppose this contrast exaggerated – suppose the descent from the higher to the lower intellects among ourselves, to be continued by a second descent of like kind, and we get to the intellect of the primitive man. A still greater attention to meaningless details, and a still smaller ability to select facts from which conclusions may be drawn, characterize the savage. Multitudes of simple observations are incessantly made by him; but such few as have significance, lost in the mass of insignificant ones, pass through his mind without leaving behind any data for thoughts, worthy to be so called. Already in a foregoing section, the extreme perceptive activity of the lowest races has been illustrated; and here may be added a few illustrations showing the reflective inactivity going along with it. Of the Brazilian Indian Mr. Bates remarks – «I believe he thinks of nothing except the matters that immediately concern his daily material wants.» «He observes well, but he can deduce nothing profitable from his perceptions», says Burton, describing the East African; and he adds that the African's mind «will not,  and apparently cannot, escape from the circle of sense, nor will it occupy itself with aught but the present.» Still more definite testimony is there respecting the Damara, «who never generalizes.» Mr. Galton states that one «who knew the road perfectly from A to B and again from B to C would have no idea of a straight cut from A to C: he has no map of the country in his mind, but an infinity of local details.» Even the Bedouin, as Mr. Palgrave remarks, «judges of things as he sees them present before him, not in their causes or consequences.» Some semi-civilized peoples, as the Tahitians, Sandwich-Islanders, Javans, Sumatrans, Malagasy, do, indeed, manifest «quickness of apprehension, ... penetration and sagacity.» But it is in respect of simple things that their powers are shown; as witness the assertion of Mr. Ellis concerning the Malagasy, that «facts, anecdotes, occurrences, metaphors, or fables, relating to or derived from sensible and visible objects, appear to form the basis of most of their mental exercises.» And how general is this trait of unreflectiveness among inferior races, is implied by Dr. Pickering's statement that, in the course of much travel, the Fijians were the only savage people he had met with who could give reasons, and with whom it was possible to hold a connected conversation.




  § 42.




  «The eccentricity of genius» is a current phrase implying the experience that men of original powers are prone to act in ways unlike ordinary ways. To do what the world does, is to guide behaviour by imitation. Deviating from ordinary usages is declining to imitate. And the noticeable fact is that a smaller tendency to imitate goes along with a greater tendency to evolve new ideas. Under its converse aspect we may trace this relationship back through early stages of civilization. There was but little originality in the middle ages; and there was but little tendency to deviate from the modes of living established for the various ranks. Still more was it so in the extinct  societies of the East. Ideas were fixed; and prescription was irresistible.




  Among the partially-civilized races, we find imitativeness a marked trait. Everyone has heard of the ways in which Negroes, when they have opportunities, dress and swagger in grotesque mimicry of the whites. A characteristic of the New Zealanders is an aptitude for imitation. The Dyaks, too, show «love of imitation»; and of other Malayo-Polynesians the like is alleged. Mason says that «while the Karens originate nothing they show as great a capability to imitate as the Chinese.» We read that the Kamschadales have a «peculiar talent of mimicking men and animals»; that the Nootka-Sound people «are very ingenious in imitating»; that the Mountain Snake Indians imitate animal sounds «to the utmost perfection.» South America yields like evidence. Herndon was astonished at the mimetic powers of the Brazilian Indians. Wilkes speaks of the Patagonians as «admirable mimics.» And Dobrizhoffer joins with his remark that the Guaranis can imitate exactly, the further remark that they bungle stupidly if you leave anything to their intelligence. But it is among the lowest races that proneness to mimicry is most conspicuous. Several travellers have commented on the «extraordinary tendency to imitate» shown by the Fuegians. They will repeat with perfect correctness each word in any sentence addressed to them – mimicking the manner and attitude of the speaker. So, too, according to Mouat, the Andamanese show high imitative powers; and, like the Fuegians, repeat a question instead of answering it. Sturt gives a kindred account of the South Australians, who, he says, «evinced a strange perversity» «in repeating words» which «they knew were meant as questions.»




  In this imitativeness, shown least by the highest members of civilized races and most by the lowest savages, we see again the antagonism between perceptive activity and reflective activity. Among inferior gregarious creatures, as rooks  that rise in a flock when one rises, or as sheep that follow a leader in leaping, we see an almost automatic repetition of actions witnessed in others; and this peculiarity, common to the lowest human types – this tendency to «ape» others, as we significantly call it – implies a smaller departure from the brute type of mind. It shows us a mental action which is, from moment to moment, chiefly determined by outer incidents; and is therefore but little determined by causes involving excursiveness of thought, imagination, and original idea.




  § 43.




  Our conception of the primitive man – intellectual, will grow clearer when, with the above inductions, we join illustrations of his feeble grasp of thought.




  Common speech fails to distinguish between mental activities of different grades. A boy is called clever who takes in simple ideas rapidly, though he may prove incapable of taking in complex ideas; and a boy is condemned as stupid because he is slow in rote-learning, though he may apprehend abstract truths more quickly than his teacher. Contrasts of this nature must be recognized, if we would interpret the conflicting evidence respecting the capacities of the uncivilized. Even of the Fuegians we read that they «are not usually deficient in intellect»; even the Andamanese are described as «excessively quick and clever»; and the Australians are said to be as intelligent as our own peasants. But the ability thus referred to as possessed by men of the lowest types, is one for which the simpler faculties suffice; and goes along with inability when any demand is made on the complex faculties. A passage which Sir John Lubbock quotes from Mr. Sproat's account of the Ahts may be taken as descriptive of the average state: –




  «The native mind, to an educated man, seems generally to be asleep ... On his attention being fully aroused, he often shows much quickness in reply and ingenuity in argument. But a short conversation wearies him, particularly if questions are asked that require  efforts of thought or memory on his part. The mind of the savage then appears to rock to and fro out of mere weakness.»




  Spix and Martius tell us of the Brazilian Indian that «scarcely has one begun to question him about his language, when he grows impatient, complains of headache, and shows that he is unable to bear the exertion»; and according to Mr. Bates, «it is difficult to get at their notions on subjects that require a little abstract thought.» When the Abipones «are unable to comprehend anything at first sight, they soon grow weary of examining it, and cry – ‹What is it after all?›» It is the same with Negroes. Burton says of the East Africans, «ten minutes sufficed to weary out the most intellectual» when questioned about their system of numbers. And even of so comparatively superior a race as the Malagasy, it is remarked that they «do not seem to possess the qualities of mind requisite for close and continued thought.»




  On observing that to frame the idea of a species, say trout, it is needful to think of the characters common to trout of different sizes, and that to conceive of fish as a class, we must imagine various kinds of fish, and see mentally the likenesses which unite them notwithstanding their unlikenesses; we perceive that, rising from the consciousness of individual objects to the consciousness of species, and again to the consciousness of genera, and orders, and classes, each further step implies more power of mentally grouping numerous things with approximate simultaneity. And perceiving this, we may understand why, lacking the needful representativeness, the mind of the savage is soon exhausted with any thought above the simplest. Excluding those referring to individual objects, our most familiar propositions, such even as «Plants are green», or «Animals grow», are propositions never definitely framed in his consciousness; because he has no idea of a plant or an animal, apart from kind. And of course until he has become familiar with general ideas and abstract ideas of the lowest grades, those a grade higher in generality and abstractness are inconceivable by him. This  will be elucidated by an illustration taken from Mr. Gallon's account of the Damaras, showing how the concrete, made to serve in place of the abstract as far as possible, soon fails, and leaves the mind incapable of higher thought: –




  «They puzzle very much after five [in counting], because no spare hand remains to grasp and secure the fingers that are required for units. Yet they seldom lose oxen; the way in which they discover the loss of one is not by the number of the herd being diminished, but by the absence of a face they know. When bartering is going on, each sheep must be paid for separately. Thus, suppose two sticks of tobacco to be the rate of exchange for one sheep, it would sorely puzzle a Damara to take two sheep and give him four sticks.»




  This mental state is, in another direction, exemplified by the statement of Mr. Hodgson concerning the Hill-tribes of India. «Light», he says, «is a high abstraction which none of my informants can grasp, though they readily give equivalents for sunshine and candle or fire-flame.» And Spix and Martius further exemplify it when they say that it would be vain to seek in the language of the Brazilian Indians «words for the abstract ideas of plant, animal, and the still more abstract notions, colour, tone, sex, species, etc.; such a generalization of ideas is found among them only in the frequently used infinitive of the verbs to walk, to eat, to drink, to dance, to sing, to hear, etc.»




  § 44.




  Not until there is formed a general idea, by colligating many special ideas which have a common trait amid their differences – not until there follows the possibility of connecting in thought this common trait with some other trait also possessed in common, can there arise the idea of a causal relation; and not until many different causal relations have been observed, can there result the conception of causal relation in the abstract. By the primitive man, therefore, such distinction as we make between natural and unnatural cannot be made. Just as the child, ignorant of the course of things, gives credence to an impossible fiction as readily as to a familiar fact; so the savage, similarly without classified  and systematized knowledge, feels no incongruity between any absurd falsehood propounded to him and some general truth which we class as established: there being, for him, no such established general truth.




  Hence his credulity. If the young Indian takes as his totem, and thereafter regards as sacred, the first animal he dreams about during a fast – if the Negro, when bent on an important undertaking, chooses for a god to help him the first object he sees on going out, and sacrifices to it and prays to it – if the Veddah, failing in a shot with his arrow, ascribes the failure not to a bad aim but to insufficient propitiation of his deity; we must regard the implied convictions as normal accompaniments of a mental state in which the organization of experiences has not gone far enough to evolve the idea of natural causation.




  § 45.




  Absence of the idea of natural causation, implies absence of rational surprise.




  Until there has been reached the belief that certain connexions in things are constant, there can be no astonishment on meeting with cases seemingly at variance with this belief. The behaviour of the uncultivated among ourselves teaches us this. Show to a rustic a remarkable experiment, such as the rise of liquid in a capillary tube, or the spontaneous boiling of warm water in an exhausted receiver, and instead of the amazement you expected he shows a vacant indifference. That which struck you with wonder when first you saw it, because apparently irreconcilable with your general ideas of physical processes, does not seem wonderful to him, because he is without those general ideas. And now if we suppose the rustic divested of what general ideas he has, and the causes of surprise thus made still fewer, we get the mental state of the primitive man.




  Of the lowest races, disregard of novelties is almost uniformly alleged. According to Cook, the Fuegians showed utter indifference in presence of things that were entirely new  to them. The same voyager observed in the Australians a like peculiarity; and Dampier says those he had on board «did not notice anything else in the ship» than what they had to eat. So, too, the Tasmanians were characterized by Cook's surgeon as exhibiting no surprise. Wallis asserts of the Patagonians, that they showed the most «unaccountable indifference» to everything around them on shipboard; even the looking-glass, though it afforded great diversion, excited no astonishment; and Wilkes describes like conduct. I also find it stated of the village Veddahs that two of them «showed no surprise at a looking-glass.» And of the Samoiedes we read that «nothing but the looking-glasses caused any surprise in them for an instant; again a moment and this ceased to draw their attention.»




  § 46.




  Along with absence of surprise there goes absence of curiosity; and where there is least faculty of thought, even astonishment may be excited without causing inquiry. Illustrating this trait in the Bushmen, Burchell says – «I showed them a looking-glass; at this they laughed, and stared with vacant surprise and wonder to see their own faces; but expressed not the least curiosity about it.» Where curiosity exists we find it among races of not so low a grade. That of the New Caledonians was remarked by Cook; and that of the New Guinea people by Earl and by Jukes. Still more decided is an inquiring nature among the relatively-advanced Malayo-Polynesians. According to Boyle, the Dyaks have an insatiable curiosity. The Samoans, too, «are usually very inquisitive»; and the Tahitians «are remarkably curious and inquisitive.»




  Evidently this absence of desire for information about new things, which characterizes the lowest mental state, prevents the growth of that generalized knowledge which makes rational surprise, and consequent rational inquisitiveness, possible. If his «want of curiosity is extreme», as Mr. Bates says of the Cucáma Indian, the implication is that he «troubles himself  very little concerning the causes of the natural phenomena around him.» Lacking ability to think, and the accompanying desire to know, the savage is without tendency to speculate. Even when there is raised such a question as that often put by Park to the Negroes – «What became of the sun during the night, and whether we should see the same sun, or a different one, in the morning», no reply is forthcoming. «I found that they considered the question as very childish: ... they had never indulged a conjecture, nor formed any hypothesis, about the matter.»




  The general fact thus exemplified is one quite at variance with current ideas respecting the thoughts of the primitive man. He is commonly pictured as theorizing about surrounding appearances; whereas, in fact, the need for explanations of them does not occur to him.




  § 47.




  One more general trait must be named – I mean the lack of constructive imagination. This lack naturally goes along with a life of simple perception, of imitativeness, of concrete ideas, and of incapacity for abstract ideas.




  The collection of implements and weapons arranged by General Pitt-Rivers, to show their relationships to a common original, suggests that primitive men are not to be credited with such inventiveness as even their simple appliances seem to indicate. These have arisen by small modifications; and the natural selection of such modifications has led unobtrusively to various kinds of appliances, without any distinct devising of them.




  Evidence of another kind, but of like meaning, is furnished by Sir Samuel Baker's paper on the «Races of the Nile Basin», in which he points out that the huts of the respective tribes are as constant in their types as are the nests of birds: each tribe of the one, like each species of the other, having a peculiarity. The like permanent differences he says hold among their head-dresses; and he further asserts of head-dresses, as of huts, that they have diverged from one another  in proportion as the languages have diverged. All which facts show us that in these races the thoughts, restrained within narrow established courses, have not the freedom required for entering into new combinations, and so initiating new modes of action and new forms of product.




  Where we find ingenuity ascribed, it is to races such as the Tahitians, Javans, etc., who have risen some stages in civilization, who have considerable stocks of abstract words and ideas, who show rational surprise and curiosity, and who thus evince higher intellectual development.




  § 48.




  Here we come to a general truth allied to those with which, in the two foregoing chapters, I have preluded the summaries of results – the truth that the primitive intellect develops rapidly, and early reaches its limit.




  In the Principles of Psychology, § 165, I have shown that the children of Australians, of Negroes in the United States, of Negroes on the Nile, of Andamanese, of New Zealanders, of Sandwich Islanders, are quicker than European children in acquiring simple ideas, but presently stop short from inability to grasp the complex ideas readily grasped by European children, when they arrive at them. To testimonies before quoted I may add the remark of Mr. Reade, that in Equatorial Africa the children are «absurdly precocious»; the statement of Captain Burton, that «the negro child, like the East Indian, is much ‹sharper› than the European ... at the age of puberty this precocity ... disappears»; and the description of the Aleuts of Alaska, who «up to a certain point are readily taught.» This early cessation of development implies both low intellectual nature and a great impediment to intellectual advance; since it makes the larger part of life unmodifiable by further experiences. On reading of the East African, that he «unites the incapacity of infancy with the unpliancy of age», and of the Australians that «after twenty their mental vigour seems to decline, and  at the age of forty seems nearly extinct»; we cannot fail to see how greatly this arrest of mental evolution hinders improvement where improvement is most required.




  The intellectual traits of the uncivilized, thus made specially difficult to change, may now be recapitulated while observing that they are traits recurring in the children of the civilized.




  Infancy shows us an absorption in sensations and perceptions akin to that which characterizes the savage. In pulling to pieces its toys, in making mud-pies, in gazing at each new thing or person, the child exhibits great tendency to observe with little tendency to reflect. There is, again, an obvious parallelism in the mimetic propensity. Children are ever dramatizing the lives of adults; and savages, along with their other mimicries, similarly dramatize the actions of their civilized visitors. Want of power to discriminate between useless and useful facts, characterizes the juvenile mind, as it docs the mind of the primitive man. This inability to select nutritive facts necessarily accompanies low development; since, until generalization has made some progress, and the habit of generalizing has become established, there cannot be reached the conception that a fact has a remote value apart from any immediate value it may have. Again, we see in the young of our own race a similar inability to concentrate the attention on anything complex or abstract. The mind of the child, as well as that of the savage, soon wanders from sheer exhaustion when generalities and involved propositions have to be dealt with. From feebleness of the higher intellectual faculties comes, in both cases, an absence, or a paucity, of ideas grasped by those faculties. The child, like the savage, has few words of even a low grade of abstractedness, and none of a higher grade. For a long time it is familiar with cat, dog, horse, cow, but has no conception of animal apart from kind; and years elapse before words  ending in ion and ity occur in its vocabulary. Thus, in both cases, the very implements of developed thought are wanting. Unsupplied as its mind is with general truths, and with the conception of natural order, the civilized child when quite young, like the savage, throughout life, shows but little rational surprise or rational curiosity. Something startling to the senses makes it stare vacantly, or perhaps cry; but let it see a chemical experiment, or draw its attention to the behaviour of a gyroscope, and its interest is like that shown in a common-place new toy. After a time, indeed, when the higher intellectual powers it inherits are beginning to act, and when its stage of mental development represents that of such semi-civilized races as the Malayo-Polynesians, rational surprise and rational curiosity about causes, begin to show themselves. But even then its extreme credulity, like that of the savage, shows us the result of undeveloped ideas of causation and law. Any story, however monstrous, is believed; and any explanation, however absurd, is accepted.




  And here, in final elucidation of these intellectual traits of the primitive man, let me point out that, like the emotional traits, they could not be other than they are in the absence of the conditions brought about by social evolution. In the Principles of Psychology, §§ 484–493, it was shown in various ways that only as societies grow, become organized, and gain stability, do there arise those experiences by assimilating which the powers of thought develop. It needs but to ask what would happen to ourselves were the whole mass of existing knowledge obliterated, and were children with nothing beyond their nursery-language left to grow up without guidance or instruction from adults, to perceive that even now the higher intellectual faculties would be almost inoperative, from lack of the materials and aids accumulated by past civilization. And seeing this, we cannot fail to see that development of the higher intellectual faculties has gone on  pari passu with social advance, alike as cause and consequence; that the primitive man could not evolve these higher intellectual faculties in the absence of a fit environment; and that in this, as in other respects, his progress was retarded by the absence of capacities which only progress could bring. 




  VIII. PRIMITIVE IDEAS.




  § 49.




  YET a further preparation for interpreting social phenomena is needed. It is not enough that we should acquaint ourselves, first with the external factors, and then with those internal factors treated of in the foregoing three chapters. The behaviour of the social unit as exposed to environing conditions – inorganic, organic, and super-organic – depends in part on certain additional traits. Beyond those visible specialities of organization which the body displays, and beyond those hidden specialities of organization implied by the mental type, there are those specialities, still less traceable, implied by the acquired beliefs. As accumulated ancestral experiences, moulding the nervous structures, produce the mental powers; so personal experiences, daily elaborated into thoughts, cause small modifications of these structures and powers. A complete account of the original social unit must include these modifications – or rather, must include the correlative ideas implying them. For, manifestly, the ideas he forms of himself of other beings and of the surrounding world, greatly affect his conduct.




  A description of these final modifications, or of the corresponding ideas, is difficult to give. Obstacles stand in the  way alike of inductive interpretation and deductive interpretation. We must first glance at these.




  § 50.




  To determine what conceptions are truly primitive would be easy if we had accounts of truly primitive men. But there are reasons for suspecting that men of the lowest types now known, forming social groups of the simplest kinds, do not exemplify men as they originally were. Probably most of them had ancestors in higher states; and among their beliefs remain some which were evolved during those higher states. While the current degradation theory is untenable, the theory of progression, in its ordinary form, seems to me untenable also. If, on the one hand, the notion that savagery is caused by lapse from civilization, is irreconcilable with the evidence; there is, on the other hand, inadequate warrant for the notion that the lowest savagery has never been any higher than it is now. It is possible, and, I believe, probable, that retrogression has been as frequent as progression.




  Evolution is commonly conceived to imply in everything an intrinsic tendency to become something higher. This is an erroneous conception of it. In all cases it is determined by the co-operation of inner and outer factors. This co-operation works changes until there is reached an equilibrium between the environing actions and the actions which the aggregate opposes to them – a complete equilibrium if the aggregate is without life, and a, moving equilibrium if the aggregate is living. Thereupon evolution, continuing to show itself only in the progressing integration that ends in rigidity, practically ceases. If, in the case of the living aggregates forming a species, the environing actions remain constant, the species remains constant. If the environing actions change, the species changes until it re-equilibriates itself with them. But it by no means follows that this change constitutes a step in evolution. Usually neither advance nor recession results; and often, certain  previously-acquired structures being rendered superfluous, there results a simpler form. Only now and then does the environing change initiate in the organism a new complication, and so produce a somewhat higher structure. Hence the truth that while for immeasurable periods some types have not sensibly altered, and while in other types there has been further evolution, there are many types in which retrogression has happened. I do not refer merely to such facts as that the highest orders of reptiles, the Pterosauria and Dinosauria, which once had many genera superior in structure and gigantic in size, have become extinct, while lower orders of reptiles have survived; or to such facts as that in many genera of mammals there once existed species larger than any of their allies existing now; but I refer more especially to the fact that of parasitic creatures innumerable kinds are degraded modifications of higher creatures. Of all existing species of animals, if we include parasites, the greater number have retrograded from structures to which their ancestors had once advanced. Indeed, progression in some types often involves retrogression in others. For the more evolved type, conquering by the aid of its acquired superiority, habitually drives competing types into inferior habitats and less profitable modes of life: usually implying disuse and decay of their higher powers.




  As with organic evolution, so with super-organic evolution. Though, taking the entire assemblage of societies, evolution may be held inevitable as an ultimate effect of the co-operating factors, intrinsic and extrinsic, acting on them all through indefinite periods; yet it cannot be held inevitable in each particular society, or even probable. A social organism, like an individual organism, undergoes modifications until it comes into equilibrium with environing conditions; and thereupon continues without further change of structure. When the conditions are changed meteorologically, or geologically, or by alterations in the Flora and Fauna, or by migration consequent on pressure of  population, or by flight before usurping races, some change of social structure results. But this change does not necessarily imply advance. Often it is towards neither a higher nor a lower structure. Where the habitat entails modes of life that are inferior, degradation follows. Only occasionally does the new combination of factors produce a change constituting a step in social evolution, and initiating a social type which spreads and supplants inferior social types. And with these super-organic aggregates, as with the organic aggregates, progression in some causes retrogression in others. The more-evolved societies drive the less-evolved societies into unfavourable habitats; and so entail on them decrease of size, or decay of structure, or both.




  Direct evidence forces this conclusion upon us. Lapse from higher civilization to lower civilization, made familiar during school-days, is further exemplified as our knowledge widens. Egyptians, Babylonians, Assyrians, Phoenicians, Persians, Jews, Greeks, Romans – it needs but to name these to be reminded that many large and highly-evolved societies have either disappeared, or have dwindled to barbarous hordes, or have been long passing through slow decay. Ruins show us that in Java there existed in the past a more-developed society than exists now; and the like is shown by ruins in Cambodia. Peru and Mexico were once the seats of societies large and elaborately organized, which have been disorganized by conquest; and where the cities of Central America once contained great populations carrying on various industries and arts, there are now but scattered tribes of savages. Unquestionably, causes like those which produced these retrogressions, have been at work during the whole period of human existence. Always there have been cosmical and terrestrial changes going on, which, bettering some habitats, have made others worse; always there have been over-populations, spreadings of tribes, conflicts with other tribes, and escape of the defeated into localities unfit for such advanced social life as they  had reached; always, where evolution has been uninterfered with externally, there have been those decays and dissolutions which complete the cycles of social changes. And the implication is that remnants of inferior races, taking refuge in inclement, barren, or otherwise unfit regions, have retrograded.




  Probably, then, most of the tribes known as lowest, exhibit some social phenomena which are due, not to causes now operating, but to causes that operated during past social states higher than the present. This a priori conclusion harmonizes with the facts; and, indeed, is suggested by facts otherwise inexplicable. Take, for example, some furnished by the Australians. Divided into tribes wandering over a wide area, these savages have, notwithstanding their antagonisms, a complex system of relationships, and consequent interdicts on marriage, which could not possibly have been framed by any agreement among them as they now exist; but which are comprehensible as having survived from a state in which there was closer union, and subordination to some common rule. Such, also, is the implication of the circumcision, and the knocking-out of teeth, which we find among them. For when we come hereafter to deal with bodily mutilations, we shall see that they all imply a subordination, political, or ecclesiastical, or both, such as these races do not now exhibit.




  Hence, then, a difficulty in ascertaining inductively what are primitive ideas. Of the ideas current among men now forming the rudest societies, there are most likely some which have descended by tradition from higher states. These have to be discriminated from truly primitive ideas; so that simple induction does not suffice.




  § 51.




  To the deductive method there are obstacles of another kind but equally great. Comprehension of the thoughts generated in the primitive man by converse with the surrounding world, can be had only by looking at the  surrounding world from his stand-point. The accumulated knowledge acquired during education, must be suppressed; and we must divest ourselves of conceptions which, partly by inheritance and partly by individual culture, have been firmly established. None can do this completely, and few can do it even partially.




  It needs but to observe what unfit methods are used by teachers, to be convinced that even among the disciplined the power to frame thoughts which are widely unlike their own, is very small. When we see the juvenile mind plied with generalities before it has any of the concrete facts to which they refer – when we see mathematics introduced under the purely rational form, instead of tinder that empirical form with which it should be commenced by the child, as it was commenced by the race – when we see a subject so abstract as grammar put among the first instead of among the last, and see it taught analytically instead of synthetically; we have ample evidence of the prevailing inability to conceive the ideas of undeveloped minds. And if, though lately children themselves, men find it hard to re-think the thoughts of the child; still harder must they find it to re-think the thoughts of the savage. To keep out automorphic interpretations is beyond our power. To look at things with the eyes of absolute ignorance, and observe how their attributes and actions originally grouped themselves in the mind, implies a self-suppression that is impracticable.




  Nevertheless, we must here do our best to conceive the surrounding world as it appeared to the primitive man; that we may be able the better to interpret deductively the evidence available for induction. And though we are incapable of reaching the conception by a direct process, we may approach to it by an indirect process. The doctrine of evolution will help us to delineate primitive ideas in some of their leading traits. Having inferred, a priori, the characters of those ideas, we shall be as far as possible prepared to realize  them in imagination, and then to discern them as actually existing.




  § 52.




  Our postulate must be that primitive ideas are natural, and, under the conditions in which they occur, rational. In early life we have been taught that human nature is everywhere the same. Led thus to contemplate the beliefs of savages as beliefs entertained by minds like our own, we marvel at their strangeness, and ascribe perversity to those who hold them. This error we must replace by the truth that the laws of thought are everywhere the same; and that, given the data as known to him, the primitive man's inference is the reasonable inference.




  From its lowest to its highest grades, intelligence proceeds by the classing of objects and the classing of relations; which are, in fact, different aspects of the same process. (Principles of Psychology, §§ 309–316, § 381.) On the one hand, perception of an object implies that its attributes are severally classed with like before-known attributes, and the relations in which they stand to one another with like before-known relations; while the object itself, in being known, is classed with its like as such or such. On the other hand, every step in reasoning implies that the object of which anything is predicated, is classed with objects previously known of like kind; implies that the attribute, power, or act, predicated, is classed as like other previously-known attributes, powers, or acts; and implies that the relation between the object and this predicated attribute, power, or act, is classed with previously-known like relations. This assimilation of states of consciousness of all orders with their likes in past experience, which is the universal intellectual process, animal and human, leads to results that are correct in proportion to the power of appreciating likenesses and unlikenesses. Where simple terms stand in relations that are simple, direct, and close, the classing can be rightly carried on by simple minds; but in proportion as the terms are complex and the  relations between them involved, indirect, remote, the classing can be rightly carried on only by minds developed to a corresponding complexity. In the absence of this corresponding complexity, the terms of relations are grouped with those which they conspicuously resemble, and the relations themselves are grouped in like manner. But this leads to error; since the most obvious traits are not always those by which things are really allied to one another, and the most obvious characters of relations are not always their essential characters.




  Let us observe a few of the common mistakes thus caused. In old works on natural history, whales are called fishes: living in the water, and fish-like in shape, what else should they be? Nine out of ten cabin-passengers, and ninety-nine out of a hundred of those in the steerage, would be amazed were you to tell them that the porpoises playing about the steamer's bow, are nearer akin to dogs than to cod. Take, again, the name shell-fish, as popularly used. In the first place, there is supposed to be some alliance between shell-fish and fish proper, because both are aquatic. In the second place, the fishmonger includes under shell-fish both oysters and crabs: these, though far more remote in type than an eel is from a man, having in common the character that their softer parts are inclosed in hard cases. After reminding ourselves of these mistakes to which classing by obvious characters leads our own people, we shall see how natural are the mistakes into which uncivilized men are similarly led. Hayes could not make the Esquimaux understand that woollen cloth was not a skin. «Glass» they «took for ice, and biscuit for the dried flesh of the musk-ox.» Having so small an acquaintance with things, these were the most rational groupings they could make – quite as rational as those above instanced. If his erroneous classing led the Esquimaux to the erroneous inference that glass would melt in his mouth, this was not more erroneous than that of the ship-passenger who, instead of what he looked for, would find  in the porpoise hot blood, and lungs to breathe air with. So, too, remembering that they had no experiences of metals, we shall see nothing irrational in the question put to Jackson by the Fijians – «how we could get axes hard enough in a natural country, to cut down the trees which the barrels of muskets were made of.» For were not tubular canes the only objects to which musket barrels bore any resemblance? When, again, certain Hill-people with whom Dr. Hooker came in contact, saw thrown on the ground a spring-box measuring-tape, that had just been extended for use, and when, seeing the coils of tape disappearing into the box they ran away shrieking, it is manifest that the tape was considered in virtue of its spontaneous movement as something alive, and in virtue of its shape and behaviour as some kind of snake. Without knowledge of mechanical contrivances, and seeing nothing of the internal spring, this belief was perfectly natural – any other would have been irrational. Turn, now, from the classing of objects to the classing of relations. We may again aid ourselves by analyzing some errors current in our own society. It is a common recommendation of some remedy for a burn, that it «draws the fire out»: the implication being that between the thing applied and the heat supposed to be lodged in the tissues, there is a connection like that between some object and another which it pulls. Again, after a long frost, when air highly charged with water comes in contact with a cold smooth surface, such as that of a painted wall, the water condensed on it collects in drops and trickles down; whereupon may be heard the remark that «the wall sweats.» Because the water, not visibly brought from elsewhere, makes its appearance on the wall as perspiration does on the skin, it is assumed to come out of the wall as perspiration does out of the skin. Here, as before, we see a relation classed with another which it superficially resembles, but from which it is entirely alien. If, now, we consider what must happen where ignorance is still greater, we shall no longer be astonished at primitive interpretations.  The Orinoco Indians think that dew is «the spittle of the stars.» Observe the genesis of this belief. Dew is a clear liquid to which saliva has some resemblance. It is a liquid which, lying on leaves, etc., seems to have descended from above, as saliva descends from the mouth of one who spits. Having descended during a cloudless night, it must have come from the only things then visible above; namely, the stars. Thus the product itself, dew, and the relation between it and its supposed source, are respectively assimilated with those like them in obvious characters; and we need but recall our own common expression «it spits with rain», to see how natural is the interpretation.




  Another trait of savage conceptions is explicable in a kindred way. Only as knowledge advances and observation becomes critical, does there grow up the idea that the power of any agent to produce its peculiar effect, may depend on some one property to the exclusion of the rest, or on some one part to the exclusion of the rest, or not on one or more of the properties or parts but on the arrangement of them. What character it is in a complex whole which determines its efficiency, can be known only after analysis has advanced somewhat; and until then, the efficiency if necessarily conceived as belonging to the whole indiscriminately. Further, this unanalyzed whole is conceived as standing towards some unanalyzed effect, in some relation that is unanalyzed. This trait of primitive thought is so pregnant of results, that we must consider it more closely. Let us symbolize the several attributes of an object, say a sea-shell, by A, B, C, D, E, and the relations among them by w, x, y, z. The ability of this object to concentrate sound on the ear, is due in part to the smoothness of its internal surface (which we will express by C), and in part to those relations among the portions of this surface constituting its shape (which we will symbolize by y). Now, that the ability of the shell to produce a hissing murmur when held to the ear, may be understood as thus resulting, it is needful that C and y should be separated  in thought from the rest. Until this can be done, the sound-multiplying power of the shell cannot be known not to depend on its colour, or hardness, or roughness (supposing these to be separately thinkable as attributes). Evidently, before attributes are distinguished, this power of the shell can be thought of only as belonging to it generally – residing in it as a whole. But, as we have seen (§ 40), attributes or properties, as we understand them, are not recognizable by the savage – are abstractions which neither his faculties can grasp nor his language express. Thus, of necessity, he associates this strange murmuring with the shell bodily – regards it as, related to the shell as weight is related to a stone. Hence certain beliefs, everywhere conspicuous among the uncivilized. A special potency which some object or part of an object displays, belongs to it in such wise that it may be acquired by consuming or possessing this object or part. The powers of a conquered antagonist are supposed to be gained by devouring him. The Dakotah eats the heart of a slain foe to increase his own courage; the New Zealander swallows his dead enemy's eyes that he may see the further; the Abipone consumes tiger's flesh, thinking so to gain the tiger's strength and ferocity: cases which recall the legend about Zeus devouring Metis that he might become possessed of her wisdom. The like trait is seen in such beliefs as that of the Guaranis, whose «pregnant women abstained from eating the flesh of the Anta, lest the child should have a large nose; and from small birds, lest it should prove diminutive»; or again, in such beliefs as that which led the Caribs to sprinkle a male infant with his father's blood to give him his father's courage; or again, in such beliefs as that of the Bulloms, who hold that possessing part of a successful person's body, gives them «a portion of his good fortune.» Clearly the implied mode of thought, shown even in the medical prescriptions of past ages, and continuing down to recent days in the notion that character is absorbed with mother's milk, is a mode of thought  necessarily persisting until analysis has disclosed the complexities of causal relations.




  While physical conceptions are few and vague, any antecedent serves to account for any consequent. Ask a quarry-man what he thinks of the fossils his pick-axe is exposing, and he will tell you they are «sports of nature»: the tendency of his thought to pass from the existence of the fossils as an effect, to some agent as cause, is satisfied, and his curiosity ceases. The plumber, cross-examined about the working of the pump he is repairing, says that the water rises in it by suction. Having classed the process with one which he can perform by the muscular action's of his mouth applied to a tube, he thinks he understands it – never asks what force makes the water rise towards his mouth when he performs these muscular actions. Similarly with an explanation of some unfamiliar fact which you may often hear in cultivated society – «it is caused by electricity.» The mental tension is sufficiently relieved when, to the observed result, there is joined in thought this something with a name ; though there is no notion what the something really is, nor the remotest idea how the result can be wrought by it. Having such illustrations furnished by those around us, we shall have no difficulty in seeing how the savage, with fewer experiences more vaguely grouped, adopts, as quite adequate, the first explanation which familiar associations suggest. If Siberian tribes, finding mammoths imbedded in ice and the bones of mammoths in the ground, ascribe earthquakes to the burrowing of these huge beasts ; or if savages living near volcanoes, think of them as fires lighted by some of their ancestors to cook by ; they do but illustrate in a more marked way, the common readiness to fill up the missing term of a causal relation by the first agency which occurs to the mind. Further, it is observable that proximate interpretations suffice – there is no tendency to ask for anything beyond them. The Africans who denied the alleged obligations to God, by saying that «the earth, and not God,  gave them gold, which was dug out of its bowels; that the earth yielded them maize and rice ... that for fruits they were obliged to the Portuguese, who had planted the trees»; and so on; show us that a relation between the last consequent and its immediate antecedent having been established, nothing further happens. There is not enough mental excursiveness to raise a question respecting any remoter antecedent.




  One other trait, consequent on the foregoing traits, should be added. There result conceptions that are inconsistent and confused. Certain fundamental ideas as found among the Iroquois, are described by Morgan as «vague and diversified»; as found among the Creeks, are characterized by Schoolcraft as «confused and irregular»; as found among the Karens, are said by Mason to be «confused, indefinite, and contradictory.» Everywhere occur gross inconsistencies which arise from leaving propositions uncompared; as when, in almost the same breath, a Malagasy «will express his belief that when he dies he ceases altogether to exist, ... and yet confess the fact that he is in the habit of praying to his ancestors» – a special inconsistency occurring among many peoples. How illogicalities so extreme are possible, we shall the more easily see on recalling certain of our own illogicalities. Instance the popular notion that killing a mad dog preserves from harm a person just bitten by it; or instance that familiar absurdity fallen into by believers in ghosts, who, admitting that ghosts are seen clothed, admit, by implication, that coats have ghosts – an implication they had not perceived. Among men of low type, then, far more ignorant and with less capacity for thought, we must expect to find a chaos of notions, and a ready acceptance of doctrines which are ludicrously incongruous.




  And now we have prepared ourselves, so far as may be, for understanding primitive ideas. We have seen that a true interpretation of these must be one which recognizes their naturalness under the conditions. The mind of the savage,  like the mind of the civilized, proceeds by classing objects and relations with their likes in past experience. In the absence of adequate mental power, there result simple and vague classings of objects by conspicuous likenesses, and of actions by conspicuous likenesses; and hence come crude notions, too simple and too few in their kinds, to represent the facts. Further, these crude notions are inevitably inconsistent to an extreme degree. Let us now glance at the sets of ideas thus formed and thus characterized.




  § 53.




  In the sky, clear a few moments ago, the savage sees a fragment of cloud which grows while he gazes. At another time, watching one of these moving masses, he observes shreds of it drift away and vanish; and presently the whole disappears. What thought results in him ? He knows nothing about precipitation of vapour and dissolution of vapour ; nor has there been any one to stop his inquiry by the reply – «It is only a cloud.» Something he could not before see has become visible; and something just now visible has vanished. The whence, and the where, and the why, he cannot tell; but there is the fact.




  In this same space above him occur other changes. As day declines bright points here and there show themselves, becoming clearer and more numerous as darkness increases; and then at dawn they fade gradually, until not one is left. Differing from clouds utterly in size, form, colour, etc.; differing also as continually re-appearing in something like the same places, in the same relative positions, and in moving but very slowly always in the same way; they are yet like them in becoming now visible and now invisible. That feeble lights may be wholly obscured by a bright light, and that the stars are shining during the day though he does not see them, are facts beyond the imagination of the savage. The truth, as he perceives it, is that these existences now show themselves and now are hidden.




  Utterly unlike clouds and stars in their aspects as Sun  and Moon are, they show, in common with them, this same alternation of visibility with invisibility. The Sun rises on the other side of the mountains; from time to time covered by a cloud presently comes out again; and at length hides below the level of the sea. The Moon, besides doing the like, first increases slowly night after night, and then wanes: by and by re-appearing as a thin bright streak, with the rest of her disc so faintly perceptible as to seem only half existing.




  Added to these commonest and most regular occultations and manifestations, are various others, even more striking – comets, meteors, and the aurora with its arch and pulsating streams; Hashes of lightning, rainbows, halos. Differing from the rest and from one another as these do, they similarly appear and disappear. So that by a being absolutely ignorant but able to remember, and to group the things he remembers, the heavens must be regarded as a scene of arrivals and departures of many kinds of existences; some gradual, some sudden, but alike in this, that it is impossible to say whence the existences come or whither they go.




  Not the sky only, but also the Earth's surface, supplies various instances of these disappearances of things which have unaccountably appeared. Now the savage sees little pools of water formed by the rain drops coming from a source he cannot reach; and now, in a few hours, the gathered liquid has made itself invisible. Here, again, is a fog – perhaps lying isolated in a hollow, perhaps enwrapping everything – which came awhile since, and presently goes without leaving a trace of its whereabouts. Afar off is perceived water – obviously a great lake; but on approaching it the seeming lake recedes, and cannot be found. In the desert, what we know as sand-whirlwinds, and on the sea what we know as water-spouts, are to the primitive man moving things which come out of nothing and then vanish into nothing. Looking over the ocean he recognizes an island known to be a long way off, and commonly invisible, but which has now risen from the water; and to-morrow, he observes, unsupported in space, an  inverted figure of a boat, perhaps by itself, or perhaps joined to an erect figure above. In one place he sometimes perceives land-objects on the surface of the sea, or in the air over it – a fata morgana; and in another, opposite to him on the mist, there occasionally conies into view a gigantic duplicate of himself – «a Brocken spectre.» These occurrences, some familiar and some unfamiliar, repeat the same experience – show transitions between the visible and the invisible.




  Once more, let us ask what must be the original conception of wind. Nothing in early experiences yields the idea of air, as we are now familiar with it; and, indeed, most can recall the difficulty they once had in thinking of the surrounding medium as a material substance. The primitive man cannot regard it as a something which acts as do the things he sees and handles. Into this seemingly-empty space on all sides, there from time to time comes an invisible agent which bends the trees, drives along the leaves, disturbs the water; and which he feels moving his hair, fanning his cheek, and now and then pushing his body with a force he has some difficulty in overcoming. What may be the nature of this agent there is nothing to tell him; but one thing is irresistibly thrust on his consciousness – that sounds are made, things about him are moved, and he himself is buffeted, by an existence he can neither grasp nor see.




  What primitive ideas arise out of these experiences derived from the inorganic world? In the absence of hypothesis (which is foreign to thought in its earliest stages), what mental association do these occurrences, some at long intervals, some daily, some hourly, some from minute to minute, tend to establish? They present, under many forms, the relation between a perceptible and an imperceptible mode of existence. In what way does the savage think of this relation? He cannot think of it in terms of dissipation into vapour and condensation from it, nor in terms of optical relations producing illusions, nor in any terms of physical  science. How, then, does he formulate it? A clue to the answer will be furnished by recalling certain remarks of young children. When an image from the magic lantern thrown on a screen, suddenly disappears on withdrawal of the slide, or when the reflection from a looking-glass, cast for a child's amusement on the wall or ceiling, is made to vanish by changing the attitude of the glass, the child asks – «Where is it gone to?» The notion arising in its mind is, not that this something no longer seen has become non-existent, but that it has become non-apparent; and it is led to think this by daily observing persons disappear behind adjacent objects, by watching while things are put out of sight, and by now and again finding a toy that had been hidden or lost. Similarly, the primitive idea is, that these various entities now manifest themselves and now conceal themselves. As the animal which he has wounded hides itself in the brushwood. and, if it cannot be found, is supposed by the savage to have escaped in some incomprehensible way, but to be still existing; so, in the absence of accumulated and organized knowledge, the implication of all these experiences is, that many of the things above and around pass often from visibility to invisibility, and conversely. Bearing in mind how the actions of wind prove that there is an invisible form of existence which possesses power, we shall see this belief to be plausible.




  It remains only to point out that along with this conception of a visible condition and an invisible condition, which each of these many things has, there comes the conception of duality. Each of them is in a sense double; since it has these two complementary modes of being.




  § 54.




  Significant facts of another order may next be noted – facts impressing the primitive man with the belief that things are transmutable from one kind of substance into another. I refer to the facts forced on his attention by imbedded remains of animals and plants. 




  While gathering food on the sea-shore, he finds, protruding from a rock, a shell, which, if not of the same shape as the shells he picks up, is so similar that he naturally classes it with them. But instead of being loose, it is part of a solid block; and on breaking it off, he finds its inside as hard as its matrix. Here, then, are two kindred forms, one of which consists of shell and flesh, and the other of shell and stone. Near at hand, in the mass of clay débris detached from an adjacent cliff, he picks up a fossil ammonite. Perhaps, like the Gryphoea just examined, it has a shelly coating with a stony inside. Perhaps, as happens with some liassic ammonites of which the shell has been dissolved away, leaving the masses of indurated clay that filled its chambers locked loosely together, it suggests a series of articulated vertebrae coiled up; or, as with other liassic ammonites of which the shell has been replaced by iron pyrites, it has a glistening appearance like that of a snake's skin. As such fossils are sometimes called «snake-stones», and are, in Ireland, supposed to be the serpents St. Patrick banished, we cannot wonder if the uncritical savage, classing this object with those it most resembles, thinks it a transmuted snake – once flesh and now stone. In another place, where a gully has been cut through sandstone by a stream, he observes on the surface of a slab the outline of a fish, and, looking closely, sees scales and the traces of fins; and elsewhere, similarly imbedded in rock, he finds bones not unlike those of the animals he kills for food: some of them, indeed, not unlike those of men.




  Still more suggestive are the fossil plants occasionally discovered. I do not refer so much to the prints of leaves in shale, and the stony stems found in strata accompanying coal. I refer, more especially, to the silicified trees here and there met with. Retaining, not their general forms only but their minute structures, so that the annual growths are marked by rings of colour such as mark them in living stems, these yield the savage clear evidence of transmutation. With all our knowledge it remains difficult to understand how  silica can so replace the components of the wood as to preserve the appearance thus perfectly; and for the primitive man, knowing nothing of molecular action and unable to conceive a process of substitution, there is no possible thought but that the wood is changed into stone.1




  Thus, if we ignore those conceptions of physical causation which have arisen only as experiences have been slowly organized during civilization, we shall see that in their absence there would be nothing to prevent us from putting on these facts the interpretations which the primitive man puts on them. Looking at the evidence through his eyes, we find his belief that tilings change from one kind of substance to another, to be the inevitable belief.




  And here let us not omit to note that along with the notion of transmutation is involved the notion of duality. These things have obviously two states of existence.




  § 55.




  Did we not thoughtlessly assume that truths made obvious by culture are naturally obvious, we should see that an unlimited belief in change of shape, as well as in change of substance, is one which the savage cannot avoid. From early childhood we hear remarks implying that certain transformations which living things undergo are matters of course, while other transformations are impossible. This distinction we suppose to have been manifest at the outset. But at the outset, the observed metamorphoses suggest that any metamorphosis may occur.




  Consider the immense contrast in form as in texture  between the seed and the plant. Look at this nut with hard brown shell and white kernel, and ask what basis there is for the expectation that from it will presently come a soft shoot and green leaves. When young we are told that the one grows into the other; and the blank form of explanation being thus filled up, we cease to wonder and inquire. Yet it needs but to consider what thought would have arisen had there been no one to give this mere verbal solution, to see that the thought would have been – transformation. Apart from hypothesis, the bare fact is that a thing having one size, shape, and colour, becomes a thing having an utterly different size, shape, and colour.




  Similarly with the eggs of birds. A few days since this nest contained five rounded, smooth, speckled bodies; and now in place of them are as many chicks gaping for food. We are brought up to the idea that the eggs have been hatched; and with this semblance of interpretation we are content. This extreme change in visible and tangible characters being recognized as one constantly occurring in the order of nature, is therefore regarded as not remarkable. But to a mind occupied by no generalized experiences of its own or of others, there would seem nothing more strange in the production of chicks from nuts than in the production of chicks from eggs: a metamorphosis of the kind we think impossible, would stand on the same footing as one vhich familiarity has made us think natural. Indeed, on remembering that there still survives, or till lately survived, the belief that barnacle-geese arise from barnacles – on learning that in the early Transactions of the Royal Society, there is a paper describing a barnacle as showing traces of the young bird it is about to produce; it will be seen that only by advanced science has there been discriminated the natural organic transformations, from transformations which to ignorance seem just as likely.




  The insect-world yields instances of metamorphoses even more misleading. To a branch above his wigwam, the savage saw a few days ago, a caterpillar hanging with its head  downwards. Now in the same place hangs a differently formed and coloured thing – a chrysalis. A fortnight after there comes out a butterfly: leaving a thin empty case. These insect-metamorphoses, as we call them, which we now interpret as processes of evolution presenting certain definitely-marked stages, are in the eyes of the primitive man, metamorphoses in the original sense. He accepts them as actual changes of one tiling into another thing utterly unlike it.




  How readily the savage confounds these metamorphoses which really occur, with metamorphoses which seem to occur but are impossible, we shall perceive on noting a few cases of mimicry by insects, and the conclusions they lead to. Many caterpillars, beetles, moths, butterflies, simulate the objects by which they are commonly surrounded. The Onychocerus scorpio is so exactly like, in colour and rugosity, «to a piece of the bark of the particular tree it frequents», that until it moves it is absolutely invisible: thus raising the idea that a piece of the bark itself has become alive. Another beetle, Onthophilus sulcatus, is «like the seed of an umbelliferous plant»; another is «undistinguishable by the eye from the dung of caterpillars»; some of the Cassidae «resemble glittering dew-drops upon the leaves»; and there is a weevil so coloured and formed that, on rolling itself up, it «becomes a mere oval brownish lump, which it is hopeless to look for among the similarly-coloured little stones and earth pellets among which it lies motionless», and out of which it emerges after its fright, as though a pebble had become animated To these examples given by Mr. Wallace, may be added that of the «walking-stick insects», so called «from their singular resemblance to twigs and branches.»




  «Some of these are a foot long and as thick as one's finger, and their whole colouring, form, rugosity, and the arrangement of the head, legs and antennae, are such as to render them absolutely identical in appearance with dead sticks. They hang loosely about shrubs in the forest, and have the extraordinary habit of stretching out their legs unsymmetrically, so as to render the deception more complete.» 




  What wonderful resemblances exist, and what illusions they may lead to, will be fully perceived by those who have seen, in Mr. Wallace's collection, butterflies of the Indian genus Kallima, placed amid the objects they simulate. Settling on branches bearing dead leaves, and closing its wings, one of these then resembles a dead leaf, not only in general shape, colour, markings, but in so seating itself that the processes of the lower wings unite to form the representation of a foot-stalk. When it takes flight, the impression produced is that one of the leaves has changed into a butterfly. This impression is greatly strengthened when the creature is caught. On the under-side of the closed wings, is clearly marked the mid rib, running right across them both from foot-stalk to apex; and here, too, are lateral veins. Nay, this is not all. Mr. Wallace says –




  «We find representations of leaves in every stage of decay, variously blotched and mildewed and pierced with holes, and in many cases irregularly covered with powdery black dots gathered into patches and spots, so closely resembling the various kinds of minute fungi that grow on dead leaves that it is impossible to avoid thinking at first sight that the butterflies themselves have been attacked by real fangi.»




  On recalling the fact that, a few generations ago, civilized people believed, as many civilized people believe still, that decaying meat is itself transformed into maggots – on being reminded that our peasantry at the present time, think the thread-like aquatic worm Gordius, is a horsehair that has fallen into the water and become living; we shall see that these extreme resemblances inevitably raise a suspicion of actual metamorphoses. That this suspicion, so suggested, becomes a belief, is a proved fact. In Java and neighbouring regions inhabited by it, that marvellous insect, «the walking leaf», is positively asserted to be a leaf that has become animated. What else should it be? In the absence of that explanation of mimicry so happily hit upon by Mr. Bates, no other origin for such wonderful likenesses between things wholly unallied can be imagined. 




  Once established, the belief in transformation easily extends itself to other classes of things. Between an egg and a young bird, there is a far greater contrast in appearance and structure than between one mammal and another. The tadpole, with a tail and no limbs, differs from the young frog with four limbs and no tail, more than a man differs from a hyaena; for both of these have four limbs, and both laugh. Hence there seems ample justification for the belief that any kind of creature may be transformed into any other; and so there results the theory of metamorphosis in general, which rises into an explanation everywhere employed without check.




  Here, again, we have to note that while initiating and fostering the notion that things of all kinds may suddenly change their forms, the experiences of transformations confirm the notion of duality. Each object is not only what it seems, but is potentially something else.




  § 56.




  What are shadows? Familiar as has become the interpretation of them in terms of physical causation, we do not ask how they look to the absolutely ignorant.




  Those from whose minds the thoughts of childhood have not wholly vanished, will remember the interest they once felt in watching their shadows – moving legs and arms and fingers, and observing how corresponding parts of the shadows moved. By a child a shadow is thought of as an entity. I do not assert this without evidence, A memorandum made in 1858–9, in elucidation of the ideas described in the book of Williams on the Fijians, then recently published, concerns a little girl seven years old, who did not know what a shadow was, and to whom I could give no conception of its true nature. On ignoring acquired knowledge, we shall see this difficulty to be quite natural. A thing having outlines, and differing from surrounding things in colour, and especially a thing which moves, is, in other cases, a reality. Why is not this a reality? The  conception of it as merely a negation of light, cannot be framed until after the behaviour of light is in some degree understood. Doubtless the uncultured among ourselves, without formulating the truth that light, proceeding in straight lines, necessarily leaves unlighted spaces behind opaque objects, nevertheless regard a shadow as naturally attending an object exposed to light, and as not being anything real. But this is one of the countless cases in which inquiry is set at rest by a verbal explanation. «It's only a shadow, is the answer given in early days; and this answer, repeatedly given, deadens wonder and stops further thought.»




  The primitive man, left to himself, necessarily concludes a shadow to be an actual existence, which belongs to the person casting it. He simply accepts the facts. Whenever the sun or moon is visible, he sees this attendant thing which rudely resembles him in shape, which moves when he moves, which now goes before him, now keeps by his side, now follows him, which lengthens and shortens as the ground inclines this way or that, and which distorts itself in strange ways as he passes by irregular surfaces. True, he cannot see it in cloudy weather; but, in the absence of a physical interpretation, this simply proves that his attendant conies out only on bright days and bright nights. It is true, also, that such resemblance as his shadow bears to him, and its approximate separateness from him, are shown only when he stands up: on lying down it seems to disappear and partially merge into him. But this observation confirms his impression of its reality. The greater or less separateness of his own shadow, reminds him of cases where a shadow is quite separate. When watching a fish in the water on a fine day, he sees a dark, fish-shaped patch on the bottom at a considerable distance from the fish, but nevertheless following it hither and thither. Lifting up his eyes, he observes dark tracts moving along the mountain sides – tracts which, whether traced or not to the clouds that cast them, are seen  to be widely disconnected from objects. Hence it is clear that shadows, often so closely joined with their objects as to be hardly distinguishable from them, may become distinct and remote.




  Thus, by minds beginning to generalize, shadows must be conceived as existences appended to, but capable of separation from, material things. And that they are so conceived is abundantly proved. The Benin-negroes regard men's shadows as their souls; and the Wanika are afraid of their own shadows: possibly thinking, as some other negroes do, that their shadows watch all their actions, and bear witness against them. The Greenlanders say a man's shadow is one of his two souls – the one which goes away from his body at night. Among the Fijians, too, the shadow is called «the dark spirit», as distinguished from another which each man possesses. And the community of meaning, hereafter to be noted more fully, which various unallied languages betray between shade and spirit, shows us the same thing.




  These illustrations suggest more than I here wish to show. The ideas of the uncivilized as we now find them, have developed from their first vague forms into forms having more coherence and definiteness. We must neglect the special characters of these ideas, and consider only that most general character with which they began. This proves to be the character inferred above. Shadows are realities which, always intangible and often invisible, nevertheless severally belong to their visible and tangible correlatives; and the facts they present, furnish further materials for developing both the notion of apparent and unapparent states of being, and the notion of a duality in things.




  § 57.




  Other phenomena, in some respects allied, yield to these notions still more materials. I refer to reflections.




  If the rude resemblance which a shadow bears to the person casting it, raises the idea of a second entity, much  more must the exact resemblance of a reflection do this. Repeating all the details of form, of light and shade, of colour, and mimicking even the grimaces of the original, this image cannot at first be interpreted otherwise than as an existence. Only by experiment is it ascertained that to the visual impressions there are not, in this case, those corresponding tactual impressions yielded by most other things. What results? Simply the notion of an existence which can be seen but not felt. Optical interpretation is impossible. That the image is formed by reflected rays, cannot be conceived while physical knowledge does not exist; and in the absence of authoritative statement that the reflection is a mere appearance, it is inevitably taken for a reality – a reality in some way belonging to the person whose traits it simulates and whose actions it mocks. Moreover, these duplicates seen in the water, yield to the primitive man verifications of certain other beliefs. Deep down in the clear pool, are there not clouds like those he sees above? The clouds above appear and disappear. Has not the existence of these clouds below something to do with it? At night, again, seeming as though far underneath the surface of the water, are stars as bright as those overhead. Are there, then, two places for the stars? and did those which disappeared during the day go below where the rest are? Once more, overhanging the pool is the dead tree from which he breaks off branches for firewood. Is there not an image of it too? and the branch which he burns and which vanishes while burning – is there not some connexion between its invisible state and that image of it in the water which he could not touch, any more than he can now touch the consumed branch?




  That reflections thus generate a belief that each person has a duplicate, usually unseen, but which may be seen on going to the water-side and looking in, is not an a priori inference only: there are facts verifying it. Besides «the dark spirit», identified with the shadow, which the Fijians  say goes to Hades, they say each man has another – «his likeness reflected in water or a looking-glass», which «is supposed to stay near the place in which a man dies.» This belief in two spirits, is, indeed, the most consistent one. For are not a man's shadow and his reflection separate? and are they not co-existent with one another and with himself? Can he not, standing at the water-side, observe that the reflection in the water and the shadow on the shore, simultaneously move as he moves? Clearly, while both belong to him, the two are independent of him and one another; for both may be absent together, and either may be present in the absence of the other.




  Early theories about the nature of this duplicate are now beside the question. We are concerned only with the fact that it is thought of as real. Here is revealed another class of facts confirming the notion that existences have their visible and invisible states, and strengthening the implication of a duality in each existence.




  § 58.




  Let any one ask himself what would be his thought if, in a state of child-like ignorance, he were to hear repeated a shout which he uttered. Would he not inevitably conclude that the answering shout came from another person? Succeeding shouts severally responded to in tones like his own, yet without visible source, would rouse the idea that this person was mocking him, and at the same time concealing himself. A futile search in the wood or under the cliff, would end in the conviction that the hiding person was very cunning: especially when joined to the fact that here, in the spot whence the answer before came, no answer was now given – obviously because it would disclose the mocker's whereabouts. If at this same place on subsequent occasions, a responsive shout always came to any passer-by who called out, the resulting thought would be that in this place there dwelt one of these invisible forms – a man who had passed into an invisible state, or who could become invisible when sought. 




  No physical explanation of an echo can be framed by the uncivilized man. What does he know about the reflection of sound-waves? – what, indeed, is known about the reflection of sound-waves by the mass of our own people? Were it not that the spread of knowledge has modified the mode of thought throughout all classes, producing everywhere a readiness to accept what we call natural interpretations, and to assume that there are natural interpretations to occurrences not comprehended; there would even now be an explanation of echoes as caused by unseen beings.




  That to the primitive mind they thus present themselves, is shown by facts. Of the Abipones, we read that «what became of the Lokal [spirit of the dead] they knew not, but they fear it, and believe that the echo was its voice.» The Indians of Cumana (Central America) «believed the soul to be immortal, that it did eat and drink in a plain where it resided, and that the echo was its answer to him that spoke or called.» Narrating his voyage down the Niger, Lander says that from time to time, as they came to a turn in the creek, the captain of the canoe halloed «to the fetish, and where an echo was returned, half-a-glass of rum, and a piece of yam and fish, were thrown into the water ... on asking Boy the reason why he was throwing away the provisions thus, he asked: ‹Did you not hear the fetish?›»




  Here, as before, I must ask the reader to ignore these special interpretations, acceptance of which forestalls the argument. Attention is now drawn to this evidence simply as confirming the inference that, in the absence of physical explanation, an echo is conceived as the voice of some one who avoids being seen. So that once more we have duality implied – an invisible state as well as a visible state.




  § 59.




  To a mind unfurnished with any ideas save those of its own gathering, surrounding nature thus presents multitudinous cases of seemingly-arbitrary change. In the sky and on the earth, things make their appearance and disappear;  and there is nothing to show why they do so. Here on the surface and there imbedded in the ground, are things that have been transmuted in substance – changed from flesh to stone, from wood to flint. Living bodies on all sides exemplify metamorphosis in ways marvellous enough to the instructed, and to the primitive man quite incomprehensible. And the conception of two or more inter-changeable states of existence, impressed on him by such phenomena, is again impressed on him by shadows, reflections, and echoes.




  Did we not thoughtlessly accept as self-evident the truths elaborated during civilization and acquired insensibly during our early days, we should at once see that these ideas which the primitive man forms, are inevitably formed. The laws of mental association necessitate these primitive notions of transmutation, of metamorphosis, of duality; and, until experiences have been systematized, no restraints are put on them. With the eyes of developed knowledge we look at snow as a particular form of crystallized water, and at hail as drops of rain which congealed as they fell. When these become fluid we say they have thawed – thinking of the change as a physical effect of heat; and, similarly, when the hoar frost fringing the sprays turns into hanging drops, or when the surface of the pool solidifies and again liquefies. But looked at with the eyes of absolute ignorance, these changes are transmutations of substance – passings from one kind of existence into another kind of existence. And in like ways are conceived all the changes above enumerated.




  Let us now ask what happens in the primitive mind when there has been accumulated this chaotic assemblage of crude ideas, having, amid their differences, certain resemblances. In conformity with the law of evolution, every aggregate tends to integrate, and to differentiate while it integrates. The aggregate of primitive ideas must do this. After what manner will it do it? These multitudinous vague notions form a loose mass without order. They slowly segregate, like cohering with like, and so forming indefinitely-marked  groups. When these groups begin to form a consolidated whole, constituting a general conception of the way in which things at large go on, they must do it in the same way: such coherence of the groups as arises, must be due to some likeness among the members of all the groups. We have seen that there is such a likeness – this common trait of duality joined with this aptitude for passing from one mode of existence to another. Integration must be set up by the recognition of some conspicuous typical case. When, into a heap of detached observations, is introduced an observation akin to them in which a causal relation is discernible, it forthwith commences assimilating to itself from this heap of observations, those which are congruous; and tends even to coerce into union those of which the congruity is not manifest. One may say that as the protoplasm forming an unfertilized germ remains inert until the matter of a sperm-cell is joined with it, but begins to organize when this addition is made; so a loose mass of observations continues unsystematized in the absence of an hypothesis, but under the stimulus of an hypothesis undergoes changes bringing about a coherent systematic doctrine. What particular example, then, of this prevalent duality, plays the part of an organizing principle to the aggregate of primitive ideas? We must not look for an hypothesis properly so called: an hypothesis is an implement of inquiry not to be framed by the primitive mind. We must look for some experience in which this duality is forcibly thrust on the attention. As a consciously-held hypothesis is based on some obtrusive instance of a relation, which other instances are suspected to be like; so the particular primitive notion which is to serve as an unconscious hypothesis, setting up organization in this aggregate of primitive notions, must be one conspicuously exemplifying their common trait.




  First identifying this typical notion, we must afterwards enter on a survey of the conceptions which result. It will be needful to pursue various lines of inquiry and exposition not manifestly relevant to our subject; and it will also be needful  to contemplate much evidence furnished by men who have advanced beyond the savage state. But this discursive treatment is unavoidable. Until we can figure to ourselves with approximate truth the primitive system of thought, we cannot understand primitive conduct; and rightly to conceive the primitive system of thought, we must compare the systems found in many societies: helping ourselves by observing its developed forms, to verity our conclusions respecting its undeveloped form.2 




  

    	
1 Let me here give an instance of the way in which facts of this kind may affect men's beliefs. In his Two Years in a Levantine Family, Mr. tit. John, commenting on the extreme credulity of the Egyptians, names, in illustration, a report which was spread and widely credited that certain villagers had been turned into stones. Belief of this report seems, to us, astonishing; but it seems less astonishing when all the circumstances are known. Not many miles from Cairo there exists an extensive silicified forest – stumps and prone trunks in great numbers. If trees can be turned into stones, why not men? To the unscientific, one event looks just as likely as the other.




    	
2 The reader who is surprised to find in the succeeding chapters so much space devoted to the genesis of those «superstitions», as we call them, which constitute the primitive man's Theory of Things, will get a clue on turning to the first part of my Essay on «Manners and Fashion», originally published in 1854 (see Essays, & c., Vol. I). The conception, there briefly indicated, of the way in which social organization is affected by the way in which his emotions are guided by his beliefs, I have been, since that date, slowly developing; and the following chapters present it in a complete form. Beyond publishing an article on «The Origin of Animal-Worship» in May, 1870, I have, in the meantime, done nothing towards selling forth these developed views: other subjects having had prior claims.


  




  IX. THE IDEAS OF THE ANIMATE AND THE INANIMATE.




  § 60.




  AT first sight, the difference between an animal and a plant seems greater than the difference between a plant and a lifeless object. Its frequent movements distinguish a quadruped or a bird from inert things; but a plant, inert in most respects, is not thus distinguished. Only to beings capable of making those comparisons between past and present by which growth is detected and the cycle of reproductive changes traced, can it become manifest that plants are allied with animals more than with other entities. The earliest classification, then, puts animals into one group and the rest of things into another.




  Hence, in considering how there arises in consciousness the distinction between the living and the not-living, we may, for a while, neglect the phenomena of plant-life and consider only those of animal-life.




  To understand the nature of the conceived distinction in the mind of the primitive man, we must observe the development of it through lower forms of consciousness.




  § 61.




  If, when wandering some sunny day on the sea-shore among masses of rock covered with «acorn-shells», one stops to examine something, a feeble hiss may be heard. On investigation, it will be found that this sound proceeds from the acorn-shells. During low tide they commonly remain with their valves not quite shut; but those on which a  shadow is suddenly cast begin to close, and by simultaneous closure of the great numbers covered by the shadow, this faint noise is produced. Here the fact to be observed is that these cirrhipeds, which are transformed crustaceans having aborted eyes imbedded in their bodies, and vision which suffices only to discriminate light from darkness, draw to the doors of their cells when the light is all at once intercepted. Ordinarily, something alive casts the shadow – there is an adjacent source of danger. But as the shadow may be cast by a sharp-edged cloud, which obscures the sun with adequate suddenness, an adjacent living body is not always the cause: the test is an imperfect one. Still, we see that deep down among creatures thus unintelligent, there is a vague general response to an indication of adjacent life: the indication being a change that implies a moving body.




  Various inferior types whose lives are carried on mainly by reflex actions, display no very marked advance on this mode of discriminating the living from the not-living, as visually presented. Further along the shore, in the tide-pools, are shrimps, which dart in all directions when a large body comes near; and when decaying sea-weed is disturbed, the sea-fleas jump at random, whatever may have caused the disturbance. So in the neighbouring fields, the insects, nob distinguishing the shapes of moving objects or their kinds of motion, fly or leap when sudden great changes of visual impression are made on them – each such change usually implying a living body near at hand. In these cases, as in the cases of caterpillars that roll themselves up when touched, the action is automatic. After the vivid nervous stimulus comes a strong motor discharge, resulting in flight or in diffused contraction of the muscles.




  In such cases the motion which implies life is confounded with the motion which does not. The kind of mental act is like that occurring in ourselves when some large object suddenly passes close in front. An involuntary startresults, before there is time to decide whether the object is alive or  dead – a source of danger or not. The primary suggestion with us, as with these lower creatures, is that motion implies life; but whereas with us conscious observation instantly disproves or verifies this suggestion, with them it does not.




  § 62.




  What is the first specialization of this original consciousness? How do superior creatures begin to qualify this association between motion and life, in such way as to exclude from the class of living things a number which move but are not living? Where intelligence rises beyond the merely automatic, the motion implying life begins to be distinguished from other motion by its spontaneity. Without being struck or pushed by anything external, bodies which are alive suddenly change from rest to movement, or from movement to rest. Books show appreciation of this difference. Watching doubtfully as you pass in the distance, they rise into the air if you stop; or, not doing this, do it when you walk on.




  That the spontaneity of the motion serves as a test, is clearly shown by the behaviour of animals in presence of a railway train, which shows no spontaneity. In the early days of railways they displayed great alarm; but after a time, familiarized with the roar and the swift motion of this something which, appearing in the distance rushed by and disappeared in the distance, they became regardless of it. The cattle now continue to graze; and even the partridges on the embankment-slopes scarcely raise their heads.




  Converse evidence is yielded by the behaviour of a dog mentioned by Mr. Darwin. Like others of his kind, and like superior animals generally, he was regardless of the swaying flowers and the leaves occasionally rustled by the summer breeze. But there happened to be on the lawn an opened parasol. From time to time the breeze stirred this; and when it did so, the dog growled fiercely and barked. Conscious, as Iris experiences had made him, that the familiar agency which he felt raising Iris own hair, sufficed also to move the leaves  about, and that consequently their motion was not self-produced, he had not observed so large a tiling as a parasol thus moved. Hence arose the idea of some living power – an intruder.




  Again, appearances which at first vividly suggest life, presently cease to suggest it if spontaneity is absent. The behaviour of a dog before a looking-glass proves this. At first conceiving the reflected image to be another dog, he is excited; and if the back of the looking-glass is accessible, makes attempts to reach the supposed stranger. When, however, the glass is so placed, say in a chiffonier, as to show him the image very frequently, he becomes indifferent to it. For what reason? The appearance does not spontaneously move. While he is still, it remains still; and any motion in it follows motion in himself.




  § 63.




  Yet a further test used by intelligent animals to discriminate the living from the not-living, is the adaptation of motion to ends. Amusing herself with a mouse she has caught, the cat, if it remains long stationary, touches it with her paw to make it run. Obviously the thought is that a living thing disturbed will try to escape, and so bring a renewal of the chase. Not only is it expected that there will be self-produced motion; but it is expected that this motion will be away from danger. Habitually it is observable of animals that when failing to decide by the odour whether something smelt at is a living creature or not, there is an anticipation that disturbance will cause it to run away if it is alive. And even the behaviour of some gregarious birds when one of their number has been shot, shows that the absence of response to the cries and movements of the flock, leads to the impression that their companion is no longer one of that class of objects known as animated.




  § 64.




  Thus in the ascent from low to high types of creatures, the power of distinguishing the animate from the  inanimate increases. First motion, then spontaneous motion, then adapted spontaneous motion, are the successive tests used as intelligence progresses.




  Doubtless other traits aid. Sniffing the air, a deer perceives by something in it the proximity of an enemy; and a carnivore often follows prey by the scent it has left. But certain odours, though concomitants of life, are not used as tests of life; for when found, the objects which exhale the odours are not regarded as living if they exhibit none of the expected motions. Sounds, too, serve as indications; but these, when caused by animals, are the results of spontaneous motions, and are taken to imply life only because they accompany other spontaneous motions.




  It should be added that the ability thus to class apart the animate and the inanimate, is inevitably developed in the course of evolution. Under penalties of death by starvation or destruction, there has been a constant cultivation of the power to discriminate the two, and a consequent increase of it.




  § 65.




  Shall we say that the primitive man is less intelligent than the lower mammals, less intelligent than birds and reptiles, less intelligent even than insects? Unless we say this, we must say that the primitive man distinguishes the living from the not-living; and if we credit him with intelligence higher than that of brutes, we must infer that he distinguishes the living from the not-living better than brutes do. The tests which other creatures use, and which the superior among them rightly use in nearly all cases, he also must use: the only difference being that occasional errors of classing into which the most developed among other creatures fall, he avoids.




  It is true that the uncivilized man as we now find him, commonly errs in his classification when shown certain products of civilized art, having traits of structure or behaviour like those of living things. By the Esquimaux, Ross's vessels were thought alive – moving as they did without  oars; and Thomson says of the New Zealanders, that «when Cook's ship hove in sight, the people took her for a whale with wings.» Andersson tells us that by the Bushmen, a waggon was supposed to be animated, and to want grass: its complexity, its symmetry, and its moving wheels, being irreconcilable with their experiences of inanimate things. «It is alive» said an Arawâk to Brett, on seeing a pocket-compass. That a watch is taken by savages for a living creature, is a fact frequently noted. And we have, again, the story of the Esquimaux, who, ascribing life to a musical box and a barrel-organ, regarded the one as the child of the other. But automatic instruments emitting various sounds, are in that respect strikingly like many animated bodies. The motions of a watch seem spontaneous; and hence the ascription of life is quite natural. We must exclude mistakes made in classing those things which advanced arts have made to simulate living things; since such things mislead the primitive man in ways unlike those in which he can be misled by the natural objects around him. Limiting ourselves to his conceptions of these natural objects, we cannot but conclude that his classification of them into animate and inanimate, is substantially correct.




  Concluding this, we are obliged to diverge at the outset from certain interpretations currently given of his superstitions. The belief, tacit or avowed, that the primitive man thinks there is life in things which are not living, is clearly an untenable belief. Consciousness of the difference between the two, growing ever more definite as intelligence evolves, must be in him more definite than in all lower creatures. To suppose that without cause he begins to confound them, is to suppose the process of evolution is inverted.




  § 66.




  It is, indeed, urged that undeveloped human intelligence daily shows a tendency to confound them. Certain facts are named as implying that children fail in the  discrimination. Were not this evidence vitiated by the suggestions of adults, it would have weight. But on remembering that when trying to pacify a child that has hurt itself against some inanimate object, a mother or nurse will affect to take the child's part against this object, perhaps saying, «Naughty chair to hurt baby – beat it!» we shall suspect that the notion does not originate with the child but is given to it. The habitual behaviour of children to surrounding things implies no such confusion. Unless an inanimate object so far resembles an animate one as to suggest the idea, that it may be a motionless living creature which will presently move, a child shows no fear of it. True, if an inanimate thing moves without a perceived external force, alarm results. Unlike as a thing; may be to living things, yet if it displays this spontaneity characteristic of living things, the idea of life is aroused, and a scream may be caused. But otherwise, life is no more ascribed by a child than by a puppy or a kitten.1 Should it be said that an older child, endowing its playthings with personalities, speaks of them and fondles them as though they were  living; the reply is that this shows not belief but deliberate fiction. Though pretending that the things are alive, the child does not really think them so. Were its doll to bite, it would be no less astounded than an adult would be. To secure that pleasurable action of unused faculties called play, many intelligent creatures thus dramatize: lacking the living objects, they will accept as representing them, non-living objects – especially if these can be made to simulate life. But the dog pursuing a stick does not think it alive. If he gnaws it after catching it, he does but carry out his dramatized chase. Did he think the stick alive, he would bite it as eagerly before it was thrown as after. It is further alleged that even the grown man sometimes betrays a lurking tendency to think of inanimate objects as animate. Made angry by resistance to his efforts, he may in a fit of rage swear at some senseless thing, or dash it on the ground, or kick it. But the obvious interpretation is that anger, like every strong emotion, tends to discharge itself in violent muscular actions, which must take some direction or other; that when, as in many past cases, the cause of the anger has been a living object, the muscular actions have been directed towards the injury of such object; and that the established association directs the muscular discharges in the same way when the object is not living, if there is nothing to determine them in any other way. But the man who thus vents his fury cannot be said to think the thing is alive, though this mode of showing his irritation makes him seem to think so.




  None of these facts, then, imply any real confusion between the animate and the inanimate. The power to distinguish between the two, which is one of the first powers vaguely shown even by creatures devoid of special senses, which goes on increasing as intelligence evolves, and which becomes complete in the civilized man, must be regarded as approaching completeness in the uncivilized man. It cannot  be admitted that he confuses things which, through all lower forms of mind, have been growing clear.




  § 67.




  «How, then, are we to explain his superstitions?» it will be asked. «That these habitually imply the ascription of life to things not alive, is undeniable. If the primitive man has no proclivity to this confusion, how is it possible to explain the extreme prevalence, if not the universality, of beliefs which give personalities, and tacitly ascribe animation, to multitudes of inanimate things?»




  The reply is, that these cannot be primary beliefs, but must be secondary beliefs into which the primitive man is betrayed during his early attempts to understand the surrounding world. The incipiently-speculative stage must come after a stage in which there is no speculation – a stage in which there yet exists no sufficient language for carrying on speculation. During this stage, the primitive man no more tends to confound animate with inanimate than inferior creatures do. If, in his first efforts at interpretation, he forms conceptions inconsistent with this pre-established distinction between animate and inanimate, it must be that some striking experience misleads him – introduces a germ of error which develops into an erroneous set of interpretations.




  What is the germinal error? We may fitly seek for it amid those experiences which mask the distinction between animate and inanimate. There are continually-recurring states in which living things simulate things not alive; and in certain attendant phenomena we shall find the seed of that system of superstitions which the primitive man forms. 




  

    	
1 Not long after the above passage was published I met with a good illustration of the way in which such ideas are indirectly suggested to children by remarks made, and then ascribed to them as original; and, strange to say, this illustration was furnished by the mistaken interpretation put by a distinguished psychologist, M. Taine, on his own child's question. In the Revue Philosophique for January, 1876, p. 14, he wrote: – «Un soir (trois ans) comme elle s'enquérait de la lune, on lui dit qu'elle est allée se coucher, et là-dessus elle reprend: ‹Où donc est la bonne de la lune?› Tout ceci ressemble fort aux émotions et aux conjectures des peuples enfants, à leur admiration vive et profonde en face des grandes choses naturelles, à la puissance qu'exercent sur eux l'analogie, le langage et la métaphore pour les conduire aux mythes solaires, lunaires, etc. Admettez qu'un pareii état à ésprit soit universel a une époque; on devine tout de suite les cultes et Ies légendes qui se formeraient. Ce sont celles des Védas, de l'Edda, et même d'Homère.» Now, it needs but to observe that the child had been told that the moon was going to bed to see that, by implication, life had already been ascribed to the moon. The thought obviously was – If the moon goes to bed it must have a nurse, as I have a nurse when I go to bed, and the moon must be alive as I am.


  




  X. THE IDEAS OF SLEEP AND DREAMS.




  § 68.




  A CONCEPTION which is made so familiar to us during education that we mistake it for an original and necessary one, is the conception of Mind, as an internal existence distinct from body. The hypothesis of a sentient, thinking entity, dwelling within a corporeal framework, is now so deeply woven into our beliefs and into our language, that we can scarcely imagine it to be one which the primitive man did not entertain, and could not entertain.




  Yet if we ask what is given in experience to the untaught human being, we find that there is nothing to tell him of any such existence. From moment to moment he sees things around, touches them, handles them, moves them hither and thither. He knows nothing of sensations and ideas – has no words for them. Still less has he any such highly-abstract word or conception as consciousness. He thinks without observing that he thinks; and therefore never asks how he thinks, and what it is which thinks. His senses make him conversant only with objects externally existing, and with his own body; and he transcends his senses only far enough to draw concrete inferences respecting the actions of these objects. An invisible, intangible entity, such as Mind is supposed to be, is a high abstraction unthinkable by him, and inexpressible by his vocabulary.




  This, which is obvious a priori, is verified a posteriori.  The savage cannot speak of internal intuition except in terms of external intuition. We ourselves, indeed, when saying that we see something that has been clearly explained, or grasp an argument palpably true, still express mental acts by words originally used to express bodily acts. And this use of words implying vision and touch, which with us is metaphorical, is, with the savage, not distinguished from literal. He symbolizes his mind by his eye. (See Principles of Psychology, § 404.)




  But until there is a conception of Mind as an internal principle of activity, there can be no such conception of dreams as we have. To interpret the sights and sayings and doings we are conscious of during sleep, as activities of the thinking entity which go on while the senses are closed, is impossible until the thinking entity is postulated. Hence arises the inquiry – What explanation is given of dreams before the conception of Mind exists.




  § 69.




  Hunger and repletion, Loth very common with the primitive man, excite dreams of great vividness. Now, after a bootless chase and a long fast, he lies exhausted; and, while slumbering, goes through a successful hunt – kills, skins, and cooks his prey, and suddenly wakes when about to taste the first morsel. To suppose him saying to himself – «It was all a dream», is to suppose him already in possession of that hypothesis which we see he cannot have. He takes the facts as they occur. With perfect distinctness he recalls the things he saw and the actions he performed; and he accepts undoubtingly the testimony of memory. True, he all at once finds himself lying still. He does not under stand how the change took place; but, as we have lately seen, the surrounding world familiarizes him with unaccountable appearances and disappearances, and why should not this be one? If at another time, lying gorged with food, the disturbance of his circulation causes nightmare – if, trying to escape and being unable, he fancies himself in the  clutches of a bear, and wakes with a shriek; why should he conclude that the shriek was not due to an actual danger? Though his squaw is there to tell him that she saw no bear, yet she heard his shriek; and like him has not the dimmest notion that a mere subjective state can produce such an effect – has, indeed, no terms in which to frame such a notion.




  The belief that dreams are actual experiences is confirmed by narrations of them in imperfect language. We forget that discriminations easy to us, are impossible to those who have but few words, all concrete in their meanings, and only rude prepositional forms in which to combine these words. When we read that in the language of so advanced a people as the ancient Peruvians, the word huaca meant «idol, temple, sacred place, tomb, hill, figures of men and animals», we may judge how indefinite must be the best statements which the vocabularies of the rudest men enable them to make. When we read of an existing South American tribe, that the proposition – «I am an Abipone», is expressible only in the vague way – «I, Abipone»; we cannot but infer that by such undeveloped grammatical structures, only the simplest thoughts can be rightly conveyed. When, further, we learn that among the lowest men inadequate words indefinitely combined are also imperfectly pronounced, as, for instance, among the Akka, whose speech struck Schweinfurth by its inarticulateness, we recognize a third cause of confusion. And thus prepared, we need feel no surprise on being told that the Zuni Indians require «much facial contortion and bodily gesticulation to make their sentences perfectly intelligible»; that the language of the Bushmen needs so many signs to eke out its meaning, that «they are unintelligible in the dark»; and that the Arapahos «can hardly converse with one another in the dark.» If, now, remembering all this, we ask what must happen when a dream is narrated by a savage, we shall see that even supposing he suspects some distinction between  ideal actions and real actions, he cannot express it. His language does not enable him to say – «I dreamt that I saw», instead of – «I saw.» Hence each relates his dreams as though they were realities; and thus strengthens in every other, the belief that his own dreams are realities.




  What then is the resulting notion? The sleeper on awaking recalls various occurrences, and repeats them to others. He thinks he has been elsewhere; witnesses say he has not; and their testimony is verified by finding himself where he was when he went to sleep. The simple course is to believe both that he has remained and that he has been away – that he has two individualities, one of which leaves the other and presently comes back. He, too, has a double existence, like many other things.




  § 70.




  From all quarters come proofs that this is the conception actually formed of dreams by savages, and which survives after considerable advances in civilization have been made. Here are a few of the testimonies.




  Schoolcraft tells us that the North American Indians in general, think «there are duplicate souls, one of which remains with the body, while the other is free to depart on excursions during sleep»; and, according to Crantz, the Greenlanders hold «that the soul can forsake the body during the interval of sleep.» The theory in New Zealand is «that during sleep the mind left the body, and that dreams are the objects seen during its wanderings»; and in Fiji, «it is believed that the spirit of a man who still lives will leave the body to trouble other people when asleep.» Similarly in Borneo. It is the conviction of the Dyaks that the soul during sleep goes on expeditions of its own, and «sees, hears, and talks.» Among Hill-tribes of India, such as the Karens, the same doctrine is held: their statement being that «in sleep it [the Là, spirit or ghost] wanders away to the ends of the earth, and our dreams are what the Là sees and experiences in his perambulations.» By the  ancient Peruvians, too, developed as was the social state they had reached, the same interpretation was put upon the facts. They held that «the soul leaves the body while it is sleeping. They asserted that the soul could not sleep, and that the things we dream are what the soul sees in the world while the body sleeps.» And we are told the like even of the Jews: «Sleep is looked upon as a kind of death, when the soul departs from the body, but is restored again in awaking.»




  Occurring rarely, it may be, somnambulism serves, when it does occur, to confirm this interpretation. For to the uncritical, a sleep-walker seems to be exemplifying that activity during sleep, which the primitive conception of dreams implies. Each phase of somnambulism furnishes its evidence. Frequently the sleeper gets up, performs various actions, and returns to rest without waking; and, recalling afterwards these actions, is told by witnesses that he actually did the things he thought he had been doing. What construction must be put on such an experience by primitive men? It proves to the somnambulist that he may lead an active life during his sleep, and yet find himself afterwards in the place where he lay down. With equal conclusiveness it proves to those who saw him, that men really go away during their sleep; that they do the things they dream of doing; and may even sometimes be visible. True, a careful examination of the facts would show that in this case the man's body was absent from its place of rest. But savages do not carefully examine the facts. Again, in cases where the sleep-walker does not recollect the things he did, there is still the testimony of others to show him that he was not quiescent; and occasionally there is more. When, as often happens, his night-ramble brings him against an obstacle and the collision wakes him, he has a demonstration of the alleged fact that he goes hither and thither during sleep. On returning to his sleeping-place  he does not, indeed, find a second self there; but this discovery, irreconcilable with the accepted notion, simply increases the confusion of his ideas about these matters. Unable to deny the evidence that he wanders when asleep, he takes his strange experience in verification of the current belief, without dwelling on the inconsistency.




  When we consider what tradition, with its exaggerations, is likely to make of these abnormal phenomena, now and then occurring, we shall see that the primitive interpretation of dreams must receive from them strong support.




  § 71.




  Along with this belief there of course goes the belief that persons dreamt of were really met. If the dreamer thinks his own actions real, he ascribes reality to whatever he saw – place, thing, or living being. Hence a group of facts similarly prevalent.




  Morgan states that the Iroquois think dreams real, and obey their injunctions – do what they are told by those they see in dreams; and of the Chippewas, Keating asserts that they fast for the purpose of «producing dreams, which they value above all things.» The Malagasy «have a religious regard to dreams, and think that the good daemon ... comes, and tells them in their dreams when they ought to do a thing, or to warn them of some danger.» The Sandwich Islanders say the departed member of a family «appears to the survivors sometimes in a dream, and watches over their destinies»; and the Tahitians have like beliefs. In Africa it is the same. The Congo people hold that what they see and hear in «dreams come to them from spirits»; and among East Africans, the Wanika believe that the spirits of the dead appear to the living in dreams. The Kaffirs, too, «seem to ascribe dreams in general to the spirits». Abundant evidence is furnished by Bishop Callaway concerning the Zulus, whose ideas he has written down from their own mouths. Intelligent as these people are, somewhat advanced in social state, and having language enabling  them to distinguish between dream-perceptions and ordinary perceptions, we nevertheless find among them (joined with an occasional scepticism) a prevalent belief that the persons who appear in dreams are real. Out of many illustrations, here is one furnished by a man who complains that he is plagued by the spirit of his brother. He tells his neighbours: –




  «I have seen my brother.» They ask what he said. He says, «I dreamed that he was beating me, and saying, ‹How is it that you do no longer know that I am V› I answered him, saying, ‹When I do know you, what can I do that yon may see I know you? I know that you are my brother.› He answered me as soon as I said this, and asked, ‹When you sacrifice a bullock, why do you not call upon me?› I replied, ‹I do call on you, and laud yon by your laud-giving names. Just tell me the bullock which I have killed, without calling on you. For I killed an ox, I called on you; I killed a barren cow, I called on you.› He answered, saying, ‹I wish for meat.› I refused him, saying, ‹No, my brother, I have no bullock; do you see any in the cattle-pen?› He replied, ‹Though there be but one, I demand it.› When I awoke, I had a pain in my side.»




  Though this conception of a dead brother as a living being who demands meat, and inflicts pain for non-compliance, is so remote from our own conceptions as to seem scarcely possible; yet we shall see its possibility on remembering how little it differs from the conceptions of early civilized races. At the opening of the second book of the Iliad, we find the dream sent by Zeus to mislead the Greeks, described as a real person receiving from Zeus's directions what he is to say to the sleeping Agamemnon. In like manner, the soul of Patroclus appeared to Achilles when asleep «in all things like himself», saying «bury me soon that I may pass the gates of Hades», and, when grasped at, «like smoke vanished with a shriek»: the appearance being accepted by Achilles as a reality, and its injunction as imperative. Hebrew writings show us the like. When we read that «God came to Abimelech in a dream by night», that «the Lord came, and stood, and called as at other times, Samuel, Samuel»; we see an equally unhesitating belief in an equally objective reality. During civilization this faith has been but slowly  losing ground, and even still survives; as is proved by the stories occasionally told of people who when just dead appeared to distant relations, and as is proved by the superstitions of the «spiritualists.»




  Indeed, after recalling these last, we have but to imagine ourselves de-civilized – we have but to suppose faculty decreased, knowledge lost, language vague, and scepticism absent, to understand how inevitably the primitive man conceives as real, the dream-personages we know to be ideal.




  § 72.




  A reflex action on other beliefs is exercised by these beliefs concerning dreams. Besides fostering a system of erroneous ideas, this fundamental misconception discredits the true ideas which accumulated experiences of things are ever tending to establish.




  For while the events dreamed are accepted as events that have really occurred – while the order of phenomena they exhibit is supposed to be an actual order; what must be thought about the order of phenomena observed at other times? Such uniformities in it as daily repetition makes conspicuous, cannot produce that sense of certainty they might produce if taken by themselves; for in dreams these uniformities are not maintained. Though trees and stones seen when awake, do not give place to other things which panoramically change, yet, when the eyes are closed at night they do. While looking at him in broad daylight, a man does not transform himself; but during slumber, something just now recognized as a companion, turns into a furious beast, threatening destruction; or what was a moment since a pleasant lake, has become a swarm of crocodiles. Though when awake, the ability to leave the earth's surface is limited to a leap of a few feet; yet, when asleep, there sometimes comes a consciousness of flying with ease over vast regions. Thus, the experiences in dreams habitually contradict the experiences received during the day; and tend  to cancel the conclusions drawn from day-experiences. Or rather, they tend to confirm the erroneous conclusions suggested by day-experiences, instead of the correct conclusions. For do not these sudden appearances and disappearances in dreams, prove, like many facts observed when awake, that things can pass unaccountably from visible to invisible states, and vice versa? And do not these dream-transformations thoroughly accord with those other transformations, some real and some apparent, which make the primitive man believe in an unlimited possibility of metamorphosis? When that which in his dream he picked up as a stone, becomes alive, does not the change harmonize with his discoveries of fossils having the hardness of stones and the shapes of living things? And is not the sudden exchange of a tiger-shape for the shape of a man, which his dream shows him, akin to the insect metamorphoses he has noticed, and akin to the seeming transformations of leaves into walking creatures?




  Clearly, then, the acceptance of dream-activities as real activities, strengthens allied misconceptions otherwise generated. It strengthens them both negatively and positively. It discredits those waking experiences from which right beliefs are to be drawn; and it yields support to those waking experiences which suggest wrong beliefs.




  § 73.




  That the primitive man's conception of dreaming is natural, will, now be obvious. As said at the outset, his notions seem strange because, in thinking about them, we carry with us the theory of Mind which civilization has slowly established. Mind, however, as we conceive it, is unknown to the savage; being neither disclosed by the senses, nor directly revealed as an internal entity. The fact that even now some metaphysicians hold that nothing beyond impressions and ideas can be known to exist, while others hold that impressions and ideas imply a something of which they are states, proves that Mind, as conceived by us, is not  an intuition but an implication; and therefore cannot be conceived until reasoning has made some progress.




  Like every child, the primitive man passes through a phase of intelligence during which there has not yet arisen the power of introspection implied by saying – «I think – I have ideas.» The thoughts that accompany sensations and the perceptions framed of them, are so unobtrusive, and pass so rapidly, that they are not noticed: to notice them implies a self-criticism impossible at the outset. But these faint states of consciousness which, during the day, are obscured by the vivid states, become obtrusive at night, when the eyes are shut and the other senses dulled. Then the subjective activities clearly reveal themselves, as the stars reveal themselves when the sun is absent. That is to say, dream-experiences necessarily precede the conception of a mental self; and are the experiences out of which the conception of a mental self eventually grows. Mark the order of dependence: – The current interpretation of dreams implies the hypothesis of mind as a distinct entity; the hypothesis of mind as a distinct entity cannot exist before the experiences suggesting it; the experiences suggesting it are the dream-experiences, which seem to imply two entities; and originally the supposition is that the second entity differs from the first simply in being absent and active at night while the other is at rest. Only as this assumed duplicate becomes gradually modified by the dropping of physical characters irreconcilable with the facts, does the hypothesis of a mental self, as we understand it, become established.




  Here, then, is the germinal principle which sets up such organization as the primitive man's random observations of things can assume. This belief in another self belonging to him, harmonizes with all those illustrations of duality furnished by things around; and equally harmonizes with those multitudinous cases in which things pass from visible to invisible states and back again. Nay more. Comparison  shows him a kinship between his own double and the doubles of other objects. For have not these objects their shadows? Has not he too his shadow? Does not his shadow become invisible at night? Is it not obvious, then that this shadow which in the day accompanies his body is that other self which at night wanders away and has adventures? Clearly, the Greenlanders who, as we have seen believe this, have some justification for the belief. 




  XI. THE IDEAS OF SWOON, APOPLEXY, CATALEPSY, ECSTASY, AND OTHER FORMS OF INSENSIBILITY.




  § 74.




  THE quiescence of ordinary sleep is daily seen by the savage to be quickly exchanged for activity when the slumberer is disturbed. Differences between the amounts of the required disturbances are, indeed, observable. Now the slightest sound suffices; and now it needs a shout, or rough handling, or pinching. Still, his experience shows that when a man's body lies motionless and insensible, a mere calling of the name usually causes re-animation.




  Occasionally, however, something different happens. Here is a companion exhibiting signs of extreme pain, who, all at once, sinks down into an inert state; and at another time, a feeble person greatly terrified or even overjoyed, undergoes a like change. In those who behave thus, the ordinary sensibility cannot be forthwith re-established. Though the Fijian, in such case, calls the patient by his name, and is led by the ultimate revival to believe that his other self may be brought back by calling, yet there is forced on him the fact that this absence of the other self is unlike its usual absences. Evidently, the occurrence of this special insensibility, commonly lasting for a minute or two but sometimes for hours, confirms the belief in a duplicate that wanders away from the body and returns to it: the desertion of the body being now more determined than usual, and being followed by silence as to what has been done or seen in the interval. 




  Our familiar speech bears witness to this primitive interpretation of syncope. We say of one who revives from a fainting fit, that she is «coming back to herself» – «returning to herself.» Though we no longer explain insensibility as due to an absence of the sentient entity from the body, yet our phrases bear witness to a time when insensibility was so explained.




  § 75.




  Apoplexy «is liable to be confounded with syncope or fainting, and with natural sleep.» The instructed medical man thus describes it. Judge then how little it can be discriminated by savages.




  Suddenly fulling, the apoplectic patient betrays a «total loss of consciousness, of feeling, and of voluntary movement.» The breathing is sometimes natural, as in quiet sleep; and sometimes the patient lies «snoring loudly as in deep sleep.» In either case, however, it presently turns out that the sleeper cannot be «brought back to himself» as usual: shouts and shakes have no effect.




  What must the savage think about a fellow-savage in this state; which continues perhaps for a few hours, but occasionally for several days? Clearly the belief in duality is strengthened. The second self has gone away for a time beyond recall; and when it eventually comes back, nothing can be learnt about its experiences while absent.




  If, as commonly happens, after months or years there comes a like fall, a like prolonged insensibility, and a like return, there is again a silence about what has been done. And then, on a third occasion, the absence is longer than before – the relatives wait and wait, and there is no coming back: the coming back seems postponed indefinitely.




  § 76.




  Similar in its sudden onset, but otherwise dissimilar, is the nervous seizure called catalepsy; which also lasts sometimes several hours and sometimes several days. Instantaneous loss of consciousness is followed by a state in which  the patient «presents the air of a statue rather than that of an animated being.» The limbs placed in this or that position, remain fixed: the agent which controlled them seems absent; and the body is passive in the hands of those around.




  Resumption of the ordinary state is as sudden as was cassation of it. And, as before, «there is no recollection of anything which occurred during the fit.» That is to say, in primitive terms, the wandering other-self will give no account of its adventures.




  That this conception, carrying out their conception of dreams, is entertained by savages we have direct testimony. Concerning the journeyings of souls, the Chippewas say that some «are the souls of persons in a lethargy or trance. Being refused a passage [to the other world], these souls return to their bodies and re-animate them.» And that a kindred conception has been general, is inferable from the fact named by Mr. Fiske in his Myths and Myth-makers, that «in the Middle Ages the phenomena of trance and catalepsy were cited in proof of the theory that the soul can leave the body and afterwards return to it».




  § 77.




  Another, but allied, form of insensibility yields evidence similarly interpretable. I refer to ecstasy. While, by making no responses to ordinary stimuli, the ecstatic subject shows that he is «not himself», he seems to have vivid perceptions of things elsewhere.




  Sometimes «induced by deep and long-sustained contemplation», ecstasy is characterized by «a high degree of mental excitement, co-existing with a state of unconsciousness of all surrounding things.» While the muscles are «rigid, the body erect and inflexible», there is «a total suspension of sensibility and voluntary motion.» During this state, «visions of an extraordinary nature occasionally occur», and «can be minutely detailed afterwards.»




  Witnessing such phenomena is evidently calculated to strengthen the primitive belief that each man is double, and  that one part can leave the other; and that it does strengthen them we have facts to show. Bp. Callaway, describing Zulu ideas, says a man in ecstasy is believed to see «things which he would not see if he were not in a state of ecstasy»: a statement which, joined with their interpretation of dreams, implies that the visions of his ecstatic state were regarded by the Zulus as experiences of his wandering other-self.




  § 78.




  I need not detail the phases of coma, having the common trait of an unconsciousness more or less unlike that of sleep, and all of them explicable in the same way. But there is one other kind of insensibility, highly significant in its implications, which remains to be noticed – the insensibility which direct injury produces. This has two varieties: the one following loss of blood; the other following concussion.




  When treating of the familiar insensibility known as swoon, I purposely refrained from including loss of blood among the causes named: this origin not being visibly allied to its other origins. Leading, as he does, a life of violence, the primitive man often witnesses fainting from anaemia. Not that he connects cause and effect in this definite way. What he sees is, that after a serious wound comes a sudden collapse, with closed eyes, immobility, speechlessness. For a while there is no response to a shake or a call. Presently his wounded fellow-warrior «returns to himself» – opens his eyes and speaks. Again the blood gushes from his wound, and after a time he is again absent. Perhaps there is a revival and no subsequent unconsciousness; or, perhaps, there comes a third quietude – a quietude so prolonged that hope of immediate return is given up.




  Sometimes the insensibility has a partially-different antecedent. In battle, a blow from a waddy lays low a companion, or a club brought down with force on the head of an enemy reduces him to a motionless mass. The one or the other may be only stunned; and presently there is a  «re-animation.» Or the stroke may have been violent enough to cause concussion of the brain, or fracture of the skull and consequent pressure on the brain; whence may result prolonged insensibility, followed by incoherent speech and feeble motion; after which may come a second lapse into unconsciousness – perhaps ending after another interval, or perhaps indefinitely continued.




  § 79.




  Joined with the evidence which sleep and dreams furnish, these evidences yielded by abnormal states of insensibility, originate a further group of notions concerning temporary absences of the other-self.




  A swoon, explained as above, is not unfrequently preceded by feelings of weakness in the patient and signs of it to the spectators. These rouse in both a suspicion that the other-self is about to desert; and there comes anxiety to prevent its desertion. Revival of a fainting person has often taken place while he was being called to. Hence the question – will not calling bring back the other-self when it is going away? Some savages say yes. The Fijian may sometimes be heard to bawl out lustily to his own soul to return to him. Among the Karens, a man is constantly in fear lest his other-self should leave him: sickness or languor being regarded as signs of its absence; and offerings and prayers being made to bring it back. Especially odd is the behaviour which this belief causes at a funeral.




  «On returning from the grave, each person provides himself with three little hooks made of branches of trees, and calling his spirit to follow him, at short intervals, as he returns, he makes a motion as if hooking it, and then thrusts the hook into the ground. This is done to prevent the spirit of the living from staying behind with the spirit Of the dead.»




  Similarly with the graver forms of insensibility. Mostly occurring, as apoplexy, trance, and ecstasy do, to persons otherwise unwell, these prolonged absences of the other-self become mentally associated with its impending absences  at other times; and hence an interpretation of ill-health or sickness. Among some Northern Asiatics disease is ascribed to the soul's departure. By the Algonquins, a sick man is regarded as a man whose «shadow» is «unsettled, or detached from his body.» And in some cases the Karens suppose one who is taken ill and dying to be one who has had his soul transferred to another by witchcraft.




  Various beliefs naturally arise respecting the doings of the other-self during these long desertions. Among the Dyaks, «elders and priestesses often assert that in their dreams they have visited the mansion of Tapa [the Supreme God], and seen the Creator dwelling in a house like that of a Malay, the interior of which was adorned with guns and gongs and jars innumerable, Himself being clothed like a Dyak.» And Hind speaks of a Cree Indian who asserted that he had once been dead and visited the spirit-world: his alleged visit being probably, like the alleged visits of the Dyaks, a vision during abnormal insensibility. For, habitually, a journey to the world of spirits is assigned as the cause for one of these long absences of the other-self. Instances are given by Mr. Tylor of this explanation among the Australians, the Khonds, the Greenlanders, the Tatars; and he names Scandinavian and Greek legends implying the came notion.




  I may add, as one of the strangest of these derivative beliefs, that of certain Greenlanders, who think that the soul can «go astray out of the body for a considerable time. Some even pretend, that when going on a long journey they can leave their souls at home, and yet remain sound and healthy.»




  Thus what have become with us figurative expressions, remain with men in lower states literal descriptions. The term applied by Southern Australians to one who is unconscious, means «without soul»; and we say that such an one is «inanimate.» Similarly, though our thoughts respecting a debilitated person are no longer like those of the savage,  yet the words we use to convey them have the same original implication: we speak of him as having «lost his spirit.»




  § 80.




  The beliefs just instanced, like those instanced in foregoing chapters, carry us somewhat beyond the mark. Evolution has given to the superstitions we now meet with, more specific characters than had the initial ideas out of which they grew. I must therefore, as before, ask the reader to ignore the specialities of these interpretations, and to recognize only the trait common to them. The fact to be observed is that the abnormal insensibilities now and then witnessed, are inevitably interpreted in the same general way as the normal insensibility daily witnessed: the two interpretations supporting one another.




  The primitive man sees various durations of the insensible state and various degrees of the insensibility. There is the doze in which the dropping of the head on the breast is followed by instant waking; there is the ordinary sleep, ending in a few minutes or continuing many hours, and varying in profundity from a state broken by a slight sound to a state not broken without shouts and shakes; there is lethargy in which slumber is still longer, and the waking short and imperfect; there is swoon, perhaps lasting a few seconds or perhaps lasting hours, from which the patient now seems brought back to himself by repeated calls, and now obstinately stays away; and there are apoplexy, catalepsy, ecstasy, etc., similar in respect of the long persistence of insensibility, though dissimilar in respect of the accounts the patient gives on returning to himself. Further, these several comatose states differ as ending, sometimes in revival, and sometimes in a quiescence which becomes complete and indefinitely continued: the other-self remaining so long away that the body goes cold.




  Most significant of all, however, are the insensibilities which follow wounds and blows. Though for other losses of consciousness the savage saw no antecedents, yet for each  of these the obvious antecedent was the act of an enemy. And this act of an enemy produced variable results. Now the injured man shortly «returned to himself», and did not go away again; and now, returning to himself only after a long absence, he presently deserted his body for au indefinite time. Lastly, instead of these temporary returns followed by final absence, there sometimes occurred cases in which a violent blow caused continuous absence from the first: the other-self never came back at all. 




  XII. THE IDEAS OF DEATH AND RESURRECTION.




  § 81.




  WE assume without hesitation that death is easily distinguished from life; and we assume without hesitation that the natural ending of life by death, must have been always known as it is now known. Each of the assumptions thus undoubtingly made, is erroneous.




  «Nothing is more certain than death; nothing is at times more uncertain than its reality: and numerous instances are recorded of persons prematurely buried, or actually at the verge of the grave, before it was discovered that life still remained; and even of some who were resuscitated by the knife of the anatomist.»




  This passage, which I extract from Forbes and Tweedie's Cyclopaedia of Practical Medicine, is followed by an examination of the tests commonly trusted: showing that they are all fallacious. If, then, having the accumulated experiences bequeathed by civilization, joined to that acquaintance with natural death gained through direct observation in every family, we cannot be sure whether revival will or will not take place; what judgments are to be expected from the primitive man, who, lacking all this recorded knowledge, lacks also our many opportunities of seeing natural death? Until facts have proved it, he cannot know that this permanent quiescence is the necessary termination to the state of activity; and his wandering, predatory life keeps out of view most of the evidence which establishes this truth. 




  So circumstanced, then, what ideas does the primitive man form of death? Let us observe the course of his thought, and the resulting conduct.




  § 82.




  He witnesses insensibilities various in their lengths and various in their degrees. After the immense majority of them there come re-animations – daily after sleep, frequently after swoon, occasionally after coma, now and then after wounds or blows. What about this other form of insensibility? – will not re-animation follow this also?




  The inference that it will, is strengthened by the occasional experience that revival occurs unexpectedly. One in course of being buried, or one about to be burned, suddenly comes back to himself. The savage does not take this for proof that the man supposed to be dead was not dead; but it helps to convince him that the insensibility of death is like all the other insensibilities – only temporary. Even were he critical, instead of being incapable of criticism, the facts would go far to justify his belief that in these cases re-animation has been only longer postponed.




  That this confusion, naturally to be inferred, actually exists, we have proof. Arbousset and Daumas quote the proverb of the Bushmen – «Death is only a sleep.» Concerning the Tasmanians, Bonwick writes:- «When one was asked the reason of the spear being stuck in the tomb, he replied quietly, ‹To fight with when he sleep.›» Even so superior a race as the Dyaks have great; difficulty in distinguishing: sleep from death. When a Toda dies, the people «entertain a lingering hope that till putrefaction commences, reanimation may possibly take place.» More clearly still is this notion of revival implied in the reasons given for their practices by two tribes – one in the Old World and one in the New – who both unite great brutality with great stupidity. The corpse of a Damara, having been sewn-up sitting «in an old ox-hide», is buried in a hole, and «the spectators jump backwards and forwards over the grave to keep the deceased from rising out  of it.» And among the Tupis, «the corpse had all its limbs tied fast, that the dead man might not be able to get up, and infest his friends with his visits.»




  Apart from avowed convictions and assigned reasons, abundant proofs are furnished by the behaviour; as in the instances last given. Let us observe the various acts prompted by the belief that the dead return to life.




  § 83.




  First come attempts to revive the corpse – to bring back the other-self. These are sometimes very strenuous, and very horrible. Alexander says of the Arawâks, that a man who had lost two brothers «cut thorny twigs, and beat the bodies all over, uttering at the same time ‹Heia! Heia!› as if he felt the pain of the flagellation ... Seeing that it was impossible to reanimate the lifeless clay, he opened their eyes, and beat the thorns into the eyeballs, and all over the face.» Similarly, the Hottentots reproach and ill-use the dying, and those just dead, for going away.




  This introduces us to the widely-prevalent practice of talking to the corpse: primarily with the view of inducing the wandering duplicate to return, but otherwise for purposes of propitiation. The Fijian thinks that calling sometimes brings back the other-self at death; as does, too, the Banks' Islander, by whom «the name of the deceased is loudly called with the notion that the soul may hear and come back»; and we read that the Hos even call back the spirit of a corpse which has been burnt. The Fantees address the corpse «sometimes in accents of reproach for leaving them; at others beseeching his spirit to watch over and protect them from evil.» During their lamentations, the Caribs asked «the deceased to declare the cause of his departure from the world.» In Samoa «the friends of the deceased ... went with a present to the priest, and begged him to get the dead man to speak and confess the sins which caused his death»; in Loango, a dead man's relatives question him for two or three hours why he died; and on the  Gold Coast, «the dead person is himself interrogated» as to the cause of his death. Even by the Hebrews «it was believed that a dead man could hear anything.» So, too, when depositing food, etc. Among the Todas, the sacrificer addressed the deceased, and, naming the cow killed, «said they had sent her to accompany him.» Moffat tells us of the Bechuanas that, on bringing things to the grave, an old woman speaks to the corpse the words – «There are all your articles.» And the Innuits visit the graves, talk to the dead, leave food, furs, etc., saying – «Here, Nukertou, is something to eat, and something to keep you warm.»




  As implied by the last case, this behaviour, originally adopted towards those just dead, extends to those dead some time. After a burial among the Bagos, «a dead man's relations come and talk to him under the idea that he hears what they say.» After burning, also, the same thing sometimes happens: among the old Kookies the ashes are «addressed by the friends of the deceased, and his good qualities recited.» The Malagasy not only «address themselves in an impassioned manner to the deceased», but, on entering the burial-place inform the surrounding dead that a relative is come to join them, and bespeak a good reception. Even by such comparatively-advanced peoples as those of ancient America, this practice was continued, and, indeed, highly developed. The Mexicans, giving to the deceased certain papers, said: – «By means of this you will pass without danger between the two mountains which fight against each other. With the second, they said: By means of this you will walk without obstruction along the road which is defended by the great serpent. With the third: By this you will go securely through the place where there is the crocodile Xochitonal.» So, too, among the Peruvians, the young knights on their initiation, addressed their embalmed ancestors, beseeching «them to make their descendants as fortunate and brave as they had been themselves.»




  After learning that death is at first regarded as one kind  of quiescent life, these proceedings no longer appear so absurd. Beginning with the call, which wakes the sleeper and sometimes seems effectual in reviving one who has swooned, this speaking to the dead develops in various directions; and continues to be a custom, even where immediate re-animation is not looked for.




  § 84.




  The belief that death is a long-suspended animation, has a further effect, already indicated in some of the foregoing extracts. I refer to the custom of giving the corpse food: in some cases actually feeding it; and in most cases leaving eatables and drinkables for its use.




  Occasionally in a trance, the patient swallows morsels put into his mouth. Whether or not such an experience led to it, there exists a practice implying the belief that death is an allied state. Kolff says of the Arru Islanders, that after one has died, these Papuans try to make him eat; «and when they find that he does not partake of it, the mouth is filled with eatables, siri, and arrack, until it runs down the body, and spreads over the floor.» Among the Tahitians, «if the deceased was a chief of rank or fame, a priest or other person was appointed to attend the corpse, and present food to its mouth at different periods during the day.» So is it with the Malanaus of Borneo: when a chief dies, his slaves attend to his imagined wants with the fan, sirih, and betel-nut. The Curumbars, between death and burning, frequently drop a little grain into the mouth of the deceased.




  Mostly, however, the aim is to give the deceased available supplies whenever he may need them. In some cases he is thus provided for while awaiting burial; as among the Fantees, who place «viands and wine for the use of the departed spirit», near the sofa where the corpse is laid; and as among the Karens, by whom «meat is set before the body as food», before burial. Tahitians and Sandwich Islanders, too, who expose their dead on stages, place fruits and water beside them; and the New Zealanders, who similarly  furnish provisions, «aver that at night the spirit comes and feeds from the sacred calabashes.» Herrera tells us of certain Brazilians, that they put the dead man in «the net or hammock he used to lie in, and during the first days they bring him meat, thinking he lies in his bed.» And the belief that the unburied required refreshment, was otherwise shown by the Peruvians, who held a funeral feast, «expecting the soul of the deceased, which, they say, must come to eat and to drink.»




  So general is the placing of provisions in or upon the grave, that an enumeration of the cases before me would be wearisome: a few must suffice. In Africa may be instanced the Sherbro people, who «are in the habit of carrying rice and other eatables to the graves of their departed friends»; the Loango people, who deposit provisions at the tomb; the Inland Negroes, who put food and wine on the graves; and the sanguinary Dahomans, who place on the grave an iron «asen», on which «water or blood, as a drink for the deceased, is poured.» Turning to Asia, we find the practice among the Hill-tribes of India. The Bhils cook rice and leave some where the body was burnt, and the rest at the «threshold of his late dwelling ... as provision for the spirit»; and kindred customs are observed by Santals, Kookies, Karens. In America, of the uncivilized races, may be named the Caribs; who put the corpse «in a cavern or sepulchre» with water and eatables. But it was by the extinct civilized races that this practice was most elaborated. The Chibchas, shutting up the dead in artificial caves, wrapped them in fine mantles and placed round them many maize cakes and mucuras of chicha [a drink]; and of the Peruvians, Tschudi tells us that «in front of the bodies they used to place two rows of pots filled with quiana, maize, potatoes, dried llama-flesh, etc.»




  The like is done even along with cremation. Among the Kookies, the widow places «rice and vegetables on the ashes of her husband.» The ancient Central Americans had a  kindred habit. Oviedo gives thus the statement of an Indian: – «When we are about to burn the body we put beside it some boiled maize in a calabash, and attach it to the body and burn it along with it.» Though where the corpse is destroyed by fire, the conception of re-animation in its original form must have died out, this continued practice of supplying food indicates a past time when re-animation was conceived literally: an inference verified by the fact that the Kookies, some of whom bury their dead while others burn them, supply eatables in either case.




  § 85.




  What is the limit to the time for the return of the other-self? Hours have elapsed and the insensible have revived; clays have elapsed and the insensible have revived; will they revive after weeks or months, and then want food? The primitive man cannot say. The answer is at least doubtful, and he takes the safe course: he repeats the supplies of food.




  It is thus with the indigenes of India. Among the Bodo and Dhimáls, the food and drink laid on the grave are renewed after some days, and the dead is addressed; among the Kookies the corpse being «deposited upon a stage raised under a shed», food and drink are «daily brought, and laid before it.» By American races this custom is carried much further. Hall tells us of the Innuits that «whenever they return to the vicinity of the kindred's grave, a visit is made to it with the best of food» as a present; and Schoolcraft says most of the North American Indians «for one year visit the place of the dead, and carry food and make a feast for the dead, to feed the spirit of the departed.» But in this, as in other ways, the extinct civilized races of America provided most carefully. In Mexico «after the burial, they returned to the tomb for twenty days, and put on it food and roses; so they did after eighty days, and so on from eighty to eighty.» The aboriginal Peruvians used to open the tombs, and renew the clothes and food which were placed in them.  Still further were such practices carried with the embalmed bodies of the Yncas. At festivals they brought provisions to them, saying – «When you were alive you used to eat and drink of this; may your soul now receive it and feed on it, wheresoever you may be.» And Pedro Pizarro says they brought out the bodies every day and seated them in a row, according to their antiquity. While the servants feasted, they put the food of the dead on a fire, and their chicha vessels before them.




  Here the primitive practice of repeating the supplies of food for the corpse, in doubt how long the revival may be delayed, has developed into a system of observances considerably divergent from the original ones.




  § 86.




  Other sequences of the belief in re-animation, equally remarkable, may next be named. If the corpse is still in some way alive, like one in a trance, must it not breathe, and does it not require warmth? These questions sundry races practically answer in the affirmative.




  The Guaranis «believe that the soul continued with the body in the grave, for which reason they were careful to leave room for it»... they would remove «part of the earth, lest it should lie heavy upon them» ... and sometimes «covered the face of the corpse with a concave dish, that the soul might not be stifled.» It is an Esquimaux belief «that any weight pressing upon the corpse would give pain to the deceased.» And after the conquest, the Peruvians used to disinter people buried in the churches, saying that the bodies were very uneasy when pressed by the soil, and liked better to stay in the open air.




  A fire serves both to give warmth and for cooking; and one or other of these conveniences is in some cases provided for the deceased. By the Iroquois «a fire was built upon the grave at night to enable the spirit to prepare its food.» Among the Brazilians it is the habit to «light fires by the side of newly-made graves ... for the personal comfort  of the defunct.» Of the Sherbro people (Coast Negroes) Schön says that «frequently in cold or wet nights they will light a fire» on the grave of a departed friend. By the Western Australians, too, fires are kept burning on the burial place for days; and should the deceased be a person of distinction, such fires are lighted daily for three or four years.




  § 87.




  Resuscitation as originally conceived, cannot take place unless there remains a body to be resuscitated. Expectation of a revival is therefore often accompanied by recognition of the need for preserving the corpse from injury.




  Note, first, sundry signs of the conviction that if the body has been destroyed resurrection cannot take place. When Bruce tells us that among the Abyssinians, criminals are seldom buried; when we learn that by the Chibchas the bodies of the greatest criminals were left unburied in the fields; we may suspect the presence of a belief that renewal of life is prevented when the body is devoured. This belief we elsewhere find avowed. «No more formidable punishment to the Egyptian was possible than destroying his corpse, its preservation being the main condition of immortality.» The New Zealanders held that a man who was eaten by them, was destroyed wholly and for ever. The Damaras think that dead men, if buried, «cannot rest in the grave ... You must throw them away, and let the wolves eat them; then they won't come and bother us.» The Matiamba negresses believe that by throwing their husbands' corpses into the water, they drown the souls: these would otherwise trouble them. And possibly it may be under a similar belief that the Kamschadales give corpses «for food to their dogs.»




  Where, however, the aim is not to insure annihilation of the departed, but to further his well-being, anxiety is shown that the corpse shall be guarded against ill-treatment. This anxiety prompts devices which vary according to the views taken of the deceased's state of existence.




  In some cases security is sought in secrecy, or  inaccessibility, or both. Over certain sepulchres the Chibchas planted trees to conceal them. After a time the remains of Now Zealand chiefs were «secretly deposited by priests in sepulchres on hill-tops, in forests, or in caves.» The Muruts of Borneo place the bones of their chiefs in boxes on the ridges of the highest hills; and sometimes the Tahitians, to prevent the bones from being stolen, deposited them on the tops of almost inaccessible mountains. Among the Kaffirs, while the bodies of Common people are exposed to be devoured by wolves, those of chiefs are buried in their cattle-pens. So, too, a Bechuana chief «is buried in his cattle-pen, and all the cattle are driven for an hour or two around and over the grave, so that it may be quite obliterated.» Still stranger was the precaution taken on behalf of the ruler of Bogota. «They divert», says Simon, «the course of a river, and in its bed make the grave ... As soon as the cazique is buried, they let the stream return to its natural course.» The interment of Alaric was similarly conducted; and Cameron tells us that in the African state of Urua, the like method of burying a king is still in use.




  While in these cases the desire to hide the corpse and its belongings from enemies, brute and human, predominates; in other cases the desire to protect the corpse against imagined discomfort predominates. We have already noted the means sometimes used to insure its safety without stopping its breathing, supposed to be still going on; and probably a kindred purpose originated the practice of raising.the corpse to a height above the ground. Sundry of the Polynesians place dead bodies on scaffolds. In Australia, too, and in the Andaman Islands, the corpse is occasionally thus disposed of. Among the Zulus, while some bury and some burn, others expose in trees; and Dyaks and Kyans have a similar custom. But it is in America, where the natives, as we see, betray in other ways the desire to shield the corpse from pressure, that exposure on raised stages is commonest. The Dakotahs adopt this method; at one time it was the practice of the Iroquois;  Catlin, describing the Mandans as having scaffolds on which «their ‹dead live›, as they term it», remarks that they are thus kept out of the way of wolves and dogs; and Schoolcraft says the same of the Chippewas. Among South-American tribes, a like combination of ends was sought by using chasms and caverns as places of sepulture. The Caribs did this. The Guiana Indians bury their dead, only in the absence of cavities amid the rocks. The Chibchas interred in a kind of «bobedas» or caves, which had been made for the purpose. And the several modes of treating the dead adopted by the ancient Peruvians, all of them attained, as far as might be, both ends – protection, and absence of supposed inconvenience to the corpse. Where they had not natural clefts in the rocks, they made «great holes and excavations with closed doors before them»; or else they kept the embalmed bodies in temples.




  Leaving the New World, throughout which the primitive conception of death as a long-suspended animation seems to have been especially vivid, we find elsewhere less recognition of any sensitiveness in the dead to pressure or want of air: there is simply a recognition of the need for preventing destruction by animals, or injury by men and demons. This is the obvious motive for covering over the corpse; and, occasionally, the assigned motive. Earth is sometimes not enough; and then additional protection is given. By the Mandingoes, «prickly bushes are laid upon» the grave, «to prevent the wolves from digging up the body»; and the Joloffs, a tribe of Coast Negroes, use the same precaution. The Arabs keep out wild beasts by heaping stones over the body; and the Esquimaux do the like. The Bodo and Dhimáls pile stones «upon the grave to prevent disturbance by jackals», etc. In Damara-land, a chief's tomb «consists of a large heap of stones surrounded by an enclosure of thorn-brushes.» And now observe a remarkable sequence. The kindred of the deceased, from real or professed affection, and others from fear of what he may do  when his double returns, join in augmenting the protective mass. Among the Inland Negroes, large cairns are formed over graves, by passing relatives who continually add stones to the heap; and it was a custom with the aborigines of San Salvador «to throw a handful of earth, or a stone, upon the grave of the distinguished dead, as a tribute to their memory.» Obviously, in proportion as the deceased is loved, reverenced, or dreaded, this process is carried further. Hence an in creasing of the heap for protective purposes, brings about an increasing of it as a mark of honour or of power. Thus, the Guatemala Americans «raised mounds of earth corresponding in height with the importance of the deceased.» Of the Chibchas, Cieza says – «they pile up such masses of earth in making their tombs, that they look like small hills»; and Acosta, describing certain other burial mounds in those parts as «heaped up during the mourning», adds – «as that extended as long as drink was granted, the size of the tumulus shows the fortune of the deceased.» Ulloa makes a kindred remark respecting the monuments of the Peruvians.




  So that, beginning with the small mound necessarily resulting from the displacement of earth by the buried body, we come at length to such structures as the Egyptian pyramids: the whole series originating in the wish to preserve the body from injuries hindering resuscitation.




  § 88.




  Another group of customs having the same purpose, must be named. Along with the belief that re-animation will be prevented if the returning other-self finds a mutilated corpse, or none at all; there goes the belief that to insure re-animation, putrefaction must be stopped. That this idea leaves no traces among men in very low states, is probably due to the fact that no methods of arresting decomposition have been discovered by them. But among more advanced races, we find proofs that the idea arises and that it leads to action.




  The prompting motive was shown by certain of the ancient  Mexicans, who believed that «the dead were to rise again, and when their bones were dry, they laid them together in a basket, and hung them up to a bough of a tree, that they might not have to look for them at the resurrection.» Similarly, the Peruvians, explaining their observances to Garcilasso, said – «We, therefore, in order that we may not have to search for our hair and nails at a time when there will be much hurry and confusion, place them in one place. that they may be brought together more conveniently, and, whenever it is possible, we are also careful to spit in one place.»




  With such indications to guide us, we cannot doubt the meaning of the trouble taken to prevent decay. When we read that in Africa the Loango people smoke corpses, and that in America some of the Chibchas «dried the bodies of their dead in barbacoas on a slow fire»; we must infer that the aim is, or was, to keep the flesh in a state of integrity against the time of resuscitation. And on finding that by these same Chibchas, as also by some of the Mexicans, and by the Peruvians, the bodies of kings and caziques were embalmed; we must conclude that embalming was adopted simply as a more effectual method of achieving the same end: especially after noting that the preservation was great in proportion as the rank was high; as is shown by Acosta's remark that «the body [of an Ynca] was so complete and well preserved, by means of a sort of bitumen, that it appeared to be alive.»




  Proof that like ideas suggested the like practices of the ancient Egyptians, has already been given.




  § 89.




  Some further funeral rites, indirectly implying the belief in resurrection, must be added; partly because they lead to certain customs hereafter to be explained. I refer to the bodily mutilations which, in so many cases, are marks of mourning.




  We read in the Iliad that at the funeral of Patroclus, the  Myrmidons «heaped all the corpse with their hair that they cut off and threw thereon»; further, that Achilles placed «a golden lock» in the hands of the corpse; and that this act went along with the dedication of himself to avenging Patroclus, and with the promise to join him afterward. Hair is thus used as a gage: a portion of the body is given as symbolizing a gift of the whole. And this act of affection, or mode of propitiation, or both, prevails widely among uncivilized races.




  As further showing what the rite means, I may begin with Bonwick's statement that, by Tasmanian women, «the hair, cut off in grief, was thrown upon the mound»; and may add the testimony of Winterbottom respecting the Soosoos, that one grave was seen – that of a woman – with her eldest daughter's hair placed upon it. Where we do not learn what becomes of the hair, we yet in numerous cases learn that it is cut off. Among the Coast Negroes a dead man's more immediate relations shave off all the hair; and some Damaras, on the death of a valued friend, do the like. Similarly with the Mpongwe, the Kaffirs, and the Hottentots. In Hawaii and Samoa the hair is cut or torn; the Tongans shave the head; the New Zealanders, in some cases, clip half the head-hair short; among the Tannese «cutting off the hair is a sign of mourning»; and on the death of the late Queen of Madagascar, «the entire country round Antananarivo was clean clipped, except the Europeans and some score or so of privileged Malagasy.» In America it is the same. A Greenlander's widow sacrifices her tresses; the near relatives of a dead Chinook cut their hair off; and the Chippewayans, the Comanches, the Dakotahs, the Mandans, the Tupis, have the same custom. The significance of this rite as a sign of subordination, made to propitiate the presently-reviving dead, is shown by sundry facts. Among the Todas, there is a cutting off of the hair at a death, but only «by the younger members to denote their respect for their seniors»; and among the Arabs, «on the death of a  father, the children of both sexes cut off their kerouns or tresses of hair in testimony of grief.» By South Americans, both political and domestic loyalty are thus marked. We read that among the Abipones, «on the death of a cacique, all the men under his authority shave their long hair as a sign of grief.» So was it with the Peruvians: the Indians of Llacta-cunya made «great lamentations over their dead, and the women who are not killed, with all the servants, are shorn of their hair.» That is to say, those wives who did not give themselves wholly to go with the dead, gave their hair as a pledge.




  Like in their meanings are the accompanying self-bleedings, gashings, and amputations. At funerals, the Tasmanians «lacerated their bodies with sharp shells and stones.» The Australians, too, cut themselves; and so do, or did, the Tahitians, the Tongans, and the New Zealanders. We read that among the Greenlanders the men «sometimes gash their bodies»; and that the Chinooks «disfigure and lacerate their bodies.» The widows of the Comanches «cut their arms, legs, and bodies in gashes, until they are exhausted by the loss of blood, and frequently commit suicide»; and the Dakotahs «not unfrequently gash themselves and amputate one or more fingers.» In this last instance we are introduced to the fact that not blood only, but sometimes a portion of the body, is given, where the expression of reverence or obedience is intended to be great. In Tonga, on the death of a high priest, the first joint on the little finger is amputated; and when a king or chief in the Sandwich Islands died, the mutilations undergone by his subjects were – tatooing a spot on the tongue, or cutting the ears, or knocking out one of the front teeth. On remembering that Wood, and portions of the body, are offered in religious sacrifice – on reading that the Dahomans sprinkle human blood on the tombs of their old kings, to get the aid of their ghosts in war – on finding that the Mexicans gave their idols  their blood to drink, that some priests bled themselves daily, and that even male infants were bled – on being told that the like was done in Yucatan, and Guatemala, and San Salvador, and that the coast-people of Peru offered blood alike to idols and on sepulchres; we cannot doubt that propitiation of the dead man's double is the original purpose of these funeral rites.




  That such is the meaning is, indeed, in one case distinctly asserted. Turner tells us that a Samoan ceremony on the occasion of a decease, was «beating the head with stones till the blood runs; and this they called ‹an offering of blood› for the dead.»




  § 90.




  All these various observances, then, imply the conviction that death is a long-suspended animation. The endeavours to revive the corpse by ill-usage; the calling it by name, and addressing to it reproaches or inquiries; the endeavours to feed it, and the leaving with it food and drink; the measures taken to prevent its discomfort from pressure and impediments to breathing; the supplying of fire to cook by, or to keep off cold; the care taken to prevent injury by wild beasts, and to arrest decay; and even these various self-injuries symbolizing subordination; – all unite to show this belief. And this belief is avowed.




  Thus in Africa, the Ambamba people think that «men and youths are tin-own by the fetich priests into a torpid state lasting for three clays, and sometimes buried in the fetich-house for many years, but being subsequently restored to life.» Referring to a man who had died a few days before among the Inland Negroes, Lander says «there was a public declaration that his tutelary god had resuscitated him.» And Livingstone was thought by a Zambesi chief, to be an Italian, Siriatomba, risen from the dead. Turning to Polynesia, we find, among the incongruous beliefs of the Fijians, one showing a transition between the primitive idea of a renewed ordinary life, and the idea of another life elsewhere:  they think that death became universal because the children of the first man did not dig him up again, as one of the gods commanded. Had they done so, the god said all men would have lived again after a few days' interment. And then, in Peru, where so much care was taken of the corpse, resuscitation was an article of faith. «The Yncas believed in a universal resurrection – not for glory or punishment, but for a renewal of this temporal life.»




  Just noting past signs of this belief among higher races – such as the fact that «in Moslem law, prophets, martyrs, and saints are not supposed to be dead: their property, therefore, remains their own»; and such as the fact that in Christian Europe, distinguished men, from Charlemagne down to the first Napoleon, have been expected to reappear; let us note the still existing form of this belief. It differs from the primitive form less than we suppose. I do not mean merely that in saying «by one man sin entered into the world, and death by sin», the civilized creed implies that death is not a natural event; just as clearly as do the savage creeds which ascribe death to some difference of opinion among the gods, or disregard of their injunctions. Nor do I refer only to the further evidence that in our State Prayer-Book, bodily resurrection is unhesitatingly asserted; and that poems of more modern date contain descriptions of the dead rising again. I have in view facts showing that, even still, many avow this belief as clearly as it was lately avowed by a leading ecclesiastic. On July 5th, 1874, the Bishop of Lincoln preached against cremation, as tending to undermine men's faith in bodily resurrection. Not only, in common with the primitive man, does Dr. Wordsworth hold that the corpse of each buried person will be resuscitated; but he also holds, in common with the primitive man, that destruction of the corpse will prevent resuscitation. Had he been similarly placed, the bishop would doubtless have taken the same course as the Ynca Atahuallpa, who turned Christian in order to be hanged instead of burnt  because (he said to his wives and to the Indians) if his body was not burnt, his father, the Sun, would raise him again.




  And now observe, finally, the modification by which the civilized belief in resurrection is made partially unlike the savage belief. There is no abandonment of it: the anticipated event is simply postponed. Supernaturalism, gradually discredited by science, transfers its supernatural occurrences to remoter places in time or space. As believers in special creations suppose them to happen, not where we are, but in distant parts of the world; as miracles, admitted not to take place now, are said to have taken place during a past dispensation; so, re-animation of the body, no longer expected as immediate, is expected at an indefinitely far-off time. The idea of death differentiates slowly from the idea of temporary insensibility. At first revival is looked for in a few hours, or in a few days, or in a few years; and gradually, as death becomes more definitely conceived, revival is not looked for till the end of all things. 




  XIII. THE IDEAS OF SOULS, GHOSTS, SPIRITS, DEMONS, ETC.




  § 91.




  THE traveller Mungo Park, after narrating a sudden rencontre with two negro horsemen, who galloped off in terror, goes on to say: – «About a mile to the westward, they fell in with my attendants, to whom they related a frightful story: it seems their fears had dressed me in the flowing robes of a tremendous spirit; and one of them affirmed that when I made my appearance, a cold blast of wind came pouring down upon him from the sky, like so much cold water.»




  I quote this passage to remind the reader how effectually fear, when joined with a pre-established belief, produces illusions supporting that belief; and bow readily, therefore, the primitive man finds proof that the dead reappear.




  Another preliminary: – A clergyman known to me, accepting in full the doctrine of the natural evolution of species, nevertheless professes to accept literally the statement that «God formed man of the dust of the ground, and breathed into his nostrils the breath of life»: an incongruity of beliefs which may pair off with that of Roman Catholics who, seeing, touching, and tasting the unchanged wafer, yet hold it to be flesh.




  These acceptances of irreconcilable conceptions, even by cultivated members of civilized communities, I instance as suggesting how readily primitive men, low in intelligence and without knowledge, may entertain conceptions which are Mutually destructive. It is difficult to picture them as thinking that the dead, though buried, come back in tangible shapes. And where they assert that the duplicate goes away,  leaving the corpse behind, there seems no consistency in the accompanying supposition that it needs the food and drink they provide, or wants clothing and fire. For if they conceive it as aeriform or ethereal, then how can they suppose it to consume solid food, as in many cases they do; and if they regard it as substantial, then how do they conceive it to co-exist with the corpse, and to leave the grave without disturbing its covering?




  But after reminding ourselves, as above, of the extremes of credulity and illogicality possible even in educated men of developed races, we shall infer that the primitive man's ideas of the other-self, impossible though they look to us, can nevertheless be entertained.




  § 92.




  Typical as it is, I must set out with the often-cited notion of the Australians, so definitely expressed by the condemned criminal who said that after his execution he should jump up a white-fellow and have plenty of sixpences. Many have heard of the case of Sir George Grey, who was recognized and caressed by an Australian woman as her deceased son come back; and equally illustrative is the case of Mrs. Thomson, who, regarded as the returned other-self of a late member of the tribe, was sometimes spoken of by the Australians she lived with as «Poor thing! she is nothing – only a ghost!» Again, a settler with a bent arm, being identified as a lately-deceased native who had a bent arm, was saluted with – «O, my Balludery, you jump up white fellow!» And, giving other instances, Bonwick quotes Davis's explanation of this Australian belief, as being that black men, when skinned before eating them, are seen to be white; and that therefore the whites are taken for their ghosts. But a like belief is elsewhere entertained without this hypothesis. The New Caledonians «think white men are the spirits of the dead, and bring sickness.» «At Darnley Island, the Prince of Wales' Islands, and Cape York, the word used to signify a white man also means a ghost.» Krumen call  Europeans «the ghost-tribe»; a people in Old Calabar call them «spirit-men»; and the Mpongwe of the Gaboon call them «ghosts.»




  The implication, put by these many cases beyond doubt, that the duplicate is at first conceived as no less material than its original, is shown with equal clearness in other ways among other peoples. Thus the Karens say «the La [spirit] sometimes appears after death, and cannot then be distinguished from the person himself.» The Araucanians think «the soul, when separated from the body, exercises in another life the same functions it performed in this, with no other difference except that they are unaccompanied with fatigue or satiety.» The inhabitants of Quimbaya «acknowledged that there was something immortal in man, but they did not distinguish the soul from the body.» The distinct statement of the ancient Peruvians was that «the souls must rise out of their tombs, with all that belonged to their bodies.» They joined with this the belief «that the souls of the dead wandered up and down and endure cold, thirst, hunger, and travell.» And along with the practice of lighting fires at chiefs' graves, there went, in Samoa, the belief that the spirits of the unburied dead wandered about crying «Oh, how cold! oh! how cold!»




  Besides being expressed, this belief is implied by acts. The practice of some Peruvians, who scattered «flour of maize, or quinua, about the dwelling, to see, as they say, by the footsteps whether the deceased has been moving about», is paralleled elsewhere: even among the Jews, sifted ashes were used for tracing the footsteps of demons; and by some of them, demons were regarded as the spirits of the wicked dead. A like idea must exist among those Negroes mentioned by Bastian, who put thorns in the paths leading to heir villages, to keep away demons. Elsewhere, the alleged demands for provisions by the dead have the same implication. «Give us some food, that we may eat and set out», say certain Amazulu spirits, who represent themselves as going to  fight the spirits of another place. Among the North-American Indians, the spirits are supposed to smoke; and in Fiji it is said that the gods «eat the souls of those who are destroyed by men» – first roasting them. It is also a Fijian belief that some «souls are killed by men»: that is, the second self may have to he fought in battle like the first. So, too, by the Amazulu, «it is supposed that the Amatongo, or the dead, can die again ... We have allusions to their being killed in battle, and of their being carried away by the river.» This belief in the substantiality of the double, was shared by the ancient Hindus, by the Tatars, and by early Europeans.




  § 93.




  The transition from this original conception, to the less crude conceptions which come later, cannot be clearly traced; but there are signs of a progressive modification.




  While the Tahitians hold that most spirits of the dead are «eaten by the gods», not at once, but by degrees (implying separability of the parts); they hold that others are not eaten, and sometimes appear to the survivors in dreams: this re-appearance being probably the ground for the inference that they are not eaten. Again, a substantiality that is partial if not complete, is implied by the ascription to ghosts of organs of sense. The Yakuts leave conspicuous marks to show the spirits where the offerings are left; and the Indians of Yucatan think «that the soul of the deceased returns to the world, and in order that on leaving the tomb it may not lose the way to the domestic hearth, they mark the path from the hut to the tomb with chalk.» The materiality implied by physical vision, is similarly ascribed by the Nicobar people, who think that the «malignant spirits [of the dead] are effectually prevented from taking their abode again in the village, by a screen made of pieces of cloth, which keeps out of their baneful sight the place where the houses stand.»




  The elaborated doctrine of the Egyptians regarded each person as made up of several separate entities – soul, spirit, ghost, etc. The primary one was a partially-material  duplicate of the body. M. Maspero writes: – «Le ka, qui j'appellerai le Double, etait comme un second exemplaire du corps en une matière moins dense que la matière corporelle, une projection colorée mais aérienne de l'individu, le reproduisant trait pour trait, ... le tombeau entier, s'appelait la maison du Double.»




  The Greek conception of ghosts was of allied kind. «It is only», says Thirlwall, «after their strength has been repaired bv the blood of a slaughtered victim, that they recover reason and memory for a time, can recognize their living friends, and feel anxiety for those they have left on earth.» That these dwellers in Hades have some substantiality, is implied both by the fact that they come trooping to drink the sacrificial blood, and by the fact that Ulysses keeps them hack with his sword. Moreover, in this world of the dead he beholds Tityus having his liver torn by vultures; speaks of Agamemnon's soul as «shedding the warm tear»; and describes the ghost of Sisyphus as sweating from his efforts in thrusting up the still-gravitating stone. And here let me quote a passage from the Iliad, showing how the primitive notion becomes modified. On awaking after dreaming of, and vainly trying to embrace, Patroclus, Achilles says: – «Ay me, there remaineth then even in the house of Hades, a spirit and phantom of the dead, albeit the life be not anywise therein.» Yet, being described as speaking and lamenting, the ghost of Patroclus is conceived as having the materiality implied by such acts. Thus, in the mind of the Homeric age, the dream, while continuing to furnish proof of an after-existence, furnished experiences which, when reasoned upon, necessitated an alteration in the idea of the other-self: complete substantiality was negatived.




  Nor do the conceptions which prevailed among the Hebrews appear to have been different. We find ascribed, now substantiality, now insubstantiality, and now something between the two. The resuscitated Christ was described as having wounds that admitted of tactual examination; and yet  as passing unimpeded through a closed door or through walls. And their supernatural beings generally, whether revived. dead or not, were similarly conceived. Here angels dining with Abraham, or pulling Lot into the house, apparently possess complete corporeity; there both angels and demons are spoken of as swarming invisibly in the surrounding air, thus being incorporeal; white elsewhere they are said to have wings, implying locomotion by mechanical action, and are represented as rubbing against, and wearing out, the dresses of Rabbins in the synagogue.




  Manifestly the stories about ghosts universally accepted among ourselves in past times, involved the same thought. The ability to open doors, to clank chains and make other noises, implies considerable coherence of the ghost's substance; and this coherence must have been assumed, however little the assumption was avowed. Moreover, the still extant belief in the torture of souls by fire similarly pre-supposes some kind of materiality.




  § 94.




  As implied above, we find, mingled with these ideas of semi-substantial duplicates, and inconsistently held along with them, the ideas of aeriform and shadowy duplicates. The contrast between the dying man and the man just dead, has naturally led to a conception of the departed in terms of the difference: each marked difference generating a correlative conception.




  The heart ceases to beat. Is then the heart the other-self which goes away? Some races think it is. Bobadilla asked the Indians of Nicaragua – «Do those who go upwards, live there as they do here, with the same body and head and the rest?» To which the reply was – «Only the heart goes there.» And further inquiry brought out a confused idea that there are two hearts, and that «that heart which goes is what makes them live.» So, too, among the Chancas of ancient Peru, Cieza says, soul «they, called Sonccon, a word which also means heart.» More  conspicuous as the cessation of breathing is than the cessation of the heart's action, it leads to the more prevalent identification of the departed other-self with the departed breath. Among the Central Americans this identification co-existed with the last. To one of Bobadilla's questions an Indian replied –




  «When they are dying, something like a person called yulio, goes off their mouth, and goes there, where that man and woman stay, and there it stays like a person and does not die, and the body remains here.» That the same belief has been generally held by higher races is too well known to need proof. I will name only the graphic presentation of it in illustrated ecclesiastical works of past times; as in the Mortilogus, of the Prior Conrad Reitter, printed in 1508, which contains woodcuts of dying men out of whose mouths smaller figures of themselves are escaping, and being received, in one case by an angel, and in another by a devil. Of direct identifications of the soul with the shadow, there are many examples; such as that of the Greenlanders, who «believe in two souls, namely, the shadow and the breath.» It will suffice, in further support of ancient examples, to cite the modern example of the Amazulu, as given by Bp. Callaway. Looking at the facts from the missionary point of view, and thus inverting the order of genesis, he says – «Scarcely anything can more clearly prove the degradation which has fallen on the natives than their not understanding that isitunzi meant the spirit, and not merely the shadow cast by the body; for there now exists among them the strange belief that the dead body casts no shadow.» The conceptions of the other-self thus resulting, tending to supplant the conceptions of it as quite substantial, or half substantial, because less conspicuously at variance with the evidence, lead to observances implying the belief that ghosts need spaces to pass through, though not large ones. The Iroquois leave «a slight opening in the grave for it» [the soul] to re-enter; «in Fraser Island (Great Sandy Island), Queensland ... they place a sheet of bark over the corpse,  near the surface, to leave room, as they say, for the spirit or ghost to move about and come up»; and in other cases, with the same motive, holes are bored in coffins. Of the Ansayrii Walpole says – «In rooms dedicated to hospitality, several square holes are loft, so that each spirit may come or depart without meeting another.»




  § 95.




  Were there no direct evidence that conceptions of the other-self are thus derived, the indirect evidence furnished by language would suffice. Tin's comes to us from all parts of the world, from peoples in all stages.




  Describing the Tasmanians, Milligan says – «To these guardian spirits they give the generic name ‹Warrawah›, an aboriginal term, ... signifying shade, shadow, ghost, or apparition.» In the Aztec language, ehecatl means both air, life, and soul. The New England tribes called the soul chemung, the shadow. In Quiché, natub, and in Esquimaux, tarnak, severally express both these ideas. And in the Mohawk dialect, atouritz, the soul, is from atourion, to breathe. Like equivalences have been pointed out in the vocabularies of the Algonquins, the Arawâks, the Abipones, the Basutos. That the speech of the civilized by certain of its words identifies soul with shade, and by others identifies soul with breath, is a familiar fact. I need not here repeat the evidence detailed by Mr. Tylor, proving that both the Semitic and the Aryan languages show the like original conceptions.




  § 96.




  And now we come to certain derivative conceptions of great significance. Let us take first, the most obvious.




  Quadrupeds and birds are observed to breathe, as men breathe. If, then, a man's breath is that other-self which goes away at death, the animal's breath, which also goes away at death, must be its other-self: the animal has a ghost. Even the primitive man, who reasons but a step beyond the facts directly thrust on his attention, cannot avoid drawing this conclusion. And similarly where there exists the belief  that men's shadows are their souls, it is inferred the shadows of animals, which follow them and mimic them in like ways, must be the souls of the animals.




  The savage in a low stage, stops here; but along with advance in reasoning power there is revealed a further implication. Though unlike men and familiar animals in not having any perceptible breath (unless, indeed, perfume is regarded as breath), plants are like men and animals in so far that they grow and reproduce: they flourish, decay, and die, after leaving offspring. But plants cast shadows; and as their branches sway in the gale, their shadows exhibit corresponding agitations. Hence, consistency demands an extension of the belief in duality: plants, too, have souls. This inference, drawn by somewhat advanced races, as the Dyaks, the Karens, and some Polynesians, leads among them to propitiate plant-spirits. And it persists in well-known forms through succeeding stages of social evolution.




  But this is not all. Having gone thus far, advancing intelligence has to go further. For shadows are possessed not by men, animals, and plants only: other things have them. Hence, if shadows are souls, these other things must have souls. And now mark that we do not read of this belief among the lowest races. It does not exist among the Fuegians, the Australians, the Tasmanians, the Andamanese, the Bushmen; or, if it does, it is not sufficiently pronounced to have drawn the attention of travellers. But it is a belief that arises in the more intelligent races, and develops. The Karens think «every natural object has its lord or god, in the signification of its possessor or presiding spirit»: even inanimate things that are useful, such as instruments, have each of them its Là or spirit. The Chippewas «believe that animals have souls, and even that inorganic substances, such as kettles, etc., have in them a similar essence.» By the Fijians who, as we have seen (§ 41), are among the most rational of barbarians, this doctrine is fully elaborated. They ascribe souls «not only to all  mankind, but to animals, plants, and even houses, canoes, and all mechanical contrivances»; and this ascription is considered by T. Williams to have the origin here alleged. He says – «probably this doctrine of shadows has to do with the notion of inanimate objects having spirits.» Peoples in more advanced states have drawn the same conclusion. The Mexicans «supposed that every object had a god»; and that its possession of a shadow was the basis for this supposition, we may reasonably conclude on observing the like belief avowedly thus explained by a people adjacent to the Chibchas. Piedrahita writes: –




  The Laches «worshipped every stone as a god, as they said that they had all been men, and that all men were converted into stones after death, and that a day was coming when all stones would be raised as men. They also worshipped their own shadow, so that they always had their god with them, and saw him when it was daylight. And though they knew that the shadow was produced by the light and an interposed object, they replied that it was done by the Sun to give them gods ... And when the shadows of trees and stones were pointed out to them, it had no effect, as they considered the shadows of the trees to be gods of the trees, and the shadows of the stones the gods of the stones, and therefore the gods of their gods.»




  These facts, and especially the last, go far to show that the belief in object-souls, is a belief reached at a certain stage of intellectual evolution as a corollary from a pre-established belief respecting the souls of men. Without waiting for the more special proofs to be hereafter given, the reader will see what was meant in § 65, by denying that the primitive man could have so retrograded to an intelligence below that of brutes, as originally to confuse the animate with the inanimate; and he will see some ground for the accompanying assertion that such confusion of them as his developing conceptions show, he is betrayed into by inference from a natural but erroneous belief previously arrived at.




  § 97.




  Returning from this parenthetical remark, it will be useful, before closing, to note the various classes of souls and spirits which this system of interpretation originates. 




  We have, first, the souls of deceased parents and relatives. These, taking in the minds of survivors vivid shapes, are thus distinguished from the souls of ancestors; which, according to their remoteness, pass into vagueness: so implying ideas of souls individualized in different degrees. We have, next, the wandering doubles of persons who are asleep, or more profoundly insensible. That these are recognized as a class, is shown by Schweinfurth's account of the Bongo; who think that old people «may apparently be lying calmly in their huts, whilst in reality they are taking counsel with the spirits of mischief» in the woods. Further, we have, in some cases, the souls of waking persons which have temporarily left them: instance the belief of the Karens, that «every human being has his guardian spirit walking by his side, or wandering away in search of dreamy adventures; and if too long absent, he must be called back with offerings.» The recognition of such distinctions is clearly shown us by the Malagasy, who have different names for the ghost of a living person and the ghost of a dead person.




  Another classification of souls or spirits is to be noted. There are those of friends and those of enemies – those belonging to members of the tribe, and those belonging to members of other tribes. These groups are not completely coincident; for there are the ghosts of bad men within the tribe, as well as the ghosts of foes outside of it; and there are in some cases the malignant spirits of those who have remained unburied. But, speaking generally, the good and the bad spirits have these origins; and the amity or the enmity ascribed to them after death, is but a continuance of the amity or the enmity shown by them during life.




  We must add to these the souls of other things – beasts, plants, and inert objects. The Mexicans ascribed the «blessing of immortality to the souls of brutes»; and the Malagasy think the ghosts «of both men and beasts reside in a great mountain in the south.» But though animal-souls are not uncommonly recognized; and though Fijians and others  believe that the souls of destroyed utensils go to the other world; yet souls of these classes are not commonly regarded as interfering in human affairs.




  § 98.




  It remains only to note the progressive differentiation of the conceptions of body and soul, which the facts show us. As, in the last chapter, we saw that, along with the growth of intelligence, the idea of that permanent insensibility we call death is gradually differentiated from the ideas of those temporary insensibilities which simulate it, till at length it is marked off as radically unlike; so, here, we see that the ideas of a substantial self and an unsubstantial self, acquire their strong contrast by degrees; and that increasing knowledge, joined with a growing critical faculty, determine the change.




  Thus when the Basutos, conceiving the other-self as quite substantial, think that if a man walks on the river-bank, a crocodile may seize his shadow in the water and draw him in; we may see that the irreconcilability of their ideas is so great, that advancing physical knowledge must modify them – must cause the other-self to be conceived as less substantial. Or again, if, on the one hand, the Fijian ascribes to the soul such materiality that, during its journey after death, it is liable to be seized by one of the gods and killed by smashing against a stone; and if, on the other hand, he holds that each man has two souls, his shadow and his reflection; it is manifest that his beliefs are so incongruous that criticism must ultimately change them. Consciousness of the incongruity, becoming clearer as thought becomes more deliberate, leads to successive compromises. The second self, originally conceived as equally substantial with the first, grows step by step less substantial: now it is semi-solid, now it is aëriform, now it is ethereal. And this stage finally reached, is one in which there cease to be ascribed any of the properties by which we know existence: there remains only the assertion of an existence that is wholly undefined. 




  XIV. THE IDEAS OF ANOTHER LIFE.




  § 99.




  BELIEF in re-animation implies belief in a subsequent life. The primitive man, incapable of deliberate thought, and without language fit for deliberate thinking, has to conceive this as best he may. Hence a chaos of ideas concerning the after-state of the dead. Among tribes who say that death is annihilation, we yet commonly find such inconsequent beliefs as those of some Africans visited by Schweinfurth, who shunned certain caves from dread of the evil spirits of fugitives who had died in them.




  Incoherent as the notions of a future life are at first, we have to note their leading traits, and the stages of their development into greater coherence. The belief is originally qualified and partial. In the last chapter we saw that some think resuscitation depends on the treatment of the corpse – that destruction of it causes annihilation. Moreover, the second life may be brought to a violent end: the dead man's double may be killed afresh in battle; or may be destroyed on its way to the land of the dead; or may be devoured by the gods. Further, there is in some cases a caste-limitation: in Tonga it is supposed that only the chiefs have souls. Elsewhere, resuscitation is said to depend on conduct and its incidental results. Some races think another life is earned by bravery; as do the Comanches, who anticipate it for good men – those who are daring in taking scalps and  stealing horses. Conversely, «a mild and unwarlike tribe of Guatemala ... were persuaded that to die by any other than a natural death, was to forfeit all hope of life hereafter, and therefore left the bodies of the slain to the beasts and vultures.» Or, again, revival is contingent on the pleasure of the gods; as among the ancient Aryans, who prayed for another life and made sacrifices to obtain it. And there is in many cases a tacit supposition that the second life is ended by a second and final death.




  Before otherwise considering the primitive conception of a future life, we will glance at this last trait – its duration.




  § 100.




  One of the experiences suggesting another life, is also one of the experiences suggesting a limit to it; namely, the appearance of the dead in dreams. Sir John Lubbock has been, I believe, the first to point out this. Manifestly the dead persons recognized in dreams, must be persons who were known to the dreamers; and consequently, the long dead, ceasing to be dreamt of, cease to be thought of as still existing. Savages who, like the Manganjas, «expressly ground their belief in a future life on the fact that their friends visit them in their sleep»; naturally draw the inference that when their friends cease to visit them in their sleep, they have ceased to be. Hence the contrast which Sir John Lubbock quotes from Du Chaillu. Ask a negro «where is the spirit of his great-grandfather, he says he does not know; it is done. Ask him about the spirit of his father or brother who died yesterday, then he is full of fear and terror.» And as we shall hereafter see, when dealing with another question, the evidence furnished by dreams establishes in the minds of the Amazulu, a like marked distinction between the souls of the lately dead and the souls of the long dead; which they think have died utterly.




  How the notion of a temporary after-life grows into the notion of an enduring after-life, we must leave unconsidered  for present purposes it suffices to point out that the notion of an enduring after-life is reached through stages.




  § 101.




  What is the character of this after-life: here believed in vaguely and in a variable way; here believed in as lasting for a time; here believed in as permanent?




  Sundry of the funeral rites described in a foregoing chapter, imply that the life which goes on after death is supposed to differ in nothing from this life. The Chinooks assert that at night the dead «awake and get up to search for food.» No doubt it is with a like belief in the necessity for satisfying their material wants, that the Comanches think the dead «are permitted to visit the earth at night, but must return at daylight» – a superstition reminding us of one still current in Europe. Among South American tribes, too, the second life is conceived as an unvaried continuation of the first: death being, as the Yucatan Indians say, «merely one of the accidents of life.» The Tupis buried the dead body in the house «in a sitting posture with food before it; for there were some who believed that the spirit went, to sport among the mountains, and returned there to eat and to take rest.»




  Where the future life is thought of as divided from the present by a more decided break, we still find it otherwise contrasted in little or nothing. What is said of the Fijians may be said of others. After death they «plant, live in families, fight, and in short do much as people in this world.» Let us note the general agreement on this point.




  § 102.




  The provisions they count upon, differ from the provisions they have been accustomed to, only in being oetter and more abundant. The Innuits expect to feast on reindeer-meat; after death the Creek goes where «game is plenty and goods very cheap, where corn grows all the year round and the springs of pure water are never dried up»; the Comanches look forward to hunting buffaloes which are  «abundant and fat»; while the Patagonians hope «to enjoy the happiness of being eternally drunk.» The conception differs elsewhere only as the food, etc., differs. The people of the New Hebrides believe that in the next life «the cocoa-nuts and the bread-fruit are finer in quality, and so abundant in quantity as never to be exhausted.» Arriaga says that the Peruvians «do not know, either in this life or in the other, any greater happiness than to have a good farm wherefrom to eat and to drink.» And pastoral peoples show a kindred adjustment of belief: the Todas think that after death their buffaloes join them, to supply milk as before.




  With like food and drink there go like occupations. The Tasmanians expected «to pursue the chase with unwearied ardour and unfailing success.» Besides killing unlimited game in their heaven, the Dakotahs look forward to «war with their former enemies.» And, reminded as we thus are of the daily fighting and feasting anticipated by the Scandinavians, we are shown the prevalence of such ideas among peoples remote in habitat and race. To see how vivid these ideas are, we must recall the observances they entail.




  § 103.




  Books of travel have familiarized most readers with the custom of burying a dead man's movables with him. This custom elaborates as social development goes through its earlier stages. Here are a few illustrations, joined with the constructions we must put upon them.




  The dead savage, having to hunt and to fight, must be armed. Hence the deposit of weapons and implements with the corpse. The Tongous races have these, with other belongings, «placed on their grave, to be ready for service the moment they awake from what they consider to be their temporary repose.» And a like course is followed by the Kalmucks, the Esquimaux, the Iroquois, the Araucanians, the Inland Negroes, the Nagas, and by tribes, savage and semi-civilized, too numerous to mention: some of whom, too, recognizing the kindred needs of women and children.  bury with women their domestic appliances and with children their toys.




  The departed other-self will need clothes. Hence the Abipones «hang a garment from a tree near the place of interment, for him [the dead man] to put on if he chooses to come out of the grave»; and hence the Dahomans, along with other property, bury with the deceased «a piece of cloth as a change of raiment when arriving in dead-land.» This providing of wearing apparel (sometimes their «best robes» in which they are wrapped at burial, sometimes an annual supply of fresh clothes placed on their skeletons, as among the Patagonians) goes along with the depositing of jewels and other valued things. Often interment of the deceased's «goods» with him is specified generally; as in the case of the Samoyeds, the Western Australians, the Damaras, the Inland Negroes, the New Zealanders. With the dead Patagonian were left whatever «the deceased had while alive»; with the Naga, «any article to which he or she may have been particularly attached during life»; with the Guiana people, «the chief treasures which they possessed in life»; with the Papuan of New Guinea, his «arms and ornaments»; with a Peruvian Ynca, «his plate and jewels»; with the Ancient Mexican, «his garments, precious stones», etc.; with the Chibcha, his gold, emeralds, and other treasures. With the body of the late Queen of Madagascar were placed «an immense number of silk dresses, native silk cloths, ornaments, glasses, a table and chairs, a box containing 11,000 dollars ... and many other things.» By the Mishmis, all the things necessary for a person whilst living are placed in a house built over the grave. And in Old Calabar, a house is built on the beach to contain the deceased's possessions, «together with a bed, that the ghost may not sleep upon the floor.» To such an extent is this provision for the future life of the deceased carried, as, in many cases, to entail great evil on the survivors. Among the Fantees «a funeral is usually absolute ruin to a poor family.» The Dyaks, besides  the deceased's property, bury with him sometimes large sums of money, and other valuables; so that «it frequently happens that a father unfortunate in his family, is by the death of his children reduced to poverty.» And in some extinct societies of America, nothing but the deceased's land, which they were unable to put into his grave, remained for his widow and children.




  Carrying out consistently this conception of the second life, uncivilized peoples infer that, not only his inanimate possessions, but also his animate possessions, will be needed by the deceased. Hence the slaughter of his live stock. With the Kirghiz chief are deposited «his favourite horses», as also with the Yakut, the Comanche, the Patagonian; with the Borghoo, his horse and dog; with the Bedouin, his camel; with the Damara, his cattle; with the Toda, in former times, «his entire herd»; and the Vatean, when about to die, has his pigs first tied to his wrist by a cord and then killed. Where the life led, instead of having being predatory or pastoral, has been agricultural, the same idea prompts a kindred practice. Among the Indians of Peru, writes Tschudi, «a small bag with cocoa, maize, quinua, etc., is laid beside the dead, that they might have wherewithal to sow the fields in the other world.»




  § 104.




  Logically developed, the primitive belief implies something more – it implies that the deceased will need not only his weapons and implements, his clothing, ornaments, and other movables, together with his domestic animals; but also that he will want human companionship and services. The attendance he had before death must be renewed after death.




  Hence the immolations which have prevailed, and still prevail, so widely. The custom of sacrificing wives, and slaves, and friends, develops as society advances through its earlier stages, and the theory of another life becomes more definite. Among the Fuegians, the Andamanese,  the Australians, the Tasmanians, with their rudimentary social organizations, wives are not killed to accompany dead husbands; or if they are, the practice is not general enough to be specified in the accounts given of them. But it is a practice shown us by more advanced peoples: in Polynesia, by the New Caledonians, by the Fijians, and occasionally by the less barbarous Tongans – in America, by the Chinooks, the Caribs, the Dakotahs – in Africa, by the Congo people, the Inland Negroes, the Coast Negroes, and most extensively by the Dahomans. To attend the dead in the other world, captives taken in war are sacrificed by the Caribs, the Dakotahs, the Chinooks; and without enumerating the savage and semi-savage peoples who do the like, I will only further instance the survival of the usage among the Homeric Greeks, when slaying (though with another assigned motive) twelve Trojans at the funeral pyre of Patroclus. Similarly with domestics: a dead man's slaves are slain by the Kyans and the Milanaus of Borneo; the Zulus kill a king's valets; the Inland Negroes kill his eunuchs to accompany his wives; the Coast Negroes poison or decapitate his confidential servants. Further, there is in some cases an immolation of friends. In Fiji, a leading man's chief friend is sacrificed to accompany him; and among the sanguinary peoples of tropical Africa, a like custom exists.




  It was, however, in the considerably-advanced societies of ancient America that such arrangements for the future, convenience of the dead were carried out with the greatest care. In Mexico, every great man's chaplain was slain, that he might perform for him the religious ceremonies in the next life as in this. Among the Indians of Vera Paz, «when a lord was dying, they immediately killed as many slaves as he had, that they might precede him and prepare the house for their master.» Besides other attendants, the Mexicans «sacrificed some of the irregularly-formed men, whom the king had collected in his palaces for his entertainment, in order that they might give him the same pleasure in the  other world.» Of course, such elaborate precautions that the deceased should not lack hereafter any advantages he had enjoyed here, entailed enormous bloodshed. By the Mexicans «the number of the victims was proportioned to the grandeur of the funeral, and amounted sometimes, as several historians affirm, to 200.» In Peru, when an Ynca died, «his attendants and favourite concubines, amounting sometimes, it is said, to a thousand, were immolated on his tomb.» And until the reign of Soui-Zin, when a Japanese emperor died «on enterrait avec lui tous ceux qui, de son vivant, approchaient sa personne.»




  The intensity of the faith prompting such customs, we shall the better conceive on learning that the victims are often willing, and occasionally anxious, to die. Among the Guaranis in old times, some faithful followers «sacrificed themselves at the grave of a chief.» A dead Ynca's wives «volunteered to be killed, and their number was often such that the officers were obliged to interfere, saying that enough had gone at present»; and «some of the women, in order that their faithful service might be held in more esteem, finding that there was delay in completing the tomb, would hang themselves up by their own hair, and so kill themselves.» Similarly of the Chibchas, Simon says that with a corpse «they interred the wives and slaves who most wished it.» Of Tonquin in past times Tavernier wrote – «Many Lords and Ladies of the Court will needs be buried alive with him [the dead king] for to serve him in the places where he is to go.» In Africa it is the same even now. Among the Yorubans, at the funeral of a great man, «many of his friends swallow poison», and are entombed with him. Formerly in Congo, «when the king was buried a dozen young maids leapt into the grave ... and were buried alive to serve him in the other world. These maids were then so eager for this service to their deceased prince, that, in striving who should be first, they killed one another.» And in Dahomey, immediately the king dies, his wives  begin to destroy all his furniture and things of value, as well as their own; and to murder one another. On one occasion 285 of the women were thus killed before the new king could stop it.1




  These immolations sometimes follow the deaths of the young. Kane says a Chinook chief wished to kill his wife, that she might accompany his dead son to the other world, and in Aneiteum, on the death of a beloved child, the mother, aunt, or grandmother, is strangled that she may accompany it to the world of spirits.




  As further qualifying the interpretation to be put on sanguinary customs of this kind, we must bear in mind that not only are inferiors and dependents sacrificed at a funeral, with or without their assent, but that the superiors themselves in some cases decide to die. Fiji is not the only place where people advancing in years are buried alive by their dutiful children. The like practice holds in Vate, where an old chief requests his sons to destroy him in this way.




  § 105.




  Conceived as like the first in its needs and occupations and pleasures, the second life is conceived as like the first in its social arrangements. Subordination, both domestic and public, is expected to be the same hereafter as here. A few specific statements to this effect may be added to the foregoing implications.




  Cook states that the Tahitians divided the departed into classes similar to those existing among themselves; or, as Ellis re-states it, «those who were kings or Areois in this world were the same there for ever.» The creed of the Tongans, too, represents deceased persons as organized after the system of ranks existing in Tonga. The like holds in Fiji; where it «is most repugnant to the native mind»  that a chief should appear in the other world unattended. The Chibchas thought that in the future life, they would «be attended to by their servants, as in the present.» So, too, is it among the Hill-tribes of India: the heaven of the Karens «has its rulers and its subjects»; and in the Kookie heaven, the ghost of every enemy a man has slain becomes his slave. With African races the like holds. According to the creed of the Dahornans, classes are the same in the second life as in the first. By Kaffirs the political and social relations after death are supposed to remain as before. And a kindred conception is implied among the Akkra Negroes, by their assertion that in the rainy season, their guardian gods go on a visit to the supreme god.




  That this analogy persists in the conceptions of higher races, scarcely needs saying. The legend of the descent of Ishtar, the Assyrian Venus, shows us that the residence of the Assyrian dead had, like Assyria, its despotic ruler, with officers levying tribute. So, too, in the underworld of the Greeks. We have the dread Aides, with his wife Persephone, as rulers; we have Minos «giving sentence from his throne to the dead, while they sat and stood around the prince, asking his dooms»; and Achilles, is thus addressed by Ulysses: – «For of old, in the days of thy life, we Argives gave thee one honour with the gods, and now thou art a great prince here among the dead.» And while departed men are thus under political and social relations like those of living men, so are the celestials. Zeus stands to the rest «exactly in the same relation that an absolute monarch does to the aristocracy of which he is the head.» Nor did Hebrew ideas of another life, when they arose, fail to yield like analogies. Originally meaning simply the grave, or, in a vague way, the place or state of the dead, Sheol, when acquiring the more definite meaning of a miserable place for the dead, a Hebrew Hades, and afterwards developing into a place of torture, Gehenna, introduces us to a form of diabolical government having gradations. And though, as  the conception of life in the Hebrew heaven elaborated, the ascribed arrangements did not, like those of the Greeks, parallel terrestrial arrangements domestically, they did politically. As some commentators express it, there is implied a «court» of celestial beings. Sometimes, as in the case of Ahab, God is represented as taking council with his attendants and accepting a suggestion. There is a heavenly army, spoken of as divided into legions. There are arch-angels set over different elements and over different peoples: these deputy-gods being, in so far, analogous to the minor gods of the Greek Pantheon. The chief difference is that their powers are more distinctly deputed, and their subordination greater. Though here, too, the subordination is incomplete: we read of wars in heaven, and of rebellious angels cast down to Tartarus. That this parallelism continued down to late Christian times, is abundantly shown. In 1407, Petit, professor of theology in the University of Paris, represented God as a feudal sovereign, Heaven as a feudal kingdom, and Lucifer as a rebellious vassal. «He deceived numbers of angels, and brought them over to his party, so that they were to do him homage and obedience, as to their sovereign lord, and be no way subject to God; and Lucifer was to hold his government in like manner to God, and independent of all subjection to him ... St. Michael, on discovering his intentions, came to him, and said that he was acting very wrong.» «A battle ensued between them, and many of the angels took part on either side, but the greater number were for St. Michael.» That a kindred view was held by our protestant Milton, is obvious.




  § 106.




  Along with this parallelism between the social systems of the two lives, may fitly be named the closeness of communion between them. The second life is originally allied to the first by frequency and directness of intercourse. In Dahomey, many immolations are due to the alleged  need for periodically supplying the departed monarch with fresh attendants in the shadowy world; and further, «whatever action, however trivial, is done by the King, ... it must be dutifully reported by some male or female messenger to the paternal ghost.» Among the Kaffirs the system of appeal from subordinates to superiors, is extended so as to include those who have passed into the other-life: «the departed spirit of a chief being sometimes invoked to compel a man's ancestors to bless him.» And with this may be named a still stranger instance – the extension of trading transactions from the one life into the other: money being borrowed «in this life, to be repaid with heavy interest in the next.»




  In this respect, as in other respects, the conceptions of civilized races have but slowly diverged from those of savage races. On reading that when tribes of the Amazulu are hostile, the ancestral spirits of the one tribe go to fight those of the other, we are reminded of the supernatural beings who, siding some with Greeks and some with Trojans, joined in the combat; and we are also reminded that the Jews thought «the angels of the nations fought in heaven when their allotted peoples made war on earth.» Further, we are reminded that the creed of Christendom, under its predominant form, implies a considerable communion between those in the one life and those in the other. The living pray for the dead; and the canonized dead are asked to intercede on behalf of the living.




  § 107.




  The second life, being originally conceived as repeating the first in other respects, is originally conceived as repeating it in conduct, sentiments, and ethical code.




  According to the Thibetan cosmogony, the gods fought among themselves. The Fijian gods «are proud and revengeful, and make war, and kill and eat each other, and are, in fact, savages like themselves.» Their names of honour are «the adulterer», «the woman-stealer», «the brain-eater», «the murderer.» And the ghost of a Fijian chief, on arriving in  the other world, recommends himself by the boast – «I have destroyed many towns, and slain many in war.» This parallelism between the standards of conduct in the two lives, typical as it is of parallelisms everywhere repeated in lower stages of progress, reminds us of like parallelisms between the standards of those early peoples whose literatures have come down to us.




  Of the after-life of the departed Greeks, under its ethical aspect, the traits are but indistinct. Such as we may perceive, however, conform to those of Greek daily life. In Hades, Achilles thinks of vengeance, and rejoices in the account of his son's success in battle; Ajax is still angry because Ulysses defeated him; and the image of Hercules goes about threateningly, frightening the ghosts around him. In the upper world it is the same: «the struggle on earth is only the counterpart of the struggle in heaven.» Mars is represented as honoured by the titles of «bane of mortals», and «blood-stainer.» Jealousy and revenge are ruling motives. Tricking each other, the immortals also delude men by false appearances – even combine, as Zeus and Athene did, to prompt the breaking of treaties solemnly sworn to. Easily offended and implacable, they are feared just as his demons are feared by the primitive man. And the one act sure to be resented, is disregard of observances which express subordination. As among the Amazulu at the present time, the anger of ancestral spirits is to be dreaded only when they have not been duly lauded, or have been neglected when oxen were killed; as among the Tahitians «the only crimes that were visited by the displeasure of their deities were the neglect of some rite or ceremony, or the failing to furnish required offerings»; so the ascribed character of the Olympians is such that the one unforgiveable offence is neglect of propitiations. Nevertheless, we may note that the unredeemed brutality implied by the stories of the earlier gods, is, in the stories of the later, considerably mitigated; in correspondence with the  mitigation of barbarism attending the progress of Greek civilization.




  Nor in the ascribed moral standard of the Hebrew other-life, do we fail to see a kindred similarity, if a less complete one. Subordination is still the supreme virtue. If this is displayed, wrong acts are condoned, or are not supposed to be wrong. The obedient Abraham is applauded for his readiness to sacrifice Isaac: there is no sign of blame for so readily accepting the murderous suggestion of his dream as a dictate from heaven. The massacre of the Amalekites by divine command, is completed by the merciless Samuel without check; and there is tacit condemnation of the more merciful Saul. But though the God of the Hebrews is represented as hardening Pharaoh's heart, and as sending a lying spirit to deceive Ahab through his prophets; it is to be noted that the ethical codes of heaven and paradise, while reflecting the code of a people in some respects barbarous, reflect the code of a people in other respects morally superior. Justice and mercy enter into the moral standards of both lives (as expressed by the prophets, at least), in a degree not shown us in the moral standards of lower men.




  § 108.




  And here we are introduced to the fact remaining to be noted – the divergence of the civilized idea from the savage idea. Let us glance at the chief contrasts.




  The complete substantiality of the second life as originally conceived, following necessarily from the conception of the other-self as quite substantial, the foregoing evidence clearly shows us. Somehow keeping himself out of sight, the deceased eats, drinks, hunts, and fights as before. How material his life is supposed to be, we see in such facts as that, among the Kaffirs, a deceased's weapons are «broken or bent lest the ghost, during some midnight return to air, should do injury with them», and that an Australian cuts off the right thumb of a slain enemy, that the ghost may be unable to throw a spear. Evidently, destruction of the body by  burning or otherwise, tending to produce a qualified notion of the revived other-self, tends to produce a qualified notion of the other-life, physically considered. The rise of this qualified notion we may see in the practice of burning or breaking or cutting to pieces the things intended for the dead man's use. We have already noted cases (§ 84) in which food placed with the corpse is burnt along with it; and elsewhere, in pursuance of the same idea, the property is burnt. In Africa this is common. Among the Koossas the widows of chiefs «burn all the household utensils»; the Bagos (Coast Negroes) do the like, and include all their stores of food: «even their rice is not saved from the flames.» It is a custom of the Comanches to burn the deceased's weapons. Franklin says of the Chippewayans, «no article is spared by these unhappy men when a near relative dies; their clothes and tents are cut to pieces, their guns broken, and every other weapon rendered useless.» Obviously the implication is that the ghosts of these possessions go with the deceased; and the accompanying belief that the second life is physically unlike the first, is in some cases expressed: it is said that the essences of the offerings made are consumed by departed souls and not the substances of them. More decided still seems to be the conceived contrast indicated by destroying models of the deceased's possessions. This practice, prevailing among the Chinese, was lately afresh witnessed by Mr. J. Thomson; who describes two lamenting widows of a dead mandarin whom he saw giving to the flames «huge paper-models of houses and furniture, boats and sedans, ladies-in-waiting and gentlemen-pages.» Clearly, another life in which the burnt semblances of things are useful, must be figured as of a very shadowy kind.




  The activities and gratifications of the second life, originally conceived as identical with those of the first, come in course of time to be conceived as more or less unlike them. Besides seeing that at first the predatory races look forward to predatory occupations, and that races living by  agriculture expect to plant and reap as before; we see that even where there is reached the advanced social state implied by the use of money, the burial of money with the body shows the belief that there will be buying and selling in the second life; and where sham coins made of tinsel are burnt, there remains the same implication. But parallelism passes into divergence. Without trying to trace the changes, it will suffice if we turn to the current description of a hereafter, in which the daily occupations and amusements find no place, and in which there is neither marrying nor giving in marriage. Still, being conceived as a life in which all the days are Sundays, passed «where congregations ne'er break up», it is conceived as akin to a part of the present life, though not to the average of it.




  Again, the supposed form of social order becomes partially unlike the known form. Type of government, caste distinctions, servile institutions, are originally transferred from the experiences here to the imaginations of the hereafter. But though in the conceptions entertained by the most civilized, the analogy between the social orders of the first and the second lives does not wholly disappear, the second deviates a good deal from the first. Though the gradations implied by a hierarchy of archangels, angels, etc., bear some relation to the gradations seen around us; yet they are thought of as otherwise based: such inequalities as are imagined have a different origin.




  Similarly respecting the ethical conceptions and the implied sentiments. Along with the emotional modifications that have taken place during civilization, there have gone modifications in the beliefs respecting the code of conduct and the measure of goodness in the life to come. The religion of enmity, which makes international revenge a duty and successful retaliation a glory, is to be wholly abandoned; and the religion of amity to be unqualified. Still, in certain respects the feelings and motives now dominant are to remain dominant. The desire for approbation, which is a  ruling passion here, is represented as being a ruling passion hereafter. The giving of praise and receiving of approval are figured as the chief sources of happiness.




  Lastly, we observe that the two lives become more widely disconnected. At first perpetual intercourse between those in the one and those in the other, is believed to be going on. The savage daily propitiates the dead; and the dead are supposed daily to aid or hinder the acts of the living. This close communion, persisting throughout the earlier stages of civilization, gradually becomes less close. Though by paying priests to say masses for departed souls, and by invocations of saints for help, this exchange of services has been, and still continues to be, generally shown; yet the cessation of such practices among the most advanced, implies a complete sundering of the two lives in their thoughts.




  Thus, then, as the idea of death gets gradually marked off from the idea of suspended animation; and as the anticipated resurrection comes to be thought of as more and more remote; so the distinction between the second life and the first life, grows, little by little, decided. The second life diverges by becoming less material; by becoming more unlike in its occupations; by having another kind of social order; by presenting gratifications more remote from those of the senses; and by the higher standard of conduct it assumes. And while thus differentiating in nature, the second life separates more widely from the first. Communion decreases; and there is an increasing interval between the ending of the one and the beginning of the other. 




  

    	
1 We have here a clue to the anomalous fact that, in sundry of these African kingdoms, everything is given over to plunder and murder after a king's death. The case of Ashantee, where the relatives of the king commit the destruction, shows us that it is all a sequence of the supposed duty to go and serve the king in another life.


  




  XV. THE IDEAS OF ANOTHER WORLD.




  § 109.




  WHILE describing in the last chapter, the ideas of another life, I have quoted passages which imply ideas of mother world. The two sets of ideas are so closely connected, that the one cannot be treated without occasional reference to the other. I have, however, reserved the second for separate treatment; Loth because the question of the locality in which another life is supposed to be passed, is a separate question, and because men's conceptions of that locality undergo modifications which it will be instructive to trace.




  We shall find that by a process akin to the processes lately contemplated, the place of residence for the dead diverges slowly from the place of residence for the living.




  § 110.




  Originally the two coincide: the savage imagines his dead relatives are close at hand. If he renews the supplies of food at their graves, and otherwise propitiates them, the implication is that they are not far away, or that they will soon be back. This implication he accepts.




  The Sandwich Islanders think «the spirit of the departed hovers about the places of its former resort»; and in Madagascar, the ghosts of ancestors are said to frequent their tombs. The Guiana Indians believe «every place is haunted where any have died.» So, too, is it throughout Africa. On the Gold Coast, «the spirit is supposed to remain near the spot where the body has been buried»; and the East  Africans «appear to imagine the souls to be always near the places of sepulture.» Nay, this assumed identity of habitat is, in some cases, even closer. In the country north of the Zambesi, «all believe that the souls of the departed still mingle among the living, and partake in some way of the food they consume.» So, likewise, «on the Aleutian Islands the invisible souls or shades of the departed wander about among their children.»




  Certain funeral customs lead to the belief in a special place of residence near at hand; namely, the deserted house or village in which the deceased lived. The Kamschadales «frequently remove to some other place when any one has died in the hut, without dragging the corpse along with them.» Among the Lepchas, the house where there has been a death «is almost always forsaken by the surviving inmates.» The motive, sufficiently obvious, is in some cases assigned. If a deceased Creek Indian «has been a man of eminent character, the family immediately remove from the house in which he is buried, and erect a new one, with a belief that where the bones of their dead are deposited, the place is always attended by goblins.» Various African peoples have the same practice. Among the Balonda, a man abandons the hut where a favourite wife died; and if he revisits the place, «it is to pray to her or make an offering.» In some cases a more extensive desertion takes place. The Hottentots remove their kraal «when an inhabitant dies in it.» After a death the.Boobies of Fernando Po forsake the village in which it occurred. And of the Bechuanas we read that «on the death of Mallahawan, ... the town [Lattakoo] was removed, according to the custom of the country.»




  In these cases the consistency is complete. From the other primitive ideas we have traced, arises this primitive idea that the second life is passed in the locality in which the first life was passed.




  § 111.




  Elsewhere we trace small modifications: the region  said to be haunted by the souls of the dead becomes wider. Though they revisit their old homes, yet commonly they keep at some distance.




  In New Caledonia, «the spirits of the departed are supposed to go to the bush»; and in Eromanga «spirits are also thought to roam the bush.» We find, with a difference, this belief among some Africans. The Coast Negroes think there are wild people in the bush who summon their souls to make slaves of them; and the notion of the Bulloms is that the inferior order of demons reside in the bush near the town, and the superior further off.




  In other cases funeral customs generate the idea that the world of the dead is an adjacent mountain. The Caribs buried their chiefs on hills; the Comanches on «the highest hill in the neighbourhood»; the Patagonians, too, interred on the summits of the highest hills; and in Western Arabia, the burial grounds «are generally on or near the summits of mountains.» This practice and the accompanying belief, have sometimes an unmistakable connexion. We saw that in Borneo they deposit the bones of their dead on the least accessible peaks and ridges. Hence the Hill-Dyaks' belief given by Low, that the summits of the higher hills are peopled with spirits; or, as St. John says, «with regard to a future state the (Land) Dyaks point to the highest mountain in sight as the abode of their departed friends.» Many more peoples have mountain other-worlds. In Tahiti, «the heaven most familiar ... was situated near ... glorious Tamahani, the resort of departed spirits, a celebrated mountain on the north-west side of Raiatea.» As we lately saw (§ 97), a like belief prevails in Madagascar. And I may add the statement quoted by Sir John Lubbock from Dubois, that the «seats of happiness are represented by some Hindu writers to be vast mountains on the north of India.»




  Where caves are used for interments, they become the supposed places of abode for the dead; and hence develops the notion of a subterranean other-world. Ordinary burial, joined  with the belief in a double who continually wanders and returns to the grave, may perhaps suggest an idea like that of the Khonds, whose «divinities [ancestral spirits] are all confined to the limits of the earth: within it they are believed to reside, emerging and retiring at will.» But, obviously, cave-burial tends to give a more developed form to this conception. Professor Nilsson, after pointing out how the evidence yielded by remains in caves verifies the traditions and allusions current throughout Europe and Asia – after referring to the villages of artificial mountain-caves, which men made when they became too numerous for natural caves; and after reminding us that along with living in caves there went burial in caves; remarks that «this custom, like all religious customs, ... survived long after people had commenced to inhabit proper houses.» This connexion of practices is especially conspicuous in America, from Terra del Fuego to Mexico, as indicated in § 87. And along with it we find the conception of an under-ground region to which the dead betake themselves; as, for instance, among the Patagonians; who believe «that some of them after death are to return to those divine caverns» where they were created, and where their particular deities reside.




  § 112.




  To understand fully the genesis of this last belief, we must, however, join with it the genesis of the belief in more distant localities inhabited by the departed. What changes the idea of another world close at hand, to the idea of another world comparatively remote? The answer is simple – migration.




  The dreams of those who have lately migrated, initiate beliefs in future abodes which the dead reach by long journeys. Having attachments to relatives left behind, and being subject to home-sickness (sometimes in extreme degrees, as shown by Livingstone's account of some negroes who died from it), uncivilized men, driven by war or famine to other habitats, must often dream of the places and persons they have left.  Their dreams, narrated and accepted in the original way as actual experiences, make it appear that during sleep they have been to their old abodes. First one and then another dreams thus: rendering familiar the notion of visiting the father-land during sleep. What, naturally, happens at death; interpreted as it is by the primitive man? The other-self is long absent – where has he gone? Obviously to the place which he often went to, and from which at other times he returned. Now he has not returned. He longed to go back, and frequently said he would go back. Now he has done as he said he would.




  This interpretation we meet with everywhere: in some cases stated, and in others implied. Among the Peruvians, when an Ynca died, it was said that he «was called home to the mansions of his father the Sun.» «When the Mandans die they expect to return to the original seats of their forefathers.» In Mangaia «when a man died, his spirit was supposed to return to Avaiki, i.e., the ancient home of their ancestors in the region of sunset.» «Think not», said a New Zealand chief, «that my origin is of the earth. I come from the heavens; my ancestors are all there; they are gods, and I shall return to them.» If the death of a Santal occurs at a distance from the river, «his nearest kinsman carries a little relic ... and places it in the current, to be conveyed to the far off eastern land from which his ancestors came»: an avowed purpose which, in adjacent regions, dictates the placing of the entire body in the stream. Similarly, «the Teutonic tribes so conceived the future as to reduce death to a ‹home-going› – a return to the Father.» Let us observe how the implications of this belief correspond with the facts.




  Migrations have been made in all directions; and hence, on this hypothesis, there must have arisen many different beliefs respecting the direction of the other world. These we find. I do not mean only that the beliefs differ in widely-separated parts of the world. They differ within  each considerable area; and often in such ways as might be expected from the probable routes through which the habitats were reached, and in such ways as to agree with traditions. Thus in South America the Chonos, «trace their descent from western nations across the ocean»; and they anticipate going in that direction after death. The adjacent Araucanians believe that «after death they go towards the west beyond the sea.» Expecting to go to the east, whence they came, Peruvians of the Ynca race turned the face of the corpse to the east; but not so those of the aboriginal race living on the coast. The paradise of the Ottomacks of Guiana, is in the west; while that of the Central Americans was «where the sun rises.» In North America the Chinooks, inhabiting high latitudes, have their heaven in the south, as also have the Chippewas; while the tribes inhabiting the more southerly parts of the continent, have their «happy hunting-grounds» in the west. Again, in Asia the paradise of the Kalmucks is in the west; that of the Kookies in the north; that of the Todas «where the sun goes down.» And there are like differences among the beliefs of the Polynesian Islanders. In Eromanga «the spirits of the dead are supposed to go eastward»; while in Lifu, «the spirit is supposed to go westward at death, to a place called Loeha.» As is shown by one of the above cases, the position of the corpse has reference, obviously implied and in some cases avowed, to the road which the deceased is expected to take. By the Mapuchés the body is placed sitting «with the face turned towards the west – the direction of the spirit-land.» The Damaras place the corpse With the face towards the north, «to remind them (the natives) whence they originally came»; and the corpses of the neighbouring Bechuanas are made to face to the same Point of the compass.




  Along with these different conceptions there go different ideas of the journey to be taken after death; with correspondingly-different preparations for it. There is the journey  to an under-world; the journey over land; the journey down a river; and the journey across the sea.




  Descent from troglodytes, alike shown by remains and surviving in traditions, generates a group of beliefs respecting man's origin; and (when joined with this expectation of returning at death to the ancestral home) a further group of beliefs respecting the locality of the other world. «At least one-half of the tribes in America represent that man was first created under the ground, or in the rocky caverns of the mountains», says Catlin. This is a notion which could scarcely fail to arise among those whose forefathers dwelt in caves. Having no language capable of expressing the difference between begetting and creating, their traditions inevitably represent them as having been made in caves, or, more vaguely, as having come oat of the earth. According as the legends remain special (which they are likely to do where the particular caves once, inhabited are in the neighbourhood) or become general (which they are likely to do where the tribe migrates to other regions) the belief may assume the one or the other form. In the first case, there will arise stories such as that current in the Basuto-country, where exists a cavern whence the natives say they all proceeded; or such as that named by Livingstone concerning a cave near the village of Sechele, which is said to be «the habitation of the Deity.» In the second case, there will arise such ideas as those still existing among the Todas, who think of their ancestors as having risen from the ground; and such ideas as those of the ancient historic races, who regarded «mother Earth» as the source of all beings. Be this as it may, however, we do actually find along with the belief in a subterranean origin, the belief in a subterranean world, where the departed rejoin their ancestors. Without dwelling on the effects produced in primitive minds by such vast branching caverns as the Mammoth-cave of Kentucky, or the cave of Bellamar in Florida, it suffices to remember that in limestone-formations all over the globe,  water has formed long ramifying passages (in this direction bringing the explorer to an impassable chasm, in that to an under-ground river) to see that the belief in an indefinitely-extended under-world is almost certain to arise. On recalling the credulity shown by our own rustics in every locality where some neighbouring deep pool or tarn is pointed out as bottomless, it will be manifest that caves of no great extent, remaining unexplored to their terminations, readily come to be regarded as endless – as leading by murky ways to gloomy infernal regions. And where any such cave, originally inhabited, was then or afterwards used for purposes of sepulture, and was consequently considered as peopled by the souls of ancestors, there would result the belief that the journey after death to the ancestral home, ended in a descent to Hades.1




  Where the journey thus ending, or otherwise ending, is a long one, preparations have to be made. Hence the club put into the hand of the dead Fijian, to be ready for self-defence; hence the spear-thrower fastened to the finger of a New Caledonian's corpse; hence the «hell-shoon» provided by the Scandinavians; hence the sacrificed horse or camel on which to pursue the weary way; hence the passports by which the Mexicans warded off some of the dangers; hence the dog's head laid by the Esquimaux on the grave of a child to serve as a guide to the land of souls; hence the ferry-money, and the presents for appeasing the demons met.




  Of course, a certain family-likeness among alleged difficulties of this return-journey after death, is to be expected where the migrations have had similar difficulties. The heaven of the Gold Coast Negroes, is an «inland country called Bosmanque»: a river having to be crossed on the  way. This is naturally a leading event in the description of the journey, among inhabitants of continents. An overland migration can rarely have occurred without some large river being met with. The passing of such a river will, in the surviving tradition, figure as a chief obstacle overcome; and the re-passing it will be considered a chief obstacle on the journey back, made by the dead. Sometimes inability to pass the river is the assigned reason for a supposed return of the soul. By a North American tribe, the revival from trance is thus explained: the other-self, failing to get across, came back. It is not impossible that the conceived danger of this river-crossing – a danger so great that, having once escaped, the deceased will not encounter it again – leads to the idea that spirits cannot pass over running streams.




  Where a migrating tribe, instead of reaching the new habitat by an overland route, has reached it by ascending a river, the tradition, and the consequent notion of the journey back to the ancestral home, take other shapes and entail other preparations. Humboldt tells us that in South America, tribes spread along the rivers and their branches: the intervening forests being impenetrable. In Borneo, too, where the invading races are located about the shores and rivers, the rivers have clearly been the channels up which the interior had been reached. Hence certain funeral rites which occur in Borneo. The Kanowits send much of a deceased chief's goods adrift in a frail canoe on the river. The Malanaus used «to drift the deceased's sword, eatables, cloths, jars – and often in former days a slave woman accompanied these articles, chained to the boat – out to sea, with a strong ebb tide running.» Describing this as a custom of the past, Brooke says that at present «these crafts are placed near their graves»: an example of the way in which observances become modified and their meanings obscured. A kindred example is furnished by the Chinooks, who, putting the body in a canoe near the river-side, place the canoe with its head pointing down the stream. 




  The journey to the other-world down a river, brings us with scarcely a break to the remaining kind of journey – that over the sea. We habitually find it where there has been an over-sea migration. The heaven of the Tongans is a distant island. Though it is not clear where Bulu, the Fijian abode of bliss, is situated, yet «the fact that it cannot be reached except in a canoe, shows that it is separated from this world by water.» The entrance to the Samoan Hades is «at the west-end of Savaii», and to reach this entrance the spirit (if belonging to a person living on another island) journeyed partly by land and partly swimming the intermediate sea or seas. Moreover the Samoans «say of a chief who has died, ‹he has sailed.›» Along with, or instead of, these distinct statements, we have, in other cases, practices sufficiently significant. Sometimes a part of a canoe is found near a grave in the Sandwich Islands. In New Zealand, undoubtedly peopled by immigrant Polynesians, Angas says a canoe, sometimes with sails and paddles, or part of a canoe, is placed beside or in their graves; while the statement of Thompson that the bodies of New Zealand chiefs were put into canoe-shaped boxes, shows us a modification which explains other such modifications. Already we have seen that the Chonos, of western Patagonia, who trace their descent from western people across the ocean, expect to go back to them after death; and here it is to be added that «they bury their dead in canoes, near the sea.» Of the Araucanians, too, with like traditions and like expectations, we read that a chief is sometimes buried in a boat. Bonwick alleges of the Australians that formerly in Port Jackson, the body was put adrift in a bark canoe; and Angas, again showing us how an observance having at first an unmistakable meaning passes into a form of which the meaning is less distinct, says the New South Wales people sometimes bury the dead in a bark canoe.




  Like evidence is found in the northern hemisphere. Among the Chinooks «all excepting slaves, are laid in  canoes or wooden sepulchres»; the Ostyaks «bury in boats»; and there were kindred usages among the ancient Scandinavians.




  § 113.




  Yet a further explanation is thus afforded. We see how, in the same society, there arise beliefs in two or more other-worlds. When with migration there is joined conquest, invaders and invaded will naturally have different ancestral homes to which their respective dead depart. Habitually, where physical and mental unlikenesses indicate unlike origins of the governing classes and the governed classes, there is a belief in unlike other-worlds for them. The Samoan chiefs «were supposed to have a separate place allotted to them, called Pulotu.» We have seen that in Peru, the Ynca race and the aborigines went after death to different regions. In the opinion of some Tongans, only the chiefs have souls, and go to Bolotoo, their heaven: the probability being that the traditions of the more recent conquering immigrants, and the belief in their return journey after death, are relatively distinct and dominant. Using the clue thus furnished, we may see how the different other-worlds for different ranks in the same society, become other worlds for good and bad respectively. On remembering that our word villain, now so expressive of detestable character, once merely meant a serf, while noble was at first indicative only of high social position; we cannot question the tendency of early opinion to identify subjection with badness and supremacy with goodness. On also remembering that victors become the military class, while vanquished become slaves who do not fight, and that in societies so constituted worth is measured by bravery, we perceive a further reason why the other-worlds of upper and lower classes, though originally their respective ancestral homes, come to be regarded as places for worthy and unworthy. Naturally, therefore, where indigenous descendants from cave-dwellers have been subjugated by  an invading race, it will happen that the respective places to which the two expect to return, will differentiate into places for bad and good. There will arise such a belief as that of the Nicaragua-people, who held that the bad (those who died in their houses) went under the earth to Miqtanteot, while the good (who died in battle) went to serve the gods where the sun rises, in the country whence the maize came. As the Patagonians show us, the unsubjugated descendants of cave-dwellers do not regard the under-world as a place of misery. Contrariwise, their return after death to the «divine caverns», is to bring a pleasurable life with the god who presides in the land of strong drink. But where, as in Mexico, there have been conquests, the underworld is considered, if not as a place of punishment, still as a relatively-uncomfortable place.




  Thus then, the noteworthy fact is that a supposed infernal abode like the Greek Hades, not undesirable as conceived by proximate descendants of troglodytes, may differentiate into a dreary place, and at length into a place of punishment, mainly because of the contrast with the better places to which the other souls go – Isles of the West for the specially brave, or the celestial abode for favourites of the gods. And the further noteworthy fact is, that the most inhospitable regions into which rebels are expelled, yield a kindred origin for a Tartarus or a Gehenna.2




  § 114.




  Interpretable after the same general manner, is the remaining conception of another world, above or outside of this world. The transition from a mountain abode to  an abode in the sky, conceived as the sky is by primitive men, presents no difficulties.




  Burial on hills is practised by many peoples; and we have already seen that there are places, as Borneo, where, along with the custom of depositing a chiefs remains on some peak difficult of access, there goes the belief that the spirits of the departed inhabit the mountain-tops. That the custom causes the belief, is in this case probable; though, as we shall presently see, an apparently-similar belief arises otherwise. Here, however, it concerns us only to observe that «the highest mountain in sight» is regarded as a world peopled by the departed; and that in the undeveloped speech of savages, living on a peak up in the heavens is readily confounded with living in the heavens. Remembering that, originally, the firmament is considered as a dome supported by these loftiest peaks, the conclusion that those who live on them have access to it, is a conclusion certain to be drawn.




  But, as already hinted, besides the above origin, carrying with it the belief that departed souls of men live on the mountain-tops, or in the heavens, there is another possible, and indeed probable, origin, not carrying such a conclusion; but, contrariwise, restricting this heavenly abode to a different race of beings. Observe how this other belief is suggested. The choice of high places for purposes of defence, we may trace back through civilized times into barbarous times. What many of our own castles show us – what we are shown by modern and ancient fortresses on the Rhine – what we are shown by mediaeval towns and villages capping the hills in Italy, and by scattered fastnesses perched on scarcely accessible peaks throughout the East; we are shown wherever primitive savagery has been outgrown in regions affording fit sites. A, fortress on an elevation in ancient Mexico, is described by Godoi; the Panches made entrenchments on high spots; and the Peruvians fortified the tops of mountains by ranges of walled moats. Both invaded and invaders have thus utilized commanding eminences.  The remains of Roman encampments on our own hills, remind us of this last use. Clearly then, during the conflicts and subjugations which have been ever going on, the seizing of an elevated stronghold by a conquering race, has been a not infrequent occurrence; and the dominance of this race has often gone along with the continued habitation of this stronghold. An account given by Brooke of his long contest with a mountain-chief in Borneo, shows what would be likely to happen when the stronghold was in the possession of the superior race. His antagonist had fortified an almost inaccessible crag on the top of Sadok – a mountain about 5000 feet high, surrounded by lower mountains. Described by Brooke as «grim and grand», it figures in Dyak legends and songs as «the Grand Mount, towards which no enemy dare venture.» The first attempt to take this fastness failed utterly; the second, in which a small mortar was used, also failed; and only by the help of a howitzer, dragged up by the joint strength of hundreds of yelling Dyaks, did the third attempt succeed. This chieftain, who had many followers and was aided by subordinate chiefs, Layang, Nanang, and Loyioh, holding secondary forts serving as outposts, was unconquerable by the surrounding tribes, and was naturally held in dread by them. «Grandfather Rentap», as he was commonly called, was dangerously violent; occasionally killed his own men; was regardless of established customs; and, among other feats, took a second wife from a people averse to the match, carried her off to his eyrie, and, discarding the old one, made the young one Ranee of Sadok. Already there were superstitions about him. «Snakes were supposed to possess some mysterious connection with Rentap's forefathers, or the souls of the latter resided in these loathsome creatures.» Now if, instead of a native ruler thus living up in the clouds (which hindered the last attack), keeping the country around in fear, occasionally coming down to fulfil a threat of vengeance, and giving origin to stories already growing into  superstitions, we suppose a ruler belonging to an invading race, which, bringing knowledge, skill, arts and implements, unknown to the natives, were regarded as beings of superior kind, just as civilized men now are by savages; we shall see that there would inevitably arise legends concerning this superior race seated in the sky. Considering that among these very Dyaks, divine beings are conceived as differing so little from men, that the supreme god and creator, Tapa, is supposed to dwell «in a house like that of a Malay ... himself being clothed like a Dyak»; we shall see that the ascription of a divine character to a conqueror thus placed, would be certain. And if the country was one in which droughts had fostered the faith in rain-makers and «heaven-herds» – if, as among the Zulus, there was a belief in weather-doctors able to «contend with the lightning and hail», and to «send the lightning to another doctor to try him»; this ruler, living on a peak round which the clouds formed and whence the storms came, would, without hesitation, be regarded as the causer of these changes – as a thunderer holding the lightnings in his hand.3 Joined with which ascribed powers, there would nevertheless be stories of his descents from this place up in the heavens, appearances among men, and amours with their daughters. Grant a little time for such legends to be exaggerated and idealized – let the facts be magnified as was the feat of Samson with the ass's jawbone, or the prowess of Achilles making «the earth flow with blood», or the achievement of Ramses II in slaying 100,000 foes single-handed; and there would be reached the idea that heaven was the abode of superhuman  beings commanding the powers of nature and punishing men.4




  I am aware that this interpretation will be called Euhemeristic; and that having so called it, the mythologists whose views are now in fashion will consider it disposed of. Only incidentally implied as this view here is, I must leave it for the present unsupported. By-and-by, after showing that it is congruous with all the direct evidence we have respecting primitive modes of thought, I hope further to show that the multitudinous facts which existing uncivilized and semi-civilized races furnish, yield no support to the current theories of mythologists, and that these theories are equally at variance with the laws of mental evolution.




  § 115.




  The general conclusion to which we are led is that the ideas of another world pass through stages of development. The habitat of the dead, originally conceived as coinciding with that of the living, gradually diverges – here to the adjacent forest, there to the remoter forest, and elsewhere to distant lulls and mountains. The belief that the dead rejoin their ancestors, leads to further divergences, which vary according to the traditions. Stationary descendants of troglodytes think they return to a subterranean other-world, whence they emerged; while immigrant races have for their other-worlds the abodes of their fathers, to which they journey after death: over land, down a river, or across the sea, as the case may be. Societies consisting of conquerors and conquered, having separate traditions of origin, have separate other-worlds; which differentiate into superior and inferior places, in correspondence with the respective positions of the two races. Conquests of these  mixed peoples by more powerful immigrants, bring further complications – additional other-worlds, more or less unlike in their characters. Finally, where the places for the departed, or for superior classes of beings, are mountain-tops, there is a transition to an abode in the heavens; which, at first near and definite, passes into the remote and indefinite. So that the supposed residence for the dead, originally coinciding with the residence of the living, is little by little removed in thought: distance and direction grow increasingly vague, and finally the localization disappears in space.




  All these conceptions, then, which have their root in the primitive idea of death, simultaneously undergo like progressive modifications. Resurrection, once looked for as immediate, is postponed indefinitely; the ghost, originally conceived as quite substantial, fades into ethereality; the other-life, which at first repeated this exactly, becomes more and more unlike it; and its place, from a completely-known Adjacent spot, passes to a somewhere unknown and unimagined. 




  

    	
1 A confirmation has been pointed out to me since the above passage was Put in type. If with the primitive Hebrew practice of cave-burial (shown by Abraham's purchase) we join the fact that Sheol literally means «cave»; we may infer that along with development of the ghost into a permanently-existing soul, there went development of the cave into an under-world.




    	
2 While this is in the press, I find in the oldest of all known legends, the Babylonian account of the flood, evidence that heaven, as then conceived, was the territory whence the conquering race came. The residence of the gods, to which Xisithrus is translated for his piety, is «on the Persian Gulf, near the mouth of the Euphrates»; and Mr. G. Smith points out that this was the sacred region whence came the beings who taught the Babylonians the arts, and were worshipped by them. [The expression «while this is in the press» does not refer to this edition. This note was added in the first edition.]




    	
3 A belief of the ancient Mexicans illustrates this notion that beings living where the clouds gather, are the causers of them. «Tlaloc, otherwise Tlalocateuctli (Master of Paradise) was the god of water. They called him fertilizer of the earth ... he resided upon the highest mountains, where the clouds are generally formed ... The ancients also believed that in all the high mountains there resided other gods, subaltern to Tlaloc. They ... were revered not only as gods of water, but also as the gods of mountains.» – Clavigero, I. 251–2.




    	
4 Such a conception, once evolved, need not be restricted to the original locality. Storms bursting in the sky far from this mountain stronghold, would be taken as evidence that the thunderer had access to other parts of the heavens; and hence when the race migrated, this heaven-god, proved by the occurrence of storms to have accompanied them, would be eventually localized on other mountains whence the storm commonly came.


  




  XVI. THE IDEAS OF SUPERNATURAL AGENTS.




  § 116.




  SPECIALIZED as they are in correspondence with our thoughts, our words do not represent truly the thoughts of the savage; and often entirely misrepresent them. The supernatural pre-supposes the natural; and until there has been reached that idea of orderly causation which we call natural, there can exist no such idea as we imply by supernatural. I am obliged to use the word, however, in default of a better; but the reader must be cautioned against ascribing to the primitive man a conception like that which the word gives to us.




  This premised, let us, so far as we can, picture the imaginary environment the primitive man makes for himself, by the interpretations described in the last four chapters. Inconsistent in detail as are the notions he forms concerning surrounding actions, they are, in their ensemble, consistent with the notions that have been set forth as necessarily generated in him.




  § 117.




  In every tribe, a death from time to time adds another ghost to the many ghosts of those who died before. We have seen that, originally, these ghosts are thought of as close at hand – haunting the old home, lingering near the place of burial, wandering about in the adjacent bush.  Continually accumulating, they form a surrounding population; usually invisible, but some of them occasionally seen. Here are a few illustrations.




  By Australians the supernatural beings thus derived are supposed to be everywhere: the face of the country swarms with them – thickets, watering-places, rocks. The Veddahs, who trust in «the shades of their ancestors and their children», «believe that the air is peopled with spirits, that every rock and every tree, every forest and every hill, in short, every feature of nature, has its genius loci.» The Tasmanians imagine «a host of malevolent spirits and mischievous goblins» in caverns, forests, clefts, mountain-tops. Where burial within the house prevails, the ghosts of the dead are conceived to be at the elbows of the living; and where, as among the aborigines of the Amazons, «some of the large houses have more than a hundred graves in them», they must be thought of as ever jostling their descendants. «To a Karen, the world is more thickly peopled with spirits than it is with men ... The spirits of the departed dead crowd around him.» Similarly the Tahitians «imagined they lived in a world of spirits, which surrounded them night and day, watching every action.» Here regarded as friendly, and here as workers of mischief, the ancestral spirits are, in some cases, driven away, as by the Nicobar people –




  «Once in the year, and sometimes when great sickness prevails, they the Nicobarians] build a large canoe, and the Minloven, or priest, has the boat carried close to each house, and then, by his noise, he compels all the bad spirits to leave the dwelling, and to get into the canoe; men, women, and children assist him in his conjuration. The doors of the house are shut; the ladder is taken out [the houses are built on posts 8 or 9 feet high]; the boat is then dragged along to the seashore, where it is soon carried off by the waves, with a full cargo of devils.»




  There is a like custom in the Maldive islands; and some of the Indians of California annually expel the ghosts which have accumulated during the year.




  These multitudinous disembodied spirits are agents ever available, as conceived antecedents to all occurrences needing  explanation. It is not requisite that their identification as ghosts should continue in a distinct form: many of them are sure to lose this character. The swarms of demons by whom the Jews thought themselves environed, while regarded by some as the spirits of the wicked dead, readily came to be regarded by others as the offspring of the fallen angels and the daughters of men. When the genealogies of an accumulating host have been lost, there remains nothing to resist any suggested theory respecting their origin. But though the Arab who thinks the desert is so thickly peopled with spirits that on throwing anything away he asks the forgiveness of those which may be struck, probably does not now regard them as the wandering doubles of the dead; it is clear that, given the wandering doubles of the dead, supposed by the primitive man to be everywhere around, and we have the potentiality of countless supernatural agencies capable of indefinite variation.




  § 118.




  Hence the naturalness, and, indeed, the inevitableness, of those interpretations which the savage gives of surrounding phenomena. With the development of the ghost-theory, there arises an easy way of accounting for all those changes which the heavens and earth hourly exhibit. Clouds that gather and presently vanish, shooting stars that appear and disappear, sudden darkenings of the water's surface by a breeze, animal-metamorphoses, transmutations of substance, storms, earthquakes, eruptions – all of them are now understood. These beings to whom is ascribed the power of making themselves visible and invisible at will, and to whose other powers no limits are known, are omnipresent. Explaining, as their agency seems to do, all unexpected changes, their own existence becomes further verified. No other causes for such changes are known, or can be conceived; therefore these souls of the dead must be the causes; therefore the survival of souls is manifest: a circular reasoning which suffices many besides savages. 




  The interpretations of nature which precede scientific interpretations, are thus the best that can then be framed. If by the Karens «unaccountable sounds and sights in the jungles» are, as Mason says, ascribed to the ghosts of the wicked, the Karens do but assume an origin which, in the absence of generalized knowledge, is the only imaginable origin. If, according to Bastian, the Nicobar people attribute to evil spirits the unlucky events they cannot explain by ordinary causes, they are simply falling back on such remaining causes as they can conceive. Livingstone names certain rocks which, having been intensely heated by the sun, and then suddenly cooled externally in the evening, break with loud reports; and these reports the natives set down to evil spirits. To what else should they set them clown? Uncivilized men are far removed from the conception that a stone may break from unequal contraction; and in the absence of this conception, what assignable cause of breaking is there, but one of these mischievous demons everywhere at hand? In his account of the Danákil, Harris tells us that «no whirlwind ever sweeps across the path without being pursued by a dozen savages with drawn creeses, who stab into the centre of the dusty column in order to drive away the evil spirit that is believed to be riding on the blast.» Ludicrous as this notion appears, we have but to remember that the physical interpretation of a sand-whirlwind cannot be framed by the savage, to see that the only conceivable interpretation is that which he gives. Occasionally, too, his experiences suggest that such agencies are multitudinous, and everywhere present. Describing a tropical scene, Humboldt says – «the surface of these sands, heated by the rays of the sun, seems to be undulating, like the surface of a liquid ... the sun animates the landscape, and gives mobility to the sandy plain, to the trunks of trees, and to the rocks that project into the sea like promontories.» What shakes the tree-trunks and makes the rocks oscillate? There is no alternative but to assume invisible beings  scattered about everywhere. By savages these appearances cannot be understood as illusions caused by refraction.




  As one of the above examples shows, the ghosts of the dead are in comparatively early stages the assigned agents for unusual phenomena; and there are other such examples. Thomson says the Araucanians think tempests are caused by the fights which the spirits of their countrymen have with their enemies. Such interpretations differ from the interpretations of more advanced races, only by presenting the individualities of dead friends and foes in their original forms: the eventual fading of these individualities leaves notions of personal agencies less definite in kind. An eddy in the river, where floating sticks are whirled round and engulfed, is not far from the place where one of the tribe was drowned and never seen again. What more manifest, then, than that the double of this drowned man, malicious as the unburied ever are, dwells thereabouts, and pulls these things under the surface – nay, in revenge, seizes and drags down persons who venture near? When those who knew the drowned man are all dead – when, after generations, the details of the story, thrust aside by more recent stories, have been lost – and especially when there comes some conquering tribe, in whose past history the local stories have no roots; there survives only the belief in a water-demon haunting the place.1 And so throughout. There is nothing to maintain in tradition the likenesses between the ghosts and the individuals they were derived from; and along with innumerable divergences, there comes  not only a fading of individual traits, but also at length a fading of human traits. Varieties pass into species, and genera, and orders, of supernatural beings.




  § 119.




  Of course, if the ghosts of the dead, passing gradually into less distinct but still personal forms, are thus the agents supposed to work all the notable effects in the surrounding world; they are also the agents supposed to work notable effects in the affairs of men. Ever at hand and moved by amity or enmity, it is incredible that they should not interfere with human actions. The soul of a dead foe is on the watch to cause an accident; the soul of a lato relative is ready to help and to guard if in good humour, or, if offended, to make something go wrong.




  Hence explanations, universally applicable, of successes and failures. Among all peoples such explanations have prevailed: differing only in the extent to which the aiding or hindering spirits have lost the human character. Low down we have the Veddah, who looks to the shade of his dead parent or child to give him success in the chase, and ascribes a bad shot to the lack of an invocation; we have the Australian who, «if a man tumbles out of a tree and breaks his neck.» thinks that «his life has been charmed away by the Boyala-men of another tribe»; we have the Ashantees, who «believe that the spirits of their departed relatives exercise a guardian care over them», and that «the ghosts of departed enemies are ... bad spirits», who work mischief. Higher up we have, among the Homeric heroes, feats of arms set down to the assistance of the supernatural beings who join in the battle. With Hector «one at least of the gods is ever present, who wards off death»; and «Menelaus conquered by Minerva's aid.» Diomed is unscathed because an immortal «has turned into another course the swift shaft just about to hit him»; Paris, dragged by the helmet, would have been lost had not Venus, «who quickly perceived it, broke for him the thong»; and Idaeus escaped only  because «Vulcan snatched him away.» Be it the Araucanian who ascribes success to the aid of his particular fairy; be it the African chief Livingstone names, who thought he had ensured the death of an elephant they were attacking by emptying his snuff-box as an offering to the Barimo; be it the Greek whose spear is well fixed in a Trojan's' side by the guiding hand of his favouring deity; be it the Jew's ministering angel or the Catholic's patron saint; there is identity in essentials and only more or less of difference in form. The question is solely how far this evolution of the ghosts of the dead into supernatural agents Las gone.




  § 120.




  Lastly, and chiefly, we have to note the fact that this machinery of causation which the primitive man is inevitably led to frame for himself, fills his mind to the exclusion of any other machinery. This hypothesis of ghost-agency gains a settled occupation of the field, long before there is either the power or the opportunity of gathering together and organizing the experiences which yield the hypothesis of physical-force-agency. Even among ourselves, with our vast accumulation of definite knowledge, and our facilities for diffusing it, the displacement of an old doctrine by a new one is difficult. Judge then its difficulty where the few facts known remain ungeneralized, unclassified, unmeasured; where the very notions of order, cause, law, are absent; where criticism and scepticism are but incipient; and where there is not even the curiosity needful to prompt inquiry. If, parodying a common adage, we may fitly say that prepossession is nine points of belief – if this is so even in the relatively-plastic minds of the civilized; how many points of belief must it be in the relatively-rigid minds of the uncivilized?




  Hence the surprise commonly expressed at these primitive interpretations is an unwarranted surprise. If, as Mr. St. John tells us, the Dyaks never take the natural  explanation of any phenomena, such as an accident, but always «fly to their superstitions»; they fly to the only kind of explanation which yet exists for them. The absurdity is in supposing that the uncivilized man possesses at the outset the idea of «natural explanation.» Only as societies grow, arts multiply, experiences accumulate, and constant relations of phenomena become recognized, registered, and familiar, does the notion of natural explanation become possible.




  And now, having seen how the primitive man is led to think of the activities in his environment as controlled by the spirits of the dead, and by spirits more or less differentiated from them, let us observe how he is similarly led to think of such spirits as controlling the activities within his body and within the bodies of other men. 




  

    	
1 At the time this was written, I had met with no fact supporting this inference; but the work of Mr. Bancroft on The Native Races of the Pacific States, has since furnished me with one: – «Leaving this locality and subject, I may remark that the natives have named the Póhono Fall, in the same valley, after an evil spirit; many persons having been swept over and dashed to pieces there. No native of the vicinity will so much as point at this fall when going through the valley, nor could anything tempt one of them to sleep near it; for the ghosts of the drowned are tossing in its spray, and their wail is heard forever above the hiss of its rushing waters.» – See vol. iii, p. 126.


  




  XVII. SUPERNATURAL AGENTS AS CAUSING EPILEPSY AND CONVULSIVE ACTIONS, DELIRIUM AND INSANITY, DISEASE AND DEATH.




  § 121.




  THE phenomena exhibited during evolution cannot be placed in serial order. Always there go on divergences and re-divergences. Setting out with the primitive ideas of insensibility, of death, and of the ghost, we have traced along certain lines the developing ideas of another life and another world; and along other lines we have traced the developing ideas of supernatural agents as existing on all sides. Setting out afresh from the insensible body as the starting point, we have now to observe how a further class of ideas has been simultaneously developing by the aid of those we have considered.




  In sleep, in swoon, in trance, in apoplexy, there is almost complete quiescence; and at death the quiescence becomes absolute. Usually, then, during the supposed absence of the other-self, the body does nothing. But sometimes the body, lying on the ground with eyes closed, struggles violently; and, after the ordinary state is resumed, the individual denies having struggled – says that he knows nothing about those actions of his body which the spectators saw. Obviously his other-self has been away. But how came his body to behave so strangely during the interval? 




  The answer given to this question is the most rational which the primitive man can give.




  § 122.




  If, during insensibilities of all kinds, the soul wanders, and, on returning, causes the body to resume its activity – if the soul can thus not only go out of the body but can go into it again; then may not the body be entered by some other soul? The savage thinks it may.




  Hence the interpretation of epilepsy. The Congo people ascribe epilepsy to demoniac possession. Among the East Africans, «falling sickness» is peculiarly common; and Burton thinks it has given rise to the prevalent notion of possession. Of Asiatic races may be instanced the Kalmucks: by these nomads epileptics are regarded as persons into whom bad spirits have entered. That the Jews similarly explained the facts is clear; and the Arabic language has the same word for epilepsy and possession by devils. It is needless to show that this explanation persisted among the civilized up to comparatively-recent times.




  The original inference is, then, that while the patient's other-self has gone away, some disembodied spirit, usurping its place, uses his body in this violent way. Where we have a specific account of the conception in its earliest stage, we learn that the assumed supernatural agent is a ghost. From the Amazulu cross-examined by Bishop Callaway, there is brought out the statement that when a diviner is becoming possessed by the Itongo (ancestral spirits), «he has slight convulsions.» Moreover, a witness who «went to a person with a familiar spirit to inquire respecting a boy ... who had convulsions», got the answer – «he is affected by the ancestral spirits.»




  § 123.




  A further question comes before the primitive mind, and a further rational corollary is drawn, which develops into a series of curious but consistent ideas.
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