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'The new mentality is more important even 
than the new science and the new technolog' 

A. N. WHITEHEAD 





INTRODUCTION 

In these pages I consider certain of the changes that were 
brought about in mankind by the advent of civilization. After 
the rise of cities men became something different from what they 
had been before. History is here conceived as the story of a 
single career, that of the human race. The emphasized event in 
that career, the turning point in the changes which mankind 
has undergone, is the passage from precivilized to civilized life. 
In the wide view here to be taken, the several thousands of years 
during which the first cities rose in half a dozen places become a 
single happening, the coming of civilization. I seek to under- 
stand something of what this change meant generally, for all of 
us, for humanity as if humanity were one man slowly changing 
throughout many nlillenniutns before civilization and then cont- 
ing of age in a transition profoundly effective and relatively 
abrupt. 

In this search I have been guided by a choice of themes and 
the influence of certain writers. In several notable books, 
Professor V. Gordon Childe1 has reviewed the coming of 
civilization, especially in the Old World, and has told us dist 
there have been times when changes, especially; in technology, 
have been relatively rapid and far-reaching in their results. Such 
changes he calls 'revolutions'. I have adopted his use of that 
word, but with hesitation 5 I have substituted, in several contexts, 
the word 'transfortnat;ion'. For the abruptness of the changes in 
which Childe is interested is in SOIHE doubt, and the abruptness 
of' the changes in which I am interested I do not even assert. 
Childe's three great revolutions - the food-producing, the 
urban, and the industrial - are revolutions primarily or largely 
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THE PRIMITIVE WORLD AND ITS TRANSFORNXATIUNS 

in technology. That cities rose rapidly in proportion to die time it 
took for H1311 to roach the period of city building is clear. But not 
all mcheeologists would recognize two marked accelerations in 
the upward curve of technological development in the Old 
World. Reviewing the archaeological record in Iraq, Roert 
Braiciwood2 sees but one important acceleration in the develop- 
ment of technology. He tells us that after the coming of agricol- 
ture and animal husbandry, the manner of life changed from 
that of roving collectors of wild foods to that of settled farmers, 
and that these farmers began; to -add the technological character- 
istics of civilization - town life, markets, organized religion, and 
so forth -~ a little at a time, so that the ancient Middle Eastern 
village dweller became a town dweller and then a city man in e 
course of development that showed its energy before cities 
were built and continued in a smooth acceleration into 'full 
civilization. 

For the interests expressed in these pages, it is not necessary 
to decide between a single or a double technological revolution 
in prehistoric times. I have turned to the possibility that we 
might recognize in the charing human career important and 
far-reaching changes in the habits of men's minds. Here I hsve 
been one of die many iniiuenced by the writings of A. N. White- 
head; his treaunent of some great historic changes in the ways 
men have come to use their minds has contributed to the organi- 
zation of my thought its ideajisdc, rather than inateriaiist, em- 
phasis. . 

The third theme or point of view that will soon become 
apparent is derived from my experience as a student of' the 
primitive and peasant peoples. These pages recount some 
episodes in the story of civilization as it is told from the bottom 
up, so to speak. I shall begin with the primitive peoples and 
write about them as they became or are becoming something 
else. The people with written histories are what the preliterate 
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INTRGDUCTIGN 

peoples have become. I look forward from precivilized life to 
civilization. 

The peoples who eMsted before the rise of the first cities can 
be conveniently referred rel as the preciviized peoples. For the 
peoples that the ethnologist studies today, there is no term free 
from criticism. Even the neutral 'preliterate' will not quite do, 
for there are ".];geo-lples who have had for a long time some 
use of reading and writing and yet show none of the consequences 
of literacy which we find in civilized societies. I shall use ' primi- 
tive ' and 'preliterate ' interchangeably. I shall also use the phrase 
'folk society'. I shall say that the societies that existed before the 
rise of cities ' were folk societies', and I shall say that the societies 
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that are found today unaffected by the great civilizations 'are 
folk societies'.3 By this I shall simply mean that, as compared 
with civilized societies, the precivilized societies did, and the 
present-day primitive societies do, exhibit certain characteristics - and the same characteristics - that distinguish them from 
civilized societies. The characteristics will soon be named : 
isolation, homogeneity, and so forth. The distinctions are in 
degree, but they are important. The constructed type of a 
fictitious or ideal folk society which has been set forth in other 
writings4 is in these pages no more than a provider of suggestions 
for characterizing real societies seen by the etlmologist or 
encountered more remotely by the archaeologist. 

In the first chapter I shall tty to describe the conditions of 
human living that must have prevailed before civilization began. 
The second chapter will be a sketchy account of what happened 
to the precivilized and primitive societies after civilization had 
come into existence. The third chapter rests upon a distinction 
which I shall make in general terms in the first chapter, the 
distinction between the technical order and the moral order. In 
the third chapter something will be said about the disintegration 
of the local moral orders that takes place in civilization; I shall 
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also refer to the rise, with civiiizadon, of more inclusive moral 
orders. This seems to me a very important change in human 
affairs. With this great change I associate what could be distin- 
guished as a second transformation - the rise of ideas as forces 
in history, influencing the moral order directly. This theme 
belongs to the historians of ideas 5 I do not venture to discuss it. 
In the fourth chapter I shall be concernedwith the transformation 
of a primitive world view wherein man comes at last to confront 
a universe empty of personality and indifferent to men. Here too 
I shall contribute lithe from my own stock of knowledge, bot 
state, perhaps in an enlarged context, something which scholars 
have studied in detail. The infth chapter will take up the 
appearance and development of 1nar1's assumed competence 
to construct himself and society by deliberate design. We might 
here speak of the transformation in self-management. The last 
chapter deals with one aspect of dNs change whereby man comes 
to assume responsibility for fashioning his world; it will be 
concerned with the eject of civilization in altering the standards 
by which man judges that human conduct is good or bad. The 
last chapter strays a little from the course laid down by the 
others, for while the first h e  take for their facts what andiropolo- 
gists (and others) have told me of what other people did or do, 
the materials which allow me in the last chapter 'LU discuss the 
transformation of ethical judgement are the things that an- 
thropologists do, as anthropologists. 
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HUMAN SOCIETY BEFORE THE 
URBAN REVULUTIQN 

WHAT can be said that is general and true about the condition 
of mankind before civilization? The question is directed to a 
time from five to six diousand years ago. At that time human 
populations were to be found O11 all the world's continents, 
with the possible exception of Australia. Greenland had not yet 
been invaded by man, and some of the islands of the Pacific 
were as yet without human occupants. But there were people in a 
great many widely scattered parts of the habitable earth, not 
very many of them in any one place, and not very many of diem 
altogether. No city had yet been built anywhere. 

The question is whedier anything can be said, with show of 
reason and evidence, about all the human beings that were there 
then, whether they lived in the arctic or in the tropics, whedrer 
they hunted, fished, or farmed, and whatever may have been 
the color of their skins, the languages they spoke, or the 
particular beliefs and customs that they had. The question 
demands a positive characterization of their manner of life. The 
description should be more dion a mere statement of the tilings 
that those early men did not have thatwe today do have. It should 
say: this is what they did; this is how diey felt; this is the way the 
world looked to them. 

The question, so understood, appears to require more than 
can be provided from trustworthy evidence, but I do not thi 
that it really does. It can be answered from two sources of 
inforniadon. The archaeologists dig up the material things that 
men of those times made and used, and from these doings draw 
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reasonable inferences about their manner of life. And, secondly, 
the ethnologists tell us a good deal about the ways of life of those 
people who anti! recent times have remained uncivilized: the 
primitive, the preliterate - or, to use the old-fashioned terms - 
the savage and the barbaric peoples. To learn what pre-civilized 
men were like, we may look to the accounts of the remains of 
ancient eanps and settlements tlnaElected by cities, either 
because they were there before there were any cities anywhere, or 
because they stood remote and unreached. by ancient cities 
already arisen. And also we may look to what has been written in 
great detail about many hundreds of present-day tribes and 
bands and villages, little eornmttnities of the never civilized. I do 
not assume that these latter people hare experienced 110 changes 
in the several thousands of years since the first cities were built. 
The particular thoughts and beliefs of the present-day preliter- 
ates have probably changed a good deal during many hundreds 
of generations. The customs of these people are not 'earIier"1 
than is our own civilization, for they have had as long a history 
as have we. But what I do assert is that the surviving primitive 
peoples have renamed substantially unaffected by civilization. 
In so far as the conditions of primitive life remain - in Me 
smallness of the community, and in its isolation and nonliteraqr- 
so, too, the kind of thoughts and beliefs, however changed in 
specific content, remain of a kin cl characteristic of primitive 
society. That there is such a kind is evidenced to us from the 
fact that we can generalize as to this manner of thought and 
belief from the surviving primitive peoples, in the face of the 
very grit variety of content of thought and belief which these 
exhibit. These surviving primitive peoples provide us with 
instances of that general and prlllnerclial kind of human living 
which it is my 

'im
m

ediate propose to describe. 
Now it is fortunate for the present enterprise that these two 

sources of information, the archaeological and the etlmological, 
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supplement each other. Where the former is weak, the latter is 
strong; aId  where the ethologist may be L%cie§dy it 
pressed by the inherence of technology OD Me manner of Hfe of a 
hnrnan community, the archaeologist can hardly fail to be 
impressed. TMs is what he sees: the material Mugs. Moreocver, 
of the may meanings which are locked M Me artifacts &at 
indent peoples made, it is those meanings which relate to 
p r a c d  action, especially the getting of food, which commeM- 
cate themselves most readily to the archaeologist who &ids them. 
A Place Indian medicine brindle or an Australian totemic desi@ 
as an archaeological object by itself would convey only a lime of 
the very great deal which the ethnologist who cm talk to a living 
Indian or Australian can Lind out that it means. So the archaeo- 
logist's New of the manner of life of the precivilized peoples will 
emphasize the practical aspects of living and the material 
influences on change. An archaeologist should make a little 
econ to lean deliberately away from a materialist view of 
human life and a conception of history in simple terms of 
economic determinism. His work inclines him towards it. On the 
other hand, the ethnologist is often in a position where he can 
find out little Of nothing of the history of the people he is 
studying, as they have written nothing down about it, having no 
means to do so; and so it may sometimes appear to him that 
they are to be explained chiefly in terms of the kinds of marriage 
choices he finds diem making when he finds them, or the pot- 
latches they give. In the absence ofa history, the way the material 
conditions of living limited that people here or gave them a 
chance to develop something there may not be apparent. 

Archaeologist and edinologist, however, do often talk to each 
other, and indeed in some cases are the same person. So the 
separation of work, the difference in emphasis, is not so great 
as I have perhaps made it sound. In the attempt to characterize 
the precivilized manner of life, I wilthegin 'by following Childe, 
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an archaeologist. Professor Childe is interested in the effects on 
human development of changes in the technology by which 
food is produced. He makes a separation of importance between 
that period in human history when men were hunters and fishers 
only (savagery), and that period when men had learned how to 
be agriculturalists or animal breeders (barbarian). The change 
from the one kind of life to the other I calls a revolution, 
food~producing revolution'. 

The discovery of how to produce food was, of course, of 
enormous importance in human history, and it is not too much 
to call it a revolution and to group it, as Childe does, with the 
'urban revolution', when civilization came into being, and with 
the industrial revolution of modern times. Yet certain qualifica- 
tions or additions need to he made. It has been pointed out 
that the food-producing revolution was the more notable event 
in that from the condition of food collecting one could not 
predict drat food. producing would *be achieved, but that when 
once food production had increased human population and 
made leisure possible, civilization was bound to come a`bout.2 
And it is also necessary to recognize that some of the changes 
characteristic of each stage may have taken place, in one 
conlniunity or another, before the revolution in technology 
that Childe stresses had occurred diere. Thus we know that a 
sedentary village lite is possible to a people who know nothing of 
agriculture or animal husbandry. The fishing :Indians of our 
Northwest coast lived a village life and developed certain aspects 
of their culture very highly. In prehistoric limes there eidsted 
on the Scandinavian coast sessile cormnunities, quite compar- 
able with Neolithic farmers in the village character of life, with 
pottery and the polishing of flint, but without crops or herds? 
Also, it is not unlikely that with the advent of :agriculture there 
began some of those changes which we are able to see only when 
cities and writing have made them visible to us. The excavations 
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in Iraq, already mentioned, suggest this possibility. As die 
changes in technology, so also the changes in the human mind 
which are the subject of these pages may have well begun before 
the urban revolution, even before the food-producing revolution. 

Nevertheless, within the wide generalizations that I ago here 
attempting, the food~producing revolution and the urban 
revolution may be considered as two parts of one great trans~ 
formation. To one interested in changes in human habits and 
capacities of mind, the urban revolution is the more important 
part, for it is with the comiNg of city life that we are able to see 
novel and transforming attitudes taken towards life and the 
universe. That these novel attitudes began earlier is likely, and 
further on in these pages indications will be drawn from present- 
day primitive societies that occasional beginnings of these 
civilized attitudes were to be fotnid in the precivilized societies 
had we been there to look for them. The question as to the 
relative importance of Childe's two first revolutions may be set 
aside with this statement: the food-producing revolution was 
perhaps the turning-point in the human career, but it was 
through the urban revolution that the consequences of the turn 
were realized. 

Now let us attempt a characterization of mankind in pre- 
civilized times. Let us begin with the simple statement that in 
the prhnary condition of mankind the human community was 
small. As Childe says, writing of the food-collecting period, 
haunters and vegetable-food collectors usually live in small 
1*oving bands,4*.E5zetL;i1l';.1;;1g1;§st_able settlement of Pacific coast 
Indian fishing people, of recent times exceptionally well provided 
with food, includes hardly more than thirty occupied houses 
and several hundred people. Nor does the immediate ttatisition 
to food producing increase substantially the size of the com- 
munity, now a group of farmer's huts or a centre of cattle 
raising. 
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On the whole due grower of population was not reflected so much in 
the enlargement of Me settlement unit as in a multiplication of settle- 
ments. In ethnography Neolithic villages can boast only a few 
hundred inhabitants, . . . In prehistoric Europe the ingest neolithic 
village yet known, Barkaer in Jutland, comprised iiiiy-two small, 
one-roomed dwellings, but sixteen to thircy houses was 21 more 
normal figure; so the average local group in neolithic times would 
average two hundred to four hundred members.5 

Certain food-producing town centres well OD the way to civiliza- 
tion do give indication of larger populations, but hunters' bands 
or food producers' settlements are alike in general contrast to the 
far larger community which was the ancient city with its seven 
thousand to twenty thousand inhalbitants.6 What is here worth 
emphasizing is that until the rise of civilization mankind lived 
in communities so small that every adult could, and no doubt did, 
know everybody else. . 

These coinniunities were isolated from one another. Again 
Childe gives us to understand that the change in this regard 
with the coming of agriculture was a change in some degree, but 
at first not a radical change. Throughout both Palaeolithic and 
Neolithic times each little group was largely self-contained and 
self-supported, as the surviving primitive societies, wheeler 
hunters or growers of vegetable or animal food, are largely self- 
contained and self-supported. The trade that occurred in 
Falaeolithic times was chiefly trade in nonessentials 3 with Neo- 
lithic times the trade intensitied and included some staple 
commodities, such as stone tor querns and Hint for hand axes? 
But the trade did not greatly limit the essential separateness of 
the local community. The isolation of the Neolithic settlement 
continued into the medieval English village.8 Villagers of 
primitives or peasants today are still relatively isolated, and, on 
die whole, when such people have more than casual association 
with outsiders, it is with people who are much like themselves, 
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in neighboring bands or settlements that are like diet oem 
cormnuuity. 

So we may characterize mankind in its primary condition as 
living in small and isolated commutlides. These communities 
were of course without writing. I do not say more of this 
absence of literacy and literature; its importance as a criterion of 
primitive as contrasted with civilized living is familiar. To these 
qualities others may be added. The ptecivilized community was 
composed of one kind of people. If this fact is not to be deduced 
from the archaeologist's data, it follows from what we know of 
isolated primitive cotnmunides seen today. Small and isolated 
communities are intimate communities; people come to have 
the seine ways of doing things; petey marry with and live almost 
entirely with others like them in that community. 

Next we may say that the members of the precivilized com- 
munity had a swung sense of group solidarity. No doubt they 
thought of themselves as naturally belonging together, and so 
far as they were aware of people different from themselves, 
they thought their own ways to be better than those of the ways 
of odlers. These this-.gs also may be said, not only because they 
are necessary consequences of the isolation and the smallness 
of the community, but because we see deem to be true of con- 
temporary primitive communities. Civilized communities are 
more heterogeneous, and .the sense of group solidarity is 
qualified by the number and variety of kinds of groups to which 
due individual my<es attachment - or by the diiculty of making 
Html attachments to groups L1 some urban situations. 

Let us follow Professor Childe further in his characterization 
of precivilized man. We see that now he must make increasing 
use of reasonable deduction and of the evidence from ethnology. 
He tells us that in the precivilized eommtmity there were no 
full-time specialists. He asserts this for the reason stat In 
communities with simple hunting or even fanning ' there simply 
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will not be enough food to go road unless every member of the 
group contributes to the 3Hpp1y.'9 In the primitive societies of 
the present day there are rarely full-tiine specialists. So the 
asstnnption is fairly well founded that in the early condition of 
marNcind what men did was customarily different from what 
women did, but what one man did was much like what another 
did. There were men with special skills at activities carried 
on by all men, and there were probably shamans or other part- 
time practitioners in the spiritual and healing arts. Differences 
among individuals with respect to the depth of understanding 
cosmogonist and religious ideas may have been very con- 
siderable; this is a matter to which we shall recur on a later 
page. But, on the whole, all men shared the same essential 
knowledge, practised the same arts of life, had the same interests 
and similar experiences . 

Yet another characteristic of precivilized living may be 
asserted. Within those early communities the relationships 
among people were primarily those of personal status. In a small 
and intimate cornniunity all people are known for their in- 
dividual qualities of personality. Few or no strangers take part 
in the daily life. So men and women are seen as persons, not as 
parts of mechanical operations, as city people see so many of 
those around them. Indeed, this disposition to what iS 
around one as human and personal like oneself is not, in pre- 
civilized or primitive society, limited to people; a great deal of 
what we cal] 'nature ' is more or less so regarded. The cosmos is 
personal and human-lilte. 

Also in this connexion it may be said that the groupings of 
people within the primitive community is one drat depends on 
status and on role, not on mere practical usefulness. There are 
fathers, or older people, or shamans, or priests; each such land 
of person is accorded prestige. In civilized societies the network 
of relationships of utility - the numbers and kinds of people 
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the catego 

ul 

who produce goods and services are so great and are at such 
remote distances - that many of the relationships that keep 
people provided with what they use are not involved in status at 
all, for those who use the goods. In primitive societies the status 
relationships are universal and dominant; the exceptions to be 
made would be those relatively few that arise out of trade with 
foreign coinrnunities. 

Futdicrniore, in this personal universe where categories of 
relationships involve status, the forms and groupings of kinship 
provide the basic classifications. The original human society was 
one of kinsmen. Childe speaks of the 'sentiment of l<inship'1° 
which in considerable part held the group together. Within the 
precivilized society, it is safe to assume that relationships were 
essentially familial. The primary arrangements of personal status 
and role are those connected with that universally persistent 
kind of f now ...& nuclear' and the 
extensions E possibly even all, 
of the oth =unity. Moreover, _ ______._ _ . _ _ ~  _fits of nature, as 
some animals, and supernatural beings. Of course we cannot say 
just what were the kinship institutions in the thousands of bands 
and settlements that constituted precivilized society. In his latest 
book Childe11 with ingenuity and prudence draws reasonable 
inferences as to elements of social organization in precivilized 
societies known only archaeologically. The result suggests the 
presence in one place of single-family households, in another of 
large households including several or many nuclear families, 
and a variety of forms of marriage. Nevertheless the very small- 
ness and isolation of the precivilizecl connnunity everywhere 
allows us to say that in the early condition of humanity, the 
community, as well as the cosmos of which its members felt it 
to be a part, was essentially made up of personal relationships, 
and that the patterning of these relationships was primarily 
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accomplished by developments derived from die differences of 
age, sex, and fainilial connexion. Today, among western 
Australian peoples, 'the whole society forms a body of rela- 
tives',12 and the intimate connexion between the body of 
relatives and nature, through the water hole or other centre of 
animal rnudtiplication, and the totemic rites, is familiar to readers 
of Australian etiology. 

What, essentially, held together this primordial human com- 
munity? Was it the mutual usefulness to one another of those 
few hunters or fishers or farmers? To answer, Yes, is to recog- 
nize what is obviously true: 'Cooperation is essential to secure 
food and shelter and for deface against foes, human and sub- 
human.J13 But to answer, Yes, is also to suggest a possible mis- 
conception. The 'identity of economic interests' of which 
Childs writes in the paragraph in which he so interestingly 
characterizes the mode of life of man before civilization, is a 
fact which any of us would have observed had we been there to 
see the preciviiized community, and which is an obvious 
inference from what we know more directly about it. But Alis 
does not mean that in those conunudties men worked primarily 
for material wealth. The incentives to work and to exchange 
labour and goods are, in primitive and precivilized society 
especially, various and chiefly noneconomic (in Me narrow 
sense). They arise from tradition, from a sense of obligation 
coming out of one's position in a system of status relationships, 
especially those of kinship, and from religious considerations 
and moral motivations of many kinds. The point has been put 
very convincingly by Karl Polanyi.14 Let us then add to our 
characterization of the precivilized society that it was a society 
in which the economy was one determined by status (as con- 
trasted with the society imagined and in part realized in nine- 
teenth-centwry Europe and America, in which the economy was 
determined by the market). In the precivilized or the primitive 
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as a rule, submerged in his social 

fore the acquisitive society 

serial 

It is not the former, but die earliest cities that 'illustrate a first 
approximation to an organic solidarity based upon functional 
complementarity and interdependence between all its members 
such as subsist between the constituent cells of an organisln'."' 
It is the urban community that rests upon mutual usefulness. 
The primitive and precivilized comxnunities are held together 
essentially by common understandings as to the ultimate nature 
and purpose of life. The precivilized society was like the present- 
day primitive society in those characteristics - isolation, small- 
ness, homogeneity, persistence 

' 

m the common effort to make a 
way of living under relatively stable circumstances - to which 
we have already attended, and therefore it was like the parallel 
societies which we can observe today in dlat its ftuidamental 
order was a matter of moral conviction. In both cases the society 
exists not so much in the exchange of useful functions as in conion 
understandings as to the ends given. The ends are not stated as 
matters of doctrine, but are implied by the many acts which make up 
the living that goes on in the society. Therefore, the morale of a folk 
society - its power to act consistently over periods of time and to 
meet crises effectively - is not dependent upon discipline excited by 
force or upon devotion to sonic single principle of action, but to the 
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concurrence and consistency of many or all of the actions and con- 
ceptions which make up the whole round of life." 

For the homogeneity of such a society is not that homogeneity 
in which everybody does the same thing at the same time.1t* 
The people are homogeneous in stat they share the same tradi- 
tion and have the same view of the good life. They do the same 
kinds of work and they worship and marry and feel shame or 
pride in the same way and under similar circumstances. But at 
any one time the members of a primitive community may Toe 
doing notably different things' the women looking for edible 
roots while the men hunt; some men out on a wax: party while 
others at home perform a rite for its success. And when there is a 
familial ceremonial, or a magico-religious ritual affecting the 
whole community, the differences in what is being done may 
be very great- In the activities to gain s material living, labor, 
as between man and man or woman and woman, may be 
divided. But the total specialization of function, as among 
people of different sexes and age~or-kinship positions, and as 
among participants in a rite, may be very considerable. The 
point to be stressed is that all these activities conduce to a 
purpose, express a view of man's duty, that all share, and to 
which each activity or element of institution contributes. 

We CHI1 safely say these things of the precivilized societies as 
we can say them of the primitive societies because these things 
follow from the other characteristics which we have already 
conceded, and are attested in every very isolated, undisturbed 
primitive society we observe today. For the same reasons it is 
possible to add yet other attributes to the characterization. In 
the most primitive societies of living men into which we may 
enter and which we can come directly to understand, the controls 
of action are Mortal 5 they rest on the traditional obligations of 
largely inherited status, and are expressed in talk and gesture 
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and in the patterns of' reciprocal action. Political institutions 
are few and simple, or even en&ely absent. The members of 
these societies 'believe in the sacred things; their S€I1S€ of right 
and wrong springs from the unconscious roots of social feeling, 
and is therefore unreasoned, compulsive and strong'. People 
do the kind of things they do, not because somebody just thought 
up that kind of thing, or because anybody ordered them to do so, 
but because it seems to the people to How from the very necessity 
of existence that they do that kind of thing. The reasons given 
after die thing is done, in the form of myth and the dress of 
ceremony, assert the rightness of the choice. Particular things 
are done as a result of decision as to that particular action, but as . 
to the class of action, tradition is the source and the authority. 
'The Indians decide now to go on a hunt; but it is not a matter 
of debate whether one should, from time to time, hunt.320 
So the principles of rightness which underlie the activities are 
largely tacit. And they are not the subject of much explicit 
criticism, nor even of very much reNo-ective thought. Institutions 
are not planned out, not is their tnodiiication a matter of much 
deliberate choice and action. Legislation, though it may occur, is 
not the characteristic form of legal action in primitive societies. 
And what Maliiiowskim refers to as 'sc.iealce' in connexion with 
the primitive peoples is better distinguished as practical know- 
ledge. And these things too may with confidence be attributed 
to the predvilized societies. Yet, because in them thought and 
action were largely traditional and uneriticad, it does not follow 
that activities were automatic or empty of meaning. Randier we 
must suppose that activity with them as with us involved lively 
and variable subjective states. Ruth Bunzel, studying Pueblo 
potters, found that the Indian woman who was b fact copying 
Me designs of other potters with only the smallest variation was 
unaware that she copied, condemned copying as wrong, and had 
a strong conviction that she was in fact inventive and creative.22 
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And as for the meaning of life - that was, so to speak, guaranteed. 
One did what tradition said one did, making a multitude of 
interesting and particular choices. But all of it fell within and was 
mU _ ""1 f the little com- 
munity as to the nature and p T __ 

The attempt to gather togetllelH attributes of that 
thorn of Ill- -ug"=-ui- the First civiliza- 
tions arose may now be halted. Later we shall examine some of 
the respects in which it is necessary to qualify this characteriza- 
tion. Enough of the characterization for the needs of Wiese pages 
has been assembled. There results a picture, very generalized, 
of the organization of life, social control, and motivation among 
most of the societies of mankind during xnost of human history. 
The point upon which we are to insist, for its importance in 
considering the topics of the following lectures, is that in Mis 
early condition of humanity the essential order of society, the 
nexus which held people together, was moral. Humanity attained 
in: characteristic, long-enduring nature as a multitude of different 
but equivalent systems of relationships and institutions each 
expressive of a view of the good. Each preciviiized society was 
held together by largely undeclared but continually realized 
ethical conceptions . 

Professor Child's unfortunately happened upon a figure of 
comparison that leads in the direction just opposite to the rrotls 
when he wrote that the solidarity of the precivilized cozrzrnoaliqf 
was 'really based on the same principles as that of a pack of 
wolves or a herd of sl'1eep'.23 Even the lithe glimpses of religion 
and sense of obligation to do right which are accorded the 
archaeologist show us that twenty-live thousand years ago the 
order of society was moral order. That of wolves or sheep is not. 
Cb_ilde's facts prove tlrat thesis was so and that his comparison of 
precivilized soeieiqr with that of anianals is nsisleaditlg. Describ- 
ins the wall paintings, the personal a6Lo1'no1e;ots, the trade in 
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cowrie shells, anti the hints these things give of a lite of the 
mind and the spirit among the Western Europeans of the Ice 
Age, Childe says, ' Savagery produced a dazzling cultural?-* It is 
Childe who uses this adjective for the cultures at the end of the 
Ice Age that found expression in necklaces of animal teeth, in 
well-executed realistic paintings of the animals that were 
hunted, in stone-weighted skeletons of reindeer cast into a 
German lake, ' presumably as an offering to the spirit of the herd 
of the genius of the land', according to Childe. 

The antiquity of d1e moral order is not fully attested by 
archaeology. A people's conceptions as to the good are only 
meagrely represented in the material things that they make. A 
tribe of western Australia, the Pitiend-adiara, today carry on a 
religious and moral life of- great intensity, "list they make and 
use material objects so few and so perishable that were dtese 
people exhibited to us through archaeology, we would 
barely know that they had existed and we would know nothing 
of their moral life. As described by Charles P. Mountford in his 
charming book," these aborigines perform their rites to 

'increase 

antral and plant food, and they ibllow a morality of personal 
relations with dignity and conscience. Mountford says that they 
make but five tools • a spear, a spear thrower, a wooden carrying 
dish, a stone slab on which to grind food, and a digging stick. 
Perhaps this investigator overlooked some of the articles made 
by these aborigines, but it is certainly true that naked and 
wandering, with almost none of the material possessions and 
power which we associate with the development of humanity, 
they are nevertheless as human as are you and I. 

We may suppose that fifty thousand years ago mankind had 
developed a variety of moral orders, each expressed in some 
local tradition, and comparable to what we find among aborigines 
today. Their development required both the organic evolution 
of human bodily and cerebral nature and also the accumulation 
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of experience by tradition. As the tradition began to accumulate 
while the organic evolution was still going on, the moral order - 
and the technical order - began to be established among the 
ape-like men of the early Pleistocene. On the odder hand, until 
bodily and cerebral nature equivalent to that of men living today 
had been developed, we cannot fairly attribute to those earliest 
humanoid societies a moral order comparable, let us say, with 
that of the Australian blackfellow. Even in the case of so 
relatively late a being as Neanderthal man there was a factor of 
biological diligence which would have limited the development 
of culture. But by a time seventy-live or fifty thousand years 
ago, the biological evolution of mankind had reached a point 
at which die genetic qualities necessary for the development of 
fully human life had been attained. This reaches die conclusion 
that for a period of time at least live times as long as the entire 
period of civilization man has had the capacity for a life governed 
by such moral orders as we see in primitive societies today. 
The men who left the paintings of Altamira were fully human 
and not very different from us. And I follow Eliseo Vivas when 
he writes : 

That does not mean, of course, that they pursued the identical values 
and were capable of the same theoretical sophistication of which we 
are capable; it merely means that they probably had the same degree 
of moral sensibility, though perhaps focused toward di§ereIlt objects 
than those toward which we, the men of contemporary technological 
society, focus ours." 

In recognizing that every precivilizcd society of the past fifty 
or seventy-Eve milleztniums had a moral order to which the 
technical order was subordinate, I do not say that the religious 
and ethical systems of these societies were equally complex. 
Then, as now, there were 'thin cultures' and 'rich cultttresi 
Childe sees certain of the Mesolithic cultures as 'thin' in 
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comparison with the cultures that preceded them. It is not, of 
course, clear that the thinness lay in the moral life. Maybe they 
had a religious and personal life that is not represented in the 
archaeology. However this may be in that particular case, we are 

recognize that the development of technology had, even in 
precivilized times, an important influence on the moral life. 
While the Australians show us how little material culture is 
needed for the development of a moral order, such a contrast as 
that between the Heida and the Paiute Indians reminds us that 
generally speaking a people desperately concerned with getting 
a living cannot develop a rich moral or aesthetic life. The moral 
order of a hard-pressed people may be itself simple. But I insist 
that it is there Hz every case. 

One other point is to 'be made about the moral orders that 
preceded civilization. Morality has had its developmental history. 
I shall return to this development in the last chapter. Here I say 
that when the moralities of primitive or precivilized peoples are 
indged by men of the present day, some are found to be better 
than others; and the judgment makes allowances for practical 
diiiicnlties encountered by the primitive people. In primitive 
societies known today where the food quest is all absorbing one 
does not condemn the people for fail fig to develop much creative 
art or for failing to show a particularly humane consideration for 
other people. The Siriono of Bolivia, as recently reported by 
Allen R. Holrnberg," live a harsh and precarious life in a tropical 
rain forest. They have their moral order - systems of intense 
inhibition as to sexual relations with certain relatives, ideas as 
to the rights and duties of relatives to share food, fearful attitudes 
towards invisible spirits, and so forth. But men's activities 
'remain on the same monotonous level day after day and year 
after year, and they are centred largely around the satisfaction 
of the basic needs of hunger, sex and avoidance of fatigue and 
pain." Holmberg saw a band of Indians walk out o f  a camp 
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leaving a woman, sick to death, alone in her hammock. 'Even 
the husband departed without saying goodbye? It is stern 
necessity that makes for this conduct; children, who can be 
cared for, are tenderly treated at .much expenditure of effort. 
O11 the other hand, elsewhere we are rernindeci of the degree 
to which respect for personal integrity may develop among 
primitive food collectors. Among the Yagua, another people living 
under difficult conditions in the tropical forest of South America, 
although the entire clan lives in a single long house, Fess tells is 
that the members of the large household 'ate able to obtain 
perfect privacy whenever they wish it simply by turning their 
faces to the wall of the house. Whenever a man, woman or child 
faces the wall, the others regard that individual as if' he were no 
longer present.=28 

I tum now to the distinction between the teclmicatl order and 
the moral order, and from that proceed to eon fast precivilized 
and primitive living with civilized living in terms of this djs- 
tinction. Technical order and moral order name two contrasting 
aspects of all human societies. The phases stand for two 
distinguishable ways in which the activities of men are co- 
ordinated. As used by C. H. Cooley" and R. E. Park," 'the 
moral order ' refers to the organization of htunan sentiments into 
judgments as to what is right. Describing how the division of 
labor puts an organization of society* based on occupation and 
vocational interests in place of an older kind of organization of 
society, Park contrasts these newer ties, based O11 common 
interests, with 'forms of association like the neighborhood, 
which are based on contiguity, personal association, and the 
connor ties of humanity S i  The division of lahottt rnodilies this 
older moral order. Here we will extend the signil'icatlce of die 
phrase, and make it cover all the binding together of men through 
implicit convictions as to what is tight, through explicit ideals, 
or through similarities of conscience. The moral order is there- 
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fore always based on what is peculiarly human - sendnlents, 
morality, conscience - and in the first place arises hi the groups 
where people are intimately associated with one another. The 
ward 'values',32 is a related conception, but die phrase 'moral 
order ' points to the nature of the bonds among men, rather than 
to a category of the content of culture. We may conceive of the 
moral order as equally present in those societies in which the 
rules for right conduct among men are supported by super- 
natural sanctions and in those in which die morality of human 
conduct is largely independent of the religion (in the sense of 

B 

m 

belief and cult about die supernatural). 'Moral order' includes 
the binding sentiments of rightness that attend religion, the 
social solidarity that accompanies religious ritual, the sense of 
religious seriousness and obligation thai 
the elects of a belief in invisible beings that embody goodness. 
The moral order becomes vivid to us when we think of the 
Australian Arunta assembling, each man to do his part, denying 
himself food, making the sacred marks or performing the holy 
dances, diet the witchery-grub may become numerous and the 
whole band thus continue to find its food. Or of the old Chinese 
faroily performing the rituals for the ancestors. Or the members 
of the boys' gang refusing, even in the face of threats from the 
police, to 'tell on' a fellow member. 

By a corresponding extension of another and more familiar 
term, all the other forms of co-ordination of activity which appear 
in human societies may be brought togedier and contrasted with 
the moral order under the phrase 'the technical order'. The 
bonds that co-ordinate the activities of men in the technical 
order do not rest on convictions as to the good life, they are not 
characterized by a foundation in human sentiknentsg they can 
exist even without the knowledge of those bound togedier that 
they are bound together. The technical order is that order which 
results from mutual usefulness, from deliberate coercion, or 
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from the mere utilization of the same means. In the technical 
order men are bound by things, or are themselves doings. They 
are organized by necessity or expediency. Think, if you will, of 
the orderly way in which automobiles move in response to die 
traffic light or the policeman's whistle, or think of the How of 
goods, services, and money among the people who together 
produce, distribute, and consume some commodity such as 
rubber. 

Civilization may be drought of as the antithesis of the folk 
society. It may also, and consistently with the first antithesis, 
be thought of as that society in which the relations between 
technical order and moral order take forms radically different 
from the relationships between the two which prevail in pre- 
civilized society. 

Civilization (conceived now as one single thing and not - as 
by Toynbee - as twenty-one different things) may be said to 
exist to the extent, to the degree, and in the respects in which a 
society has developed away from the kind of precivilized society 
which I have been describing. Civilization is, of course, things 
added to society: cities, writing, public works, the state, die 
market, and so forth. Another way of looking at it is from the 
base provided by the folk society. Then we may say that a 
society is civilized in so far as the community is no longer small, 

as 

isolated, homogeneous and self-sul'licient5 as die division of 
l abor  is no longer simple; as impersonal relationships come to 
take the place of personal relationships; as familial connexions 
come to be 1nodiiied or supplanted by those of political affiliation 
or contract; and as thinking has become reflective and systema- 
dc. I do not mention all of the characteristics of folk societies 
which I named in foregoing paragraphs; these are enough to 
suggest the point of view we might adopt. If we do adopt this 
way of conceiving civilization, we shall think of Toynbee's 
twenty-one civilizations different developments away from 
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the folk society. We see then that civilizations do not depart 
from the nature of the folk society evenly or in the same way. In 
Chinese civilization the organization of social relationships 
according to the categories and attitudes of kinship retained its 
importance while philosophy and the fine arts passed through 
long histories of development. The Andean civilization deve- 
loped political and administrative institutions of impressive 
complexity and far-reaching influence while yet the Indians who 
developed them were without writing. The Mayan peoples, in 
contrast, extended their political institutions little beyond that 
attained by the ordinary tribe while their intellectual specialists 
carried some parts of mathematics and astronomy to heights 
that astonish us. In short, the several civilizations start up from 
their folk bases into specialized developments in which some 
elements of the folk society are left behind while others are 
retained. Yet this fact does not destroy the impression that, as a 
manner of life taken as a whole, civilization is one kind of thing 
different from the life of the folk society. 

The contrast between technical order and moral order helps us 
to understand the general kind of thing which is civilization. In 
the folk society the moral order is great and the technical order 
is small. In primitive and precivilized societies material 
tools are few and little natural power is used. Neither the formal 
regulations of the state or church nor the nonmoral ordering of 
behavior which occurs in the market plays an important part 
in these societies. It is civilization that develops them. 

It is civilization, too, that develops those formal and apparent 
institutions which both express the moral order and are means 
toward its realization. The technical order appears not only in 
tools, power, and an interdependence of people chiefly or wholly 
impersonal and utilitarian, but also in greater and more varied 
apparatus for living -- apparatus both physical and institutional. 
Under ten headings Childe has summarized the characteristics 
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of civilized life whether lived at Uruk, Mohenjo-dare, or Uxmai 
among the Mayans. One, the reappearance of naturalistic art 
has a significance not immediately plain, and may be a little 
doubtful. Of the other nine, six plainly announce the growth of 
the technical order: (1) the great increase in the size of d e  
settlement (the material equipment for human association 
becomes far larger); (2) the institution of tribute or taxation with 
resulting central accumulation of capital; (3) monumental 
public works; (4) the art of writing; (5) the beginnings of such 
exact and predictive sciences as arithmetic, geometry, and 
astronomy; and (6) developed economic institutions making 
possible a greedy expanded foreign trade. Each of these six 
suggests the increasing complexity of social organization, and 
the remaining three criteria explicitly declare features of that 
social organization which are characteristic of civilization, (7) 
full-time technical specialists, as in metal working; (8) a privil- 
eged ruling class 5 and (9) Me state, or the organization of society 
on a basis of residence in place of, or on top of, a basis ofkinsliip . 

In folk societies the moral order predominates over the tech» 
deal order. It is riot possible, however, simply to reverse Mis 
statement and declare that in civilizations the technical order 
predominates over die moral. In civilization the technical order 
certainly becomes great. But we cannot truthfully say that in 
civilization the moral order becomes small. There are ways :in 
civilization in which the moral order takes on new greatness. 
In civiiizatiori the relations between the two orders are varying 
Hlld complex- 

The great transforznauons of' humanity are only in part 
reported in terms of the revoiutioris in technology with resulting 
' increases in the rrorriber of people living together. There have 
also occurred chaziges in the thinking and valuing of men which 
may also be called 'radical and indeed revolutionary immova- 
tions '. Like changes in the technical order, these changes in the 
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intellectual and moral habits of men PCCOIIIC themselves 
generative of fanreaching changes in the nature of human 
living. They do not reveal themselves in events as visible and 
particular as do material inventions, or even always as increasing 
complexity in the systems of social relationships. Nor is it 
perhaps possible to associate the moral transformations with 
limited periods of time as we can associate technological 
revolutions with particular spans of years. Yet the attempt to 
identify some of the transformations in men's minds can be 
made. 

One might 'begin such an attempt by examining the manner of 
life of Me most primitive people we know today, and perhaps 
also something that is told us about ancient peoples, for evidence 
of the appearance of forms of thought, belief, or action which a 
lithe knowledge of the Estory o-f some civilization shows us 
became influential in _ m  __ -We see some t`ar~ 
reaching change in the moral or intellectual life of the Western 
world, perhaps, and so guided we return to the primitive 
societies to see if it had a beginning there. So we might come to 
some understanding of some of the relations in history between 
the two kinds of orders. 

As to the trend of this relationship throughout history, I have 
one general impression. lt is that the moral order begins as 
something pre-eminent but incapable of changing itself, and 
becomes perhaps less ernMent but more indebendent. In folk 
society the moral rules bend, but men cannot L._.___ them 
afresh. in civilization the old moral orders suffer, but new 
states of mind are developed by which the moral order is, to 
some significant degree, taken in charge. The story of the 
moral order is attainment of some autonomy through :Mich 
adversity. 
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I N the long view of human affairs, the food-producing revolution 
and die urban revolution of Childe form into one mighty event : 
the transformation of the folk society into civilization. The first 
revolution appears as a prelude and precondition of the second. 
Taken together, they are one major turning point. Only 'the 
mutation of sub-man into man, which was accomplished in 
circumstances of which we have no record, was a more profound 
change." Connecting this second great event, civilization, with 
the dynamic aspect of existence known to the Chinese as Yang 
as opposed to Yin, Toynbee remarks that for 98 per cent of all 
human history mankind reposed on the 'ledges' of primitive 
human nature 'before entering on the Yang-like activity of 
civilization' 

From the position we occupy on a higher ledge, looking down 
on what Toynbee conceives as the dead or apparently paralytic 
societies . resting on lower ledges, his foremost 
question is: How did we get here? & question is as to the 
genesis of civilization. Toynbee seeks the general circumstances 
which attend the; - and the characteristic 
developments in that class of societies which are civilized. From 
this point of view it is asked to what extent civilizations show 
recurrences in their developmental phases. To this group of 
questions different answers have been given by Spengler, 
Toynbee, Soroltin. The question takes on a multitude of special 
forms as attention is fixed on particular aspects of die pheno- 
menon of civilization, or is guided by particular interests and 
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hypotheses. The origins of civilization may be seen, as Witt- 
fogel sees them,2 in the specific necessity to control waters for 
irrigation and other human use. Or they may be found in a more 
inclusive and generalized successful response to some sort of 
challenging difficulty, as Toynbee Hods them. The many more 
special questions as to the origins of civilization may be' illustra- 
ted by reference to the old problem as to the origins of the state, 
which some have found in the conquest of one people by another. 
It is also illustrated in the view that formal law, another aspect 
of civilization, tends to develop either where there is surplus 
wealth, unevenly distributed, or where there are major com- 
munal enterprises, such as the hunt, war, or public works, 
requiring regulation. 

These great questions are for those who have the scholarly 
competence which they demand. The inquiry initiated in this 
chapter starts from the humbler viewpoint of the folk societies 
themselves. The question here is not, How does civilization 
come about? but, What becomes of the folk society? Instead of 
addressing the main oudines of the human adventure from the 
point of view of civilized men who look back on their beginnings, 
let us view that adventure from the position of all mankind, 
originally folklike in its manner of life, and girly recency 
transmuted into societies with new and different manners of 
life. Here begins a sketchy review of the transformations of the 
folk societies. Some of these societies have remained on the 
lower ledges of Professor Toynbee's precipice. How did oilers 
come to clamber to higher ledges? What were the influences of 
civilized peoples upon some of them that caused some pre- 
civilized societies to move to different ledges from those they 
occupied in precivijized times? Toynbee's insights into some of 
these transmutatiorts are guides in recognizing many of the new 
forms of human living. Others require new efforts to discern 
them. 
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At the dine we attempt some account of the trarasformatious of 
the folk societies, there is not very much left of them. The 
civilizations of the last have hundred years have destroyed them 
or have altered them with very small exception. Gee civilization 
that developed in Western Europe doing very recent times 
indeed has reached into ahrrost all of even the remote corners 
where they most successfully persisted in the primary condition . 
'I11 this world-wide Western offensive against the rear-guard 
of the primitive societies, extermination or eviction or sub- 
jugation has been the rule and conversion the exceptional." Most 
of the folk societies of precivilized times are no more Such as 
survive are a mere handful of do population, relative to the 
immense numbers of the civilized. Anthropology, a product of 
dle Western civilization which, chiefly, has destroyed the folk 
societies, is the chief agency to bring due survivors to general 
notice. The andlropologist sees these survivors as marginal to 
civilization, either because they lie on the outer edges of the 
continental masses where the civilizations mcse (the Australian 
blackfellowg the Eskimo), or because civilization, swirling 
around deem, leaves them in some relatively inaccessible valley 
or mountain side (the Vedda of Ceylon; the Ainu; d e  Cora 
Indians).'* In some of the anthropological reports, the surviving 
folk society is presented as if it were less iniiuenced by civiliza- 
tion than is actually the case at the time of the study, many an 
ethnological report is somediing of a reconstruction, a descrip- 
tion of the people at the time of their grandfathers, or an account 
of life at the time of the investigation with the inNnenee of the 
trader, the mission, or the school somewhat underenlphasized. 
When the purpose of the investigation is to provide the com- 
parative science of society or culture with another independent 
case to compare, this is proper. In the present connexion, how'- 
evet, it is just the kinds of changes that have been brought about 
in the folk societies that -are the centre of interest. 
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With the exception of the few isolated survivors, the rise of 
the civilizations transformed the precivilized peoples into other 
kinds of peoples. We may think of civilization as a remaking of 
man in which the basic type, the folk man, is altered into other 
types. Some of these types can be recognized as cornznon and 
perhaps relatively stable. But with later history, the types become 
so many, so intergraded, and so rapidly changing as to defy 
analysis. 

This remaldng of man was die work of the city. As suggested 
in the first chapter, the archaeology of the Middle East may 
make it necessary to recognize a period of town life before that 
of city life. There are sites which suggest that populations inter- 
mediate in size between that characterizing the neoiithic farming 
settlement and the ancient city existed in Iraq before Eridu and 
other cities were distinctly cities. In such towns, says B r d -  
wood, he would suspect that there were adtninistrators, specialists 
and an outer clustering of peasants. This is again the question as 
to the rapidity of acceleration of the curve of that technological 
development which ciNminated in city life. 

But whether or not we distinguish town from city in this 
period, the first hnportant differentiation of societal types took 
place in these cities and proto-cities. Rather than say each tine 
' t o l l  and city', I shall say simply 'city'. In the city appeared 
the administrative elite, the literate priest with his opportunities 
for reflection and cultivation of esoteric knowledge, the special- 
ized artisan, detached from the local community. These are 
new Idnds of men, not only because they have found new kinds 
of economic support, but because, in the greater impersonality 
of their relations with others and in their relative independence 
of the village community with its local culture and 'inward- 
facingness ', these city men have a I1€W world view and essential 
style of life. 

The developing city required economic support from a 
41 



THE PRIMITIVE WORLD AND ITS TRANSFORMATIONS 

wider and wider area of production, and so affected, at First only 
in terms o f  labor,  tribute, and sale, peoples as yet not civilized, 
or only partly civilized. The process of differentiation of societal 
types took place also outside of the city,by extension of its in- 
fluence on folk societies. I suppose that a Sumerian city, or an 
Egyptian kingdom, drew its supplies from peoples in all kinds 
and degrees of transformation of their style of life, from more 
remote peoples still primitive and tribal to the city-dominated 
farmers at their very gates. And the early city extends its 
influence by procreation of other cities: Byblos, in Syria, be- 
comes a seini-Egyptian city; after Assyrian merchants have 
settled in Cappadocia, a variant of Mesopotamian civilization 
develops there.5 So secondary centres of urban influence came 
into being. This process of transformation of folk peoples into 
urban peoples or partly urbanized peoples has never ceased. it 
continues today on the \1Uestern~managed tropical plantation, in 
the African kraal, the American Indian reservation, the Mace- 
donian village, and the Ozark mountain valley. 

Our historians of the ancient civilizations, when they come to 
describe cities so old and highly developed as stood in Egypt or 
in Mesopotamia in the diird millennium before Christ, use the 
word "peasant" for those peoples close at hand whose labors  
made the city possible. The word points to a human type- Rather 
than use it, as some have,6 for any community of small~»scale 
producers for market, let us reserve it for this new type. It 
required the city to bring it into existence. There were no 
peasants before the '1"1.z'st cities. And those surviving primitive 
peoples who do not live in terms of the city are nor peasants. The 
Siriono Indians are not peasants; nor are the Navaho. But it is 
possible positively to characterize those peoples who are. 

The peasant, like the primitive tribesman, is indigenous. He 
lives where he has always lived, and the city has grown up out of 
a kind of life which, In fundamental custom and belief, is his 
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too. Perhaps its influence came to him Hum near at hand, and he 
has walked to the city to sell his produce or to contribute his 
labor;  or perhaps the nearest city is so far away that its in- 
fluence has reached him only after long delay. But in either case 
he is long used to the existence of the city, and its ways are, in 

1 

altered form, part of his ways. The peasant is a rural native 
whose long established order of life takes important account of 
the city. 

The account that the peasant takes of the city or town is 
economic, political, and moral. The peasant has some product 
which the city consumes, and there are products of the city - 
metal tools, guns, patent medicines, or electric flashlights -- 
which the peasant takes from the manufacturers in the city. 
Since the coming of money into the world, the peasant village 
has come in great degree to define its economic affairs in terms 
of this measure. In Oriental _peasant villages the extraordinary 
expenditures required by the marriage of a child or the advent 
of a festival are met by co-operative credit lissociations, 'a 
mechanism for collection saving and lending',7 and these 
institutions function in terms of money. They exist in villages in 
China,S in Japan? and in India." 

The relations between peasant and town or city are expressed 
in part in financial institutions. Gain is calculated, some crop 
or other product is sold, in the village or elsewhere, to a buyer of 
a more urbanized community who pays in money. Taxation is 
also present; when tribute is regularized into taxation, a tribal 
people is on the way to becoming peasantry. In certain East 
Indian villages the accountant is an important specialist." 
In die Chinese villages described by Fei," die peasant requires 
the assistance of townsman or city man to finance his agriculture. 
A town collector of rice sends an ' agent boat' to the villages; die 
agent hots the townsman collector to lend rice to the peasant 
when the peasant has no mored the agent guarantees the return 
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of the rice to the townsman by the peasant when his new rice 
comes to market. Or village people borrow money from wealthy 
people in the towns with whom they have connexions; die rate . 
of interest is very high. In East Indian villages the money# 
lenders that interested Henry Maine when he wrote of Indian 
village life eighty years ago" still flourish; recency their 
operations have come to be regulated by modem law; they still 
function ¢ and in a highly sophisticated way 5 they generally cover 
vast areas, working in teams and visiting dieir fixed villages along 
the bus and tail lines at least twice a year; they establish credit 
ratings by systematic interviewing and by taking help from local 
agent-spies.'14 Pawnbrokers in the towns probably account for a 
significant part of the village credit in India." We may sum- 
marize the economic character of the peasant village by saying 
that it __ brotherhood of the precivilized 
folk c with the comic nexus characteristic of 
civilized society. So far as the peasant community faces inward, 
the relationships that compose it are still personal and familial, 
but now they are modified by a spirit of-pecuniary aClvantage. 

This pecuniary spirit contributes to the formation of an 
added dimension of the peasant's social life: in the peaceful and 
stable relationships with outsiders. The peasant village main- 
tains its local solidarity, its folldikc inward-facingness, but HOW 
qualifies the sharp exclusiveness of the primitive settlement with 
institutionalized forms for admitting strangers. In the idealized 
*fil l  folk society all members of one's own community are 

raveN; allodiers are enemies. In some real primitive societies, 
untier original conditions of isolation, aNs condition is appro:d~ 
mated; we remember Professor A. R. Radcliffe-Btowt1's 
account of how, to gain admittance to a settlement of uofainiliar 
aborigiiies, this anthropologist's guide had first to establish, by 
that dialectic of the kinship term so important there, his conner 
ion by kinship with the group into which admission was sought. 
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But in the peasant village there is institutionalized provision for 
the stranger. When he is a specialist in the business, Me East 
lndiasi moneylender is in the village by right and necessity, but 
he is not of it. The village fathers discuss their problems 
without him. The simple agriculturalist will be admitted fully 
into dle moral life of the community. But for him to be admitted 
there may be some ritual of acceptance, of adoption. In some 
villages a settler may be admitted as a 'soil brother Such 
persons are admitted at par. They become like the native 
born, 

But the admission of one who will not become a full pat- 
tieipant in the local lite, but will merely live there and serve it in 
a specialized and instrumental capacity, is a more serious matter. 
l was present Io a village of Mayan Mezdcan peasants when the 
question was debated as to whether a certain travelling vendor of 
city goods and buyer of locally produced swine should be el- 
lowed, on his petition, to settle in the village and open a state. 
The villagers had themselves already established small stores in 
which to sell city products they themselves imported. The 
admission to the community, however, of one who would not be 
a farmer like diemselves and who would presumably have no 
part in due religious and moral life with which the agriculture 
was 'bound up, was a momentous step, and they took it only after 
due consideration, The institutionalized resident stranger is a 
feature of peasant life. At any earlier stage of that process 
whereby the tribal community becomes a peasant coxmnuoity, 
the question may be as to the admission of travelling vendors 
from the outside, who are not even allowed to pass a night in the 
settlement. So, among the more primitive Maya of Quintana 
Roo, Villa, my associate ethnologist, had to appear as a travelling 
peCllar o f  cloth, medicine, and gunpowder as a list  step in 
getting permission to reside for a season among them. With 
established peasantry, however, the traveling merchant, the 
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caravan trade, the permanent store kept by Arab, or Syrian, or 
Chinese, or urbanite from Tore or Sid of, come to be familiar. 

The economic interdependence of peasant village and city 
finds political expression in institutions for control of the local 
community by power exerted from the city. The established 
relations of the peasant village with the urban world are 
political as well as economic. Where the local community is still 
more or less tribal, the urban control may be exercised through 
punitive expeditions, actual or threatened, but when peasantry 
are fully present, the secular and impersonal control of the city 
is continuous and precise. The representative of the central 
power may be someone derived from the village itself, as when 
the literate Chinese villager who has passed an examination 
deals on behalf of the village with the bureaucrats in the yarer. 
Or the village leaders, the panchayat, or Me elders of the mir, 
will deal with the outside power in ways to which they have 
become adjusted. These varying forms of political adjustment 
to the central power come into being whether die central power 
is a city-state, a kingdom, or an empire. The peasantry of' 
feudalism have their own patterns of political relationship to 
power that is above them, although in this case the influence of 
the city appears in the manor and ruling elite, even in the im- 
mediate absence of the city itself. 

This relatively stable relationship between peasant and city 
is in part shaped by the cultural advances of the city and the 
incorporation into the peasant life of institutions developed in 
the course of this advance. Entertainment is one form of city- 
born activity. In the precivilized society the dramatic and lyric 
arts are inseparable from the religion or from the mythic content 
of the local culture, and secular professional entertainment is 
unknown. This is a creature of the city. Peasants look in part to 
town or city for dleir entertainment; the conditions of peace and 
relative freedom of movement make it possible for travelling 
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be made up of more professional players who travel from 

entertainers to come to the peasant villages, entertainers whose 
models are in part urban. The migratory professional enter- 
tainers of medieval Europe are well known. Writing of East 
Indian villages, Altekar tells us how the agricultural labors of 
the villagers are 

'interrupted 

by travelling singers and dancers." 
In China dramatic performances entertain the villagers; the 
companies may consist of amateurs organized locally, or they may 

com- 
munity to community. is The Mexican peasant at festivals receives 
musicians employed from a town, or is amused by a travelling 
circus, The festival is better, the prestige of the village is the 
higher, if the musicians hired come from a more urbanized town. 

The peasant is also adjusted, in ways that characterize his style 
of life, to that outstanding feature of civilization, writing. The 
precivilized hunter or villager is preliterate; the peasant is 
illiterate. The existence of the art of writing has become an 
element in his mode of life, although he himscperhaps cannot 
read or write. He must take account of those who can, and things 
written are meaningful objects in his life. The sociology of 
literacy has not yet been written. But it should be possible to 
recognize the characteristic forms of adjustment to literacy. It 
may be too much to say that in due ancient civilizations writiNg 
remained 'a  mystery, a specialized profession 'EGO abstruse 10 
combine with manual avocations ' 319 some of the earliest uses of 
wring were in connexion with purposes apparently exoteric 
and secular. But it is probably correct to say that in the early 
civilizations of the Old World, as among the Maya of the New, 
there developed a higher learning dependent on literacy; and 
the literate specialists, in many cases priestly in function, were 
not also artisans. The literate man tended to become, until 
modern times, a kind of professional. In many a peasant village 
literacy is confined to the few, and these few use their knowledge 
either to communicate what is held in sacred 'nooks - traditional 
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writings of moral and religious force .- or to cornrnnnicare with 
die city world in secular matters. In the villages of Quintana 
Roo, among Indians not yet become peasants, the art of liter- 
acy at the time when Alfonso Villa Rojas studied these people 
was entrusted in each sub-tribe to only two indratiduals, who 
passed O11 the esoteric art to successor-acolytes. The art was 
used to read certain sacred writings treasured by the tribe, or 
to read communications from God convenient reduced to 
writing." In the fully developed Mayan peasant village we 
found the use of literacy as the sacred specialists' mcdiurn of 
communication wide tradition to be represented by certain 
specialists who knew how to read traditional prayers. But there 
literacy had come also to have secular significance. Certain men 
learned to read in order to understand written communications 
from die town or city, and to keep the records and accounts 
necessitated by die economic and political relationships with the 
City." Finally, in the villages stimulated to that effort by urban 
leaders, these Yucatecan peasants began to undertake the ex- 
tension of literacy to everyone. But it was noticeable then how 
greatly the motivation of the villager lay in matters of status. The 
towosmaofs ways were looked up to, and the townsman was 
Iitetate; therefore the peasant wished to learn to read. Yet do 
view persisted that in so far as literacy was a p~;§§__ cal I1;,g§.;§i-§jQI__, 
it was enough that somebody in the village should be literate. 
Today, when men plan to make all the world's peoples literate, 
the attempts to do so encounter, among other difficulties, the 
limited motivations of Me peasant. Nor is it clear that universal 
literacy would of itself change the peasant style of life. Where the 
uses of literacy are limited, the localism and traditionalism of the 
village is not much affected. 

Much of what I have said about the peasant life can be related 
to the fact that in his case, as contrasted with that of the pre- 
civilized hunter or agriculturalist, city people or townspeople 
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world in which the city m Q 

*I 

Undeterred by Sorokill's conclusion22 

are included in his system of relationships of status, The tribes- 
man or dweller in a precivilized band or hamlet looks across at 
other such people to whom he does not accord a special status 
within his OWI1 plan of life. To precivilized man the outsider Is, 
perhaps, useful, different, hostile, dangerous, amusing, ston- 
temptible. But the peasant knows himself as a part of a moral 

., . ==°'"'§t""' `€X- 
presses certain values, as of material success, or religious au- 
thority, or special access wiNe-h he, the 
peasant, also cares about. 

-Peasant anti urbanite are, in certain 
things, one society, and the peasant knows it. It does not follow 
that the peasant looks upward to die city man in everything. 
Indeed, among such peasants as I have known or have read 
about, there is characteristically present the attitude that in 
certain important moral qualities, as for example industry, 
physical endurance, honesty, and sexual morality, the peasant is 
superior. 

that there is little 
evidence of a typical rural mind, E. K. L. Francis has turned to 
the specifically peasant form of life, and, through a study of 
Hesiod's Works . opted a characterization of 
the Boeotian peasant of that time which might stand for all 
peasantry Francis seeks the personality qrpe of the peasant, 
of Me PCHSaNt's c integrated pattern of dominant attitudes ' his 
style of life. In Hesiod's pages, Francis funds a pattern of domin- 
ant attitudes emphasizing a practical and utilitarian attitude 
towards nature, yet with such a positive valuation of work as sees 
it as not only materially productive but also a fulfillment of 
divine command; a de-emphasis of emotion; a concern with 
security rather than adventure; a high valuation of procreation 
and children; a desire for wealth; and die joining of social 
justice with work as basic edxical options. The type of thought 

feeling which enaerges seems to me readily applicable, tot 
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die most part, to the Polish peasant as made known to us in both 
sciences'* and literature," to the Chinese peasant in so far as I 
know about him, to the Kurdish peasant as Braidwood knows 
hint, and to the Mayan Indian and Guatemalan Hispanic 
peasants with whom I have direct acquaintance. If there is such 
a peasant style of life, the comparison of it with that of pastoral 
warrior nomads, already attenlpted,26 might be developed. 

The peasant appears as a human type that is recognizable, 
widespread, and long enduring, brought about by the develop- 
ment of civilization. Presumably it is such a mode of existence 
as permits continuation of many of the adaptive characteristics 
of the folk society with the new necessities brought about by 
the city. The peasant society exists by virtue of the traditional 
moral solidarity to be found in any isolated folk society; kin- 
ship relationships are still of first importance; the ends of living 
are implicit and strongly felt. On the other hand the peasant 
makes certain elements of civilization a part of his life; a trading 
spirit, money, formal and impersonal controls, weedier CCOD0' 

mic or political. In many peasant communities the division of 
labor  has produced many kinds of specialists. The peasant 
community has developed in very important respects indeed 
away from the ideal type of folk society. The peasant style of 
life is a balanced adjustment between moral order and technical 
order. It is, probably, a form of living which is adaptive in 
periods and places where the influence of the city has spread, 
but not very rapidly, into precivilized communities. The neces- 
sary condition of peasant life is that the system of values of the 
peasant be consistent, in the main, with those of the city people 
who constitute, so to speak, its other dimension of existence. 
Peasants ' constitute part~societies with part-culturcs'.27 Writing 
of the Russian gentry at the turn of the nineteenth century, 
Henri Troyat says that in spite of seritiotn. and the French educa- 
tion of these gentry, 'their faith, their tastes, their essential 
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fears and hopes were the same (although they little suspected it) 
as those of the common people whose ignorance they sneered 
$t.#28 

With these thoughts to guide us, we may speculate as to the 
origins of the peasantry out of precivilized folk. We may imagine 
that not all precivilized peoples were characterized by systems of 
values amenable to a peasant life. The values of the uncivilized 
Comanche would have to undergo very great change to suit a 
peasant condition. Some precivilized people were probably more 
inclined than others to till the role of peasantry. Even among 
neighboring communities of Melanesian gardeners we are told 
that there are great differences as to the values emphasized. 
Presumably among the precivilized Asiatics and Europeans 
there were similar differences. Some of these were perhaps 
already more practically disposed towards nature, already sober 
and unemotional in emphasis. Yet we know that the ethical 
system of a people - at least of a civilized people -.. can undergo 
marked change in not a great many generations; the case of 
England in the last three hundred years is commonly cited. At 
any rate, die introduction of agriculture presumably bent the 
ethical system of many people who became farmers into ways of 
thought and feeling that were congenial to peasantry. The 
development of the market and the coming of the city completed 
the transformation. 

In the historic processes whereby the folk societies were trans- 
formed, we may distinguish a primary phase in which due 
transformations were local and widiin a single cultural tradition, 
from that much more complex secondary phase in which 
peoples of widely differing traditions and cultures were brought 
into contact, modified and uprooted. In a published map of the 
distribution of civilization about 3000 B.c-,29 the civili;§Q areas 
of the world appear as 'three any patches of the earth's sur- 
fgC€'_30 
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At this time only die primary phase in the transformation of 
die folk societies had occurred. Some of the agriculturalists near 
the new cities had become peasants. Within the new cities new 
kinds of men were coming into being; die administrative and 
power-holding elite, die literati, certain kinds ofartis ans detached 
from rural local communities. Farther away from the cities inure 
remote peoples had acquired products and inventions of the 
cities without losing their essential independence of the city, 
without becoming peasants, The peasants then in existence 
were peasants on the main line, so to speak; their descendants 
are familiar to us in Asia, the Middle East, Eastern Europe. But 
in the later phase, at the periphery of civilizational expense, 
other kinds of peasants came into ezdstence, especially in Latin 
America. In this latter case the folk peoples that became 
peasants had cultures very different from those who, beginning 
as their conquerors, came to be the ruling elite of the folk now 
transformed into peasantry. But here the transformation 
required the adjustment of the indigenous Indian folk to a way 
of life consistent with that of their Spanish or Portuguese 
conquerors. The Latin American Indian begins as a member of 
a morally independent f`oll< society whose people look across at 
invader and conqueror; he becomes a peasant, looking up ... and 
down - towards a ruling class. All stages of the process of tt'an5~ 
formation of tribal folk into peasantry culturally homogeneous 
with their urban elite are to be observed in Latin America, 

Of the types of men brought about within the city itself, 
say little, for lack of knowledge of ancient history. In Harper's 
translation of the Code of Hammurabi, I see mentioned a great 
many different kinds of the specialists that existed in Babylon - 
freemen and slaves, landlords and tenants, agents and tnerclaants, 
winesellers, priestesses, physicians, veterinaries, boatmen, herds- 
men, brickmakers, tailors, and carriers. And. in the city appeared 
social classes, not merely people differing in prestige and power 

52 



LATER HISTORIES OF THE FOLK SOCIETIES 

s 
while identical in culture (as the social classes of the Kwakiutl 
Indians),'nor class represented by the difference between 
invading conqueror and invaded native people, but social classes 
in conscious protest against their contrasting positions in what 
Max Weber calls 'life chances And the specialization of 
function within the ruling elite of the city provided special 
types of men within that more inclusive group. The typical 
iNactiOns developed by those specialists in reading and writing 
who appear in civilization, the styles of life that come to be 
developed out of these functions, and the characteristic positions 
occupied by the literate in die new civilization and in its contacts 
with other peoples, less or diiierently civilized, may some day be 
described in a future sociology of civilizations! types. 

In emphasizing two contrasting aspects of the functions and 
roles of the literate in die early and later civilizations, Childs 
and Toynbee point to a difference that might deserve die dis- 
tinguishting terms diet these writers give to the two kinds of 
literate people. Cl1i1cle31 is impressed with the separation 
between craftsmanship and literacy in the early civilizations, 
and with the c scholastic attitude' developed by those clerks who 
used writing to set down traditional lore and knowledge and 
who came to develop due exact sciences and philosophy. Some 
of these became custodians and interpreters of sacred books. In 
aNs aspect of their functions, internal to the developing civilizer» 
son, we might speak of the new type of men as the literati. The 
literate elite of old China illustrate the type. These persons are 
enclosed within the culture that has become civilization. They 
carry it forward into a more systematic and reflective phase. 
Called into being by a revolution in the technology, they are 
themselves to become the agents of distant transformations of 
the moral life. 

To3mbee,32 on the edict hand, writes of the functions of those 
literate .persons who mediate between the society out of which 
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they arose and some other and alien civilization which is 
impinging upon it. These people have learned something alien 
to the culture of their native community; they 'have learnt the 
tricks of the intrusive civilization's trade so far as may be neces- 
sary to enable their own community, through their agency, just 
to hold its own in a social environment in which life is ceasing 
to be lived in accordance with the local tradition and is coming 
more and more to be lived in the style imposed by die intrusive 
civilization upon the aliens who fall under its dorninion'.33' 
Such are the Oriental diploinatists who learn to deal with 
Westerners, 'the civil servant who has picked up the practice of 
conducting the public administration according to Western 
for:ms', and so forth. We may add the educated African or the 
American Indian with a literate knowledge of the white man and 
his ways. These people Toynbee calls by the word which 
developed for them in Russia, the intelligentsia. In contrast to 
the literati, the member of the intelli enrsia 'is born to be 
unhappy He belongs to two worlds, not one; he is a 'marginal 
man'.34 In the Mayan village of peasants which I knew best, 
some years ago, the literati were represented by the maestros 
cafzzrores reading and interpreting the sacred prayers; the intelli- 
gentsia were appearing in those men who learned the ways 
and the writing of die city world the better to deal with it. The 
former used literacy to carry on the local sacred tradition; the 
latter used it to admit the ways of the world outside. But at dis 
early stage of differentiation of literate types, the two tendencies 
may appear in the same individual.35 

This mention of the intelligentsia, like the reference to the 
formation of peasants through conquest of folk peoples by alien 
civilizations, has carried the story of' the transformation of the 
folk societies into the second phase, in which the expanding 
civilization reaches out to folk societies wide cultttres different 
in traditional content from those which gave rise to that 
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civilization. By the diffusion of elements of civilization to peri- 
pheral peoples there resulted, of course, changes in the modes of 
life of such peoples; the story is familiar in the effects of 
Mediterranean civilization upon peoples north of these centres. 
Here we may try to think of the eHlects of the expansion, not as 
diffusion of civilization, but as the production of distinguishable 
social types. 

We start again from the politically and morally independent 
folk society. The expansion of civilization in some cases pushed 
up to such societies, or iiowed around them, leaving them 
politically and morally independent. The Lolos on the Chinese 
frontier, or certain American Indians not yet put on reservations, 
illustrate this situation, These became enclaved folk. In some 
cases, as illustrated by the Hopi Indians, the political indepen- 
dence may be partly lost while the moral independence is largely 
nzahitained. Or the folk society may be taken into the society of 
the invading civilization, as a partner, yet retaining for a long 
time its cultural distinctness. This is apparently an uncommon 
outcome. To5mhee36 mentions three such cases: the Scottish 
Highlanders, the Maoris of New Zealand, the Araucanians of 
Chile. Such peoples are more than mere enclaves; they are 
minority peoples; they make an adjustment which retains their 
own traditional moral order in considerable degree while yet 
they take part in the engulfing society. A commoner and not 
entirely different outcome is represented by the imperialized 
folk, if so we may call the many folklike peoples who came to be 
dominated by either the political rule or the economic exploita- 
tion of an invading civilization. In most of these cases the old 
Moral order of the folk is thrown into confusion, and gives way; 
it may not do so for some time, however. The Indonesians 
working on the Dutch plantations, described by Bourke," 
illustrate such a people. There are many such in Africa today as 
well. 
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In the long run, however, the 

t.olkw
ays 

of most of these 
peoples are transiOrrned into a manner of life which approxi- 
mates that of the invader. if such peoples are not early destroyed, 
by force, or by such disorganization as breaks down the will to 
live," they are assimilated, On the other hand, invasion and 
conquest commonly stimulate a reaction in which local culture 
is reorganized. These reactions, restorations of moral order, 
receive some attention In the next chapter. One such might he 
mentioned in die present connexion. In the process of accom- 
modation and assimilation to the ways of the white man, surviving 
American Indian groups have come to know one another, and 
especially to know the 'Indianness' of .each other. Moreover, 
they have responded similarly to the expectations of the white 
man as to how Indians should dress, act, dance. So Indian 
peoples have become conscious of respects in which they are 
alike and different from white people, and have come also to 
assume the role which white people tend to expect of all 
Indians, whatever their original customary life. Dances, rituals, 
and other elements of culture have been passed about among 
Indian g,-;o§°§°§, now in closer association with one another than 
was true under aboriginal conditions. There is coming about a 
sort of genera-h-zett American native folk. Today die generalized 
Indian is almost one minority people. Pan-Indianisrn is both a 
culture and a cause. One imagines that a similar development 
might later take place in Africa, it begins already, at least in 
West Africa. 

The foregoing has been written as if the separate isolated folk 
societies merely remain where they are and are transformed in 
situ, as the archaeologist says. But this is not die case. The ere- 
pansion of civilization results Io vast and complex migrations of 
peoples. The e&lects of these movements upon the transformation 
of the civilizations themselves constitute a great theme in 
Toynbee's study of history. Here, in continuing this rough 
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typological accotnit of the transformation of the folk societies, 
I trenton aspects of these effects on the periphery of the civiliza- 
tions, from the point of view of the folk societies themselves. 
And the changes in the moral order that Toynbee discusses are 
highly instructive to me when I try to consider the later relations 
between technical and moral order. 

The expanding civilization may in cases remove whole 
populations of folk peoples and set them down in some distant 
land. Occasionally the transplantation may be accomplished in 
such a way as to establish in the new home enough representa- 
tives of the folk society so that the indigenous ctdture may 
resume its life in the new land, The Bush Negroes of Dutch 
Guiana" approximate such a condition. The Arizona Yaqui 
suggest it;40 they are a transplanted folk. The causes of the 
migration of the ancestors of the Gypsies from their home in 
India is unknown. But the outcome has been an oddity: a 
world-noinad folk. ' They certainly have an ethos all their own.'41 
They have adopted vacancy as a style of life. When the folk are 
removed in such 8 way as to mingle in the new land of people of 
notably different languages and cultures, and are thrown down 
in conditions of isolation, they make a new foL life, but now 
chiefly out of elements of living provided by their conquerors. 
The plantation Negroes of America are remade folk. The process 
of making .folk is not something that went on once only before 
the advent of the civilizations. To a degree it continues wherever 
the conditions of isolation exist. One of the things learned in the 
course of a study of' Yucatan peninsula" was that 
these Indian peopiei who, having been peasantlike serfs on 
plantations, retirétl- into lie BuSh after their unsuccessful war 
against the white conqueror became in a century of chosen 
isolation more folitiike than they had been. The folk culture 
that continued to develop in the bush was made up of more 
European than of Indian elements. Yet in the integration of 
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custom and institution, in the presence of strong implicit 
conceptions of the purpose of life, the manner of life grew more 
folklike, not less. So too we recognize in the development of 
folk-lore, and a certain style of life, that isolated occupational 
groups from civilized communities represent, in some aspects, 
the process of formation of folk. Lumbermen, cowboys, river 
boatmen are quasi folk. And the resemblances of the isolated 
sectarian communities to the folk societies is a familiar fact. 

We seem to see, in the varying transformations of the primary 
folkness of mankind, the elilects of opposing tendencies in the 
construction and stability of the moral order. It may be repeated 
that the folk society is that society in which due technical order 
is subordinated within the moral order. The moral order is 
there, self'-consistent and strong. As the technical order develops 
with the food-producing and urban revolutions, as the civiliza- 
tions produce within themselves a differentiation of human 
types, and as they also reach out to affect distant peoples, there 
is a double tendency within the moral order. On the one hand, 
the old moral orders are shaken, perhaps destroyed. On the 
other, there is a rebuilding of' moral orders on new levels. The 
rebuilding may be within die peripheral local community, as 
in die case of freshly isolated Indians of the forests of Quintana 
Roo, or among isolated American Negroes. Or the rebuildhig 
may occur so as to include more and different peoples, who 
have been brought into some kind of relationship already by the 
expansions of the technical order. The moral order grows `by 
death and rebirth. Or, to change the Hg-ore, within the life of 
the moral order of mankind there is a perpetual anabolism and 
catabolism. 

The coming of the civilizations disturbed, probably for ever, 
the primordial relation between Wiese tendencies. Then the 
technical order underwent such an acceleration as to throw the 
ancient moral orders into profound confusion. The civilizations 
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brought many kinds of different peoples together. We read of 
archaeological evidence for an Indian §:ult celebrated in a 
Sumerian r 43 They were Egyptian foreign colonies in 
Syrian cities heterogeneity is the first characteristic of' the 
city, ancient or modern. And with heterogeneity come doubts as 
to the moral order. Civilization is deracination. Within die city 
the roots are torn through the heterogeneity of populations, the 
exploitation of minorities, the specialization of knowledge and 
function. On the edges of expanding civilizations the civilization 
meets with people of whom it makes half-converts to the city 
way of life, or whom it employs as mercenaries, seizes as 
slaves, or sends as merchants to distant lands. Now, telling our 
lesser story from die bottom up, we have met with those kinds 
of peoples whom Toynbee calls - in an unusual extension of 
meaning - 'the proletariats'.'*5 These are in part within the 
civilization itself, the 'internal proletariats This proletariat is 
made up, he tells us, 'of die disinherited and uprooted members 
of the society's own body social; partially disinherited members 
of alien civilizations and primitive societies that were conquered 
and exploited without being torn up by the roots; and doubly 
disinherited conscripts from these subject populations who were 
not only uprooted but were also enslaved and deported in order 
to be worked to death on distant plantations. 46 These words refer 
to the internal proletariat of the Hellenic civilization, other 
proletariats Toynbee finds to be similar. The 'external pro- 
letariats' are composed of peoples marginal to a civilization, 
who have ceased to follow the cultural leadership of the civiliza- 
tion and have turned against it, using, in the violent form of die 
response, the new instruments of the technical order of the 
civilization. 'The surrounding primitive peoples are no longer 
charmed but are repelled. They cease a disposition to enter a 
moral order of .a civilization whose moral order is not simple 
and compelling, and react against that civilization. Here the 
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anthropologist thinks of one of the many groups of whom 
Toynbee thinks in conceiving the external proletariat, party 
civilized American Indian peoples on the American frontier, 
acting either as warriors against the whites, of as creators of' 
new nativistic religions . 

The point about Toynbee's proletarians in our present con- 
nexion is that they have ceased to live within the ambit of their 
ancient moral orders. 'The true hall-mark of the proletarian 
is . . . 8 consciousness - and the resentment that this conscious- 
ness itispires - of being disinheriteci from his ancestral place in 
society.'4** The reaction Toynbee finds may be an explosion of 
savagery, or it may take the form of a religious movement. The 
proletarian is a product of the city, of civilization. What is new 
about him is that he is aware of the blow dealt to his moral order, 
and reacts to this awareness. With civilization the problems of 
the moral order move to a new level of struggle and achievement. 
It is the level marked by self'-consciousness, of sense of depriva- 
tion, and of conscious creativeness. 

Internal growth, and the effects of the meeting of peoples, 
are two aspects of the whole of cultural development that are 
ever of interest to anthropologists. These two played their parts 
in the transformations of the folk societies. Of the many folk 
peoples that existed in many parts of the earth live tO ten 
thousand years ago, a few, already provided with granaries or 
with food animals, built diemselves cities and so made a style 
of life new to humanity. This style of life was characterized by a 
development and complexity of the technical order theretofore 
unknown. And it was characterized by both disorganization and 
regrowdi of die moral order. While the literati were using 
reading and writing to transmute the old sacred uadition of the 
folk into science and philosophy, the old tradition was being 
broken down under the iniiuence of commerce, specialization of 
useful function, and the movements and xnixinzs of peoples. The 

60 



LATER HISTORXES OF THE FGLK SGCIETIES 

stgrle of life of the city included doubt and dissent, and ultimately 
the displacement and dissatisfactions of those new and city- 
rnade kinds of peoples, the proletariats. Meanwhile, as the 
civilizations moved otttwards to meet peoples still tribal and 
folklike, they slowly transformed the country people nearest at 
hand into peasantry. Fardaer away, the city men dealt with 
tribesmen and rulers of barbarian states, and here still other 
styles of life came into being: folk enslaved within civilization, 
policed or protected, and yet retaining the moral predominance 
of folk life; peoples subordinated to the rule of the city men or 
in long continuing warfare with thorn; peoples transplanted by 
their captors to new lands, there in ignorance and isolation again 
to become folk, perhaps to be taken into the technical and moral 
orders of their conquerors, or perhaps, in the discovery of the 
preciousness of the ancient tradition which they were losing, 
creating, out of the very anguish of their loss, a new cult, a new 
sense of the separateness and importance of their style of lite. 

The phrase 'style of life' has come into this discussion to 
meet the need for a term that_vgil1 s u c s t  what is most funda- 
mental and enduring about the ways of a group persisting in 
Mstoiyp 'basic culture patterns', 'values', 'configura- 
tion of cultnre', and 'modal personality' are other terms which 
have sie-e1 _is' antltrogologists in response to this need. 
If 'culture' itself does not seem to meet the need, it is because 
that word may suggest too narrowly the items of institutions and 
belief which go to make up the anthropologist's account of, say, 
the Hopi Indians as contrasted with the Navaho Indians. 

'Style of life', as used here, includes the ways of getting a 
living in so far as these contribute to the shaping of ideas of the 
good life. The term emphasizes the judgments, implicit or 
expressed, as to what right conduct is. And not excluded are 
the lesser tastes and preferences that give to a people its 
characteristic flavor, so to speak. When Lionel Trifling writes 
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o f  manners, as ' a culture's hum and buzz of implication . . . half- 
uttered or unuttered or unutterable expressions of value',49 
he is thinking of die style of life. 

The phrase has a usefulness here, it need not be continued. 
Better than 'culture', 'style of life' admits the possibility that 
people with very different specific contents of culture may have 
very similar views of the good life. As the anthropologist would 
ordinarily put it, the cultures of the Lapp and of the Bedouin 
are very different. These two peoples are differently fed and 
housed; they have different religions, customs, and institutions. 
Nevertheless it may prove to be true that in certain general ways 
of looking upon the world, in the emphasis on certain virtues 
and ideals, in certain manners of independence and hospitality 
natural to a free-roaming people, Lapp and Bedouin have the 
same style of life. But 'style of life', like 'culture', does imply 
some harmony of parts and some continuity through time, the 
generations looking backward to their own lives in the past and 
again to their own lives in the future. Toynbee-:'s internal 
proletariats are for a time widiout style of life. The disinherited 
who followed Spartacus as he raged up and down the Italian 
peninsula were then without style of life. But a shepherd on the 
hills of Galilee has a style of life; so has a Hopi Indian; so too 
had an aristocrat of  the ancient régime. 

And extending the term to forms of human existence still 
more general, one might say that folk life, in contrast to civilized 
life, is one style of life, in spite of the very great specific cultural 
differences among precivilized or primitive societies. Peasantry 
then, whether Mexican or Chinese or Polish, is that style of life 
which prevailed outside of the cities and yet within their in- 
iluence during the long period between the urban revolution 
and the industrial revolution. The specific styles of life which 
civilization creates are beyond my powers to discern and dis- 
tinguish. On the outskirts of Ainrierican cities at least two kinds 
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of people with two distinct styles of life are to be found living 
together physically but separate morally: rural farmers and 
suburbanites. In the cities diemselves ways of living develop in 

generation to generation is impaired 
or almost lost. if continuity is lost, if people see no clear lines 
for the development of their careers, certainly not for their 
children's careers, do we still speak of a style of life? What sort 
of style of life is 'other-directedness'?5° In modem civilization 
die making of new forms of man takes new turns, which may 
demand new terms for their description. 
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DURING that long period of human history when there were 
no cities, the relations between one folk society and another did 
not often involve, we may safely assume, the conscious struggle 
of an ethical system to maintain itself If today we look at the 
attitudes that prevail as between two primitive peoples, each with 
its own settlement or territory, we see a sense of superiority and 
perhaps of hostility. But we do not see a fear of moral assault. 
The people of one band or tribe regard their own way of life as 
better than that of other people, and may even attribute hu- 
manity to themselves alone: other peoples are seen as something 
less than perfect men. 'The Negroes (of the Ituri forest) 
distinguish four ranks or orders of living beings: people, pyg- 
mics, chimpanzees, and other animals." Primitive men may 
seize horses or take heads from a different and neighboring 
group. But the people of such a folk society are not then engaged 
in a conscious struggle for moral dominance or for the survival 
of a traditional ethical system. The Cheyenne Indian hated the 
Crow Indian as an enemy to engage in physical encounter, not 
moral encounter. 

It may, however, have happened, it has happened in 
historical times, that one folk society conquered another, or 
that a folk people of one tradition and group consciousness carne 
to settle, for one reason or another, among a people of a different 
tradition and group consciousness. In so far as this happened 
before the rise of cities, it presumably did give rise to the fear of 
loss of one's own way of life. We must entertain the idea of such 
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exceptional situations in which there developed a conscious 
struggle to protect a threatened moral order. But, even so, again 
to judge by such cases as are known to us fromrecent times, the 
direatened community did 110 more than to shut itself away from 
the other community. For two and aha if centuries a community 
of Tewétindians has iiveci among the Hopi of First Mesa. They - Marriage with the Hopi was 
for long prohibited; the Tewa never speak the Hopi language 
though some know it; Tewa ceremonies are kept secret from 
the Hopi; a myth of 311 ancient curse sanctifies the cultural 
separation.2 But we do not read that Tewa and Hopi send 
missionaries to each other. It is not possible rightly to suppose 
that the precivilized age was distinguished by the important 
presence of missionary or prophet. The preacher of Conversion 
and the preacher of Moral regeneration are creatures of civiliza- 

confined 
fended, 

struggled for remade 
i the self- 

"";'""'-"'._,4 _._._-_ . . .  . ' : ' " ; .  .___ . . II is in the 
city, in. the first place, that traditional morality is attacked and 
broken down.; conflict O11 the religious or cal level 
between city and Cooney, urbanite and peasant, sopltisdcated 
mind and simple villager or tribesman, is an ancient and 
familiar theme. It is known to us from history and from eth~ 
urology. In the Maya village of Chan Kom, to which my mind 
over reverts in Wiese connexions, my good friend, a certain 
thoughtful villager, saw will dismay die coming of the highway 
that would bring the evils of the city to the peasant community 
his own leadership had built. Recoiling from the consequences 
he had not foreseen fan urbanization for which he had put forth 
great effort, he began to view the city as a source of moral evil. 
'With the road will come drunkeNness, idleness, vice,' he said. 
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So, too, after David had made Ierusaleni the Israelite capital, 
and after Solomon had caused the city to flourish, the prophets 
in the hinterland inveighed against the idleness and corruption 
of the city. A herdsman peasant, Amos, cried: ¢ Shall a trumpet 
be blown in the city, and the people not be afraid? ' and he heard 
the Lord say: ' I  abhor the excellency of Iacoh, and hate his 
palaces: therefore will I deliver up the city with all that is 
therein.'3 The Rechabite movement in Israel was a movement to 
return to the ' good old days' of rustic simplicity. Deny civiliza- 
tion, and ye shall be saved. Hosea looked forward to a time when 
Israel should again live in tents. In the seventh chapter of the 
Book of Isaiah we read the words of a prophet who thought that 
the good life would come again if the land should return to the 
wilderness and die inhabitants again take to hunting. In the 
store-front church and the sand-lot tent of the modern American 
city we find today the little prophets of rural revolt against the 
moral threat of the city. And the enduring conflict between rural 
piety and urban rational wickedness was dramatized for those 
of us old enough to remember the day when Bryan and Darrow 
faced each other in Dayton, Tennessee. 

We do not have to adopt all of' Spengler's views in which 
urban civilization is seen as moribund culture, and in which the 
country gentleman is held up as die supreme human type, to 
accept his assertion that 'world-city and province are the basic 
ideas of every civilization'.4 The relations between city people 
and country people form a major separation, a principal frontier 
of human relations, This, a fact not easily observed by the 
archaeologist, is one consequence of the urban revolution. There 
are now city people, a new kind of people, 'traditionless, utterly 
matter of fact, religionless, clever, unfruitful, deeply contemp- 
tuous of the countryman'.5 And there are now provincials, 
people whose character is determined by their relations with the 
city. These relations are ethical; in the provinces as within the 
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city itself traditional values are doubted, defended, attacked, 
and perhaps restored. Henceforth dire is at best an uneasy 
peace on the moral frontier between city and country. The 
peasant has made a workable adjustment; he is within civiliza- 
tion, but he is wary; he would rather keep die city at a distance. 
The disorganized or uprooted barbarians on the military frontier, 
the 'external proletariat', have felt the sword of the city turn in 
the soul as well as in the body; their way of life is threatened, 
and they would defend it. 

Thus it seems that the influence of the city on the folk society, 
and on societies that have passed through some part or aspect of 
the transformation from folk to urban society, has produced and 
continues to produce forms of disorganization and reorganization 
of the moral order that might prove susceptible to generaliza- 
tion. The double process of tearing down and building up the 
moral order which may be recognized in the history of the 
influence of civilization on the folk societies, appears within 
limits and in types that can perhaps some day be recognized. If a 
society is left alone, the anabolic process predominates, and the 
moral order develops towards consistency and paramountcyg 
enter the invader in person or by his tools and his teaching, and 
die moral order is thrown into confusion. But with another 
period of relative isolation and stability, the moral order, altered 
in content and perhaps in scope, is re-established. 

Such a study of the natural history of the moral order is far 
beyond my competence. It may be barely suggested here in 
terms of a series of changes in the society of die Yucatec Maya. I 
shall draw on information that Alfonso Villa and I gathered 
about events that occurred in the histories of three or four 
corninunities in Yucatan Quintana Roo, and on some of the 
published studies made f Maya civilization 
before and just after the coming of the Spaniards. For all the 
early period the facts we want to know are mostly lacking, 
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so this will be a brief and shadowy story. With what appears 
below as to the conditions of moral order in cornntunities 
of Yucatan will be included some references to conditions in 
the society of ancient Rome, as these seen to me comparable. 
I .should make it quite plain that I have not studied ancient 
Rome. These are impressions received from reading the 
pages of Fowlers Bailey,7 and I-Ia1i.iday.*' These irnpressi 
are included so as to suggest a resemblance in the history 
of the moral order between peoples of different epochs and 
traditions. 

The Hist Maya cities were built between 500 ac. and 300 A.o. 
The uncertainty depends upon alternative readings of the earliest 
dates we have written in the Indian hierogljrph, and on the 
possibility that future archaeology may uncover cities earlier 
than the ones we now know in ruined. form. These ancient Maya 
cities were cities in that they were centre of control of' rural 
people dependent upon them, and in that in them dwelt literati 
who carried a folk uadition into a specialized, esoteric, and 
reflective form. Although all ancient cities were presumably alike 
in that they brought about a distinction between dependent foil: 
people and some new kinds of urban people, the kinds of cities 
and the kinds of urban people developed differed as each civiliza- 
tion differed from others. The commerce that was found in early 
Mesopotamian cities was probably not present, in significant 
degree, Io the ancient Maya city. Nor was the Maya cit, if we 
may be allowed to call it that, a place of residence of" common 
people. It lacked streets for business; probably it lacked markets 5 
and it was without great secular public works. It was rather a 
great agglomeration of shrines and other buildings for religions 
exercises. The permanent residents were probably priests and 
other functionaries discharging religious and magical oitices. 
The ordinary people lived in small rural settlements separated at 
considerable distances from one another in the forest or 'busll'. 

(BHS 
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These people came into die shrine-cities to watch or perhaps to 
take some part 

' 
m the rituals conducted by the priests. 

Thus we first see, although but dimly, the Yucatec Maya when 
out of their original precivilized folk condition there had 
developed a native civilization, the beginnings of an urban 
dimension of living. Yet, although we cannot see the earlier 
period directly, we may distinguish, as historically necessary, 
die period of the precivilized folk society from the period of the 
dieocratic aboriginal state. 

Is in possible to say something about the moral system, in- 
cluding perhaps the religion, of the earlier period? Its very broad 
outlines may be described. The principal source is the isolated 
Maya, who today exhibit many elements of belief and practice 
that cannot have been introduced by Europeans and that are 
confirmed as aboriginal by what is said about dies Maya by the 
first Spanish witnesses of their way of life at the time of the 
Conquest. For the very reason that the Maya continued to live 
in bush villages before their own cities rose and after those cities 

Tore and after the Spanish conqueror and Christian 
missionary had come, customs and beliefs that were intimately 
connected w day Tire of the agricultural village persisted, in 
general character, throughout all the period of Maya history 
here under review. The names of the rain gods, the beings that 
protected cornfield and village, the cosmogonist conceptions, 
the cycle of agricultural rituals, certain conceptions of disease 
and purification - such elements of belief and practice are 
reported by Bishop Lance and others in the sixteenth century; 
and these we find again in villages studied in the twentieth 
cer1tury.9 It is the religion that I am here attempting to describe, 
the religion as a sort of guide or evidence as to the intensity, 
localism, and degree of integration of the whole moral order. As 
to the values more generally, I can say almost nothing as to the 
changes over these two thousand or more years. I thick dist in 
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certain respects these moral conceptions changed Io important 
ways when the Maya became Mexican peasants. But there may 
have been earlier transformations of the ethical life concerning 
which nothing is now known. 

Apparently the students of the Roman religion at the time 
when Rome was only a little settlement on the hills above the 
Tibet have also inferred the religion of that folk period from 
fragmentary inscriptions and specially from what appear as 
survivals in the religion of the later periods. So, to suggest the 
possibilities of comparative generalization, I will attempt to 
characterize the Maya and the Roman in a single set of words. 

In the precivilized folk society, European and American, the 
community was the village, and within the village the moral 
order was self-consistent and strong. In the absence of a special~ 
ized group of literate priests, all members of the coinnninity 
shared the same essential beliefs, and the practice of religion 
was open to all. Nature had its sacred and personal attributes ; 
almost any aspect of nature was thought to have its indwelling, 
awe-compelling force. The Maya saw the bush and the village 
as under die protection of more personalized supernatural 
beings (baZamab); the sky was upheld at the four corners of the 
physical universe by odler beings (pahuarunob), and the rain was 
poured upon the earth by the rain gods (ckaacob), beings who 
might grant or withhold material well being and who were 
dierefore to be especially appealed to and propitiated. Lesser 
supernatural beings were associated with the deer that were 
hunted, with certain sacred trees (the ciba), serpents and 
certain birds, frogs, and tortoises .-. dies last being associated 
with water and die fertility that water `brings. So the ancient 
Roman saw forces - numina - Io groves, streams, trees, and 
certain sacred anitnals. The specialized Roman deities at this 
period were connected will die earth and the heavens, or will 
agriculture (Jupiter was a sky god, Mars, an agricultural deity)5 
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and the saine may be said of the named deities of the ancient 
Maya. At the Roman hearth, die cupboard, and the door, there 
stood other protective 'beings §1e penates suggest the protective 
balamob of the Maya; the ares suggest the Maya protectors of 
the crossways and of die forest clearings. The relationship be- 
tween gods and men was conceived as the znntenance of a 
harmony through offerings and prayers; the pious Maya today 
uses the word Z6/??ZCZ?'.l for this state of harmony; the Romans spoke 
of the pa deufrz, and of the piaculum, the offering which evi- 
denced the sacred contract such as is described for the ancient 
Romans and such as also the Mayan villager now reaiiirrns, and 
probably anciently constantly reaffirmed, between the deities 
who grant rain and health and harvest, and himself Sickness 
was, in body Roman and Mayan village, in part regarded as a 
consequence of moral transgression, and cure was accordingly 
purification: Zusrratio was the Roman rite; the Maya have and 
had their ancient law ceremony - a rite whereby evil iniiuence is 
cleansed from the sick man or the afflicted household or 
settlement. Ceremonies were domestic, or celebrated by the 
people of the settlement for the whole settlement. The offering 
of the paterfamilias to the genius o f  the family or to the numiiia 
of door or hearth are not matched by what I know of the Maya, 
but the domestic first-fruit offerings, which the Maya still make, 
suggest a Roman domestic religious ceremony which may have 
been more important in ancient times. In both villages the 
agricultural aimual round gave the occasions for ceremonies to 
ensure good crops ; at this early period the Roman Ambarvalia 
was a puriticatory rite to assure productivity of fields and animals 
and the Sat-.irnalia was a fertility rite. So, too, the Maya made 
olierings when the bush was burned before planting, when the 
maize was planted, when the young corn sprouted, and when 
the harvest was assured. As the primitive calendar of months, 
based on the solar year, with agricultural importance, had by 
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this time cone into use among the Roman villagers, so the 
agricultural calendar of eighteen periods of twenty days plus 
one period of Eve days was followed by the civilized Maya. It 
is probable that in Yucatan the divinatory compound series 
of thirteen numbers and twenty names had also some into being, 
probably independently of the study of the solar year, and this 
the villagers used to guide them Io choosing days fortunate or 
unfortunate for aNs venture or for that. The two lands of' 
knowledge represented by these two elements of calendar, the 
solar year of eighteen-day months, and die divinatory cycle of 
260 double symbols of good or ill, were probably separately 
maintained by two separate kinds of developing specialists. The 
combination of d e  two calendrical conceptions into one system 
and the extraordinary, complex development of this compound 
system in esoteric: c e d a r  and astronomy were the work of 
literati of the next, or test urban, period. 

Then, these, in a few casual words confusing Maya and Roman 
in s manner to ottlrage any good historian, are the outlines of the 
religion and perhaps seen through the religion, of some parts of 
the moral order, of the precivilized folk society in two parts of 
due world. It is a state of society in which the technical order is 
still subordinated to the moral order, in which die ioeai com- 
munity is a single, well-integrated moral community, widiout 
separation of classes by important differences in knowledge or in 
faith, in which scepdcism and sense of necessity to defend or to 
modify the ethical ideas are presumably absent. Yet while the 
people are religious, the religious rituals ii these two cases are 
precede in that they are concerned with heddi and wealth. 

For die Maya, the second period to 'be distinguished is the 
period now called the Classical. It began about 3120 A.D. when, 
so for as we know, "first appear initial series tes the early 
shrine cities. With regard to the interest die period has for us 
here, we may say it did not end tuition the coming of the Spaniards, 
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but certain changes took place in the three or four centuries 
before that event which will concern us. T speak now of the 
whole urban period. Out of the folk society has developed an 
indigenous civilization. The villagers continue to carry on their 
rituals in their villages and in their maize fields, and many of 
the deidcs they address are those named in the much more 
complex rites carried out in the shrine cities. The cist priest 
and the rural farmer see the same quadrilateral, layered universe, 
appeal to the same rain-gods, regard anxiously die same cycle of 
the seasons, and conceive the duty of H1311 to be the maintenance 
by ritual of the sacred contract between the gods and man. But 
now the priest in die shrine city has the authority to manage the 
principal ceremonies, O11 behalf of d e  whole community, rural 
dwellers included. The religion has now a public and tribal 
function. Some part of the whole religious and moral life is 
maintained for the COI1IIIIOH people, by specialists who do not 
live among them. Moreover, these specialists are now writers, 
and calculators, and thinkers. They have taken the elements of 
the solar year and the invention of the 260-day cycle, have 
combined these, and have measured off die time of tradition 
and the time of mythical prophecy. oder their direction the 
initial series dat&* _ - . .  . of these 

'inscriptions 

contain what we might call typographical errors -~ characters in 
wrong positions, or substitutions. These garblings of the in- 
scriptions may have been deliberately made for magical or 
religious reasons, or they may merely suggest the gap in know- 
ledge that was coming about between the priest and the work- 
znan who carved the glyph. At any rate, diere has now developed 
a series of intellectual and religious conceptions about the move- 
ments of the heavenly bodies and die interrelations of time 
periods themselves of staggering compleidty. The mental world 
of the literal and that of the rural farmer have now separated. 
The ethics and world view of die two are still at bottom die 

5 
I 
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same, but the complex conceptions of the literati now reach far 
beyond anything of which the rustic could conceive. 

This is the period in which the moral order becomes managed 
by an elite, or functional class, and in which the reflection and 
systematization accomplished by the literati have added a new 
dimension to the ethical and intellectual life. The moral order 
has now a public phase connected with deliberate policy. 
Spinden10 thinks be has the evidence for a congress of 
astronomer-priests at Copan in the early centuries of the Christ- 
ian era, when certain local differences as among Maya cities in 
the writing of certain calendrical corrections were ironed out and 
there was adopted a general plan to be followed by all communi- 
ties represented in the conference. It is the presence of two 
things - the state and speculative thought - and of two new 
types of men - the statesman and the philosopher - that dis- 
tinguishes this period, this later institutionalization of moral 
order. I would venture to compare this period in Yucatan widl 
the period of the Roman city-state. The old genius of the family 
is now matched by a genius populi roman; the cult of' the hearth 
has its public phase in the vestal virgins; Jupiter becomes a god 
of war and victory, and the warlike aspect of Mars turns upper~ 
most. Public rituals are performed by magistrates to a people 
now more passive in participation. Religion is now, in short, a 
way of making citizens. The moral order is under public 
management. literacy has produced speculative thinkers, and 
scepticism is not UIICOIIIITIOII. 

Because Rome was less isolated than the ancient Maya cities, 
there had begun in this period of the state and the speculative 
tltiiaker, an introduction into Rome of those elements of foreign 
religion which, at the corresponding period in Yucatan, we cannot 
see from the archaeological record. When the city-state develops, 
Roman religion is already a mixture, including many Etruscan 
elements. So the two periods are not quite equivalent. There 
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began earlier at Rome than in the Maya area that intrusion of 
elements alien to the indigenous cdture by which I would 
distinguish the third Maya period, the period 

'including 

and 
following the entrance into the Yucatan peninsula of Nashua 
culture and religion from Mexico to the west. I will call it the 
period of syncretism. Expanding civilizations have come into 
contact with one another, and elements of belief and practice 
have been learned by the people of one civilization from those of 
another. But they have entered without that violence, deracina- 
tion, or sweeping missionary effort which breaks down a moral 
order almost entirely, The foreign elements have been intro- 
duced slowly enough, or locally enough, so that within not many 
generations they have been incorporated into the tradition 
generally prevailing in the community. In Yucatan we see the 
new cult of Meidcan origin in the architectural adornments of 
later buildings at Chicken Itza and at other sites in northern 
Yucatan. The sense of invasion, of being led into new rites and 
beliefs, must have been strong in the tenth or eleventh century 
when first these conquering invaders made their appearance. 
But by the time of the coming of the Spaniards, the 1`1€W cult 
had been incorporated into the moral order. Yet hints of a 
continuing sense of a conflict in the tradition appear to us. 
There was a secret interrogatory of candidates for high oiiice 
to establish, through their knowledge of Nashua words brought 
in by the invaders, their claim to office. A fertility cult of the 
invaders had esoteric and erotic connotations to the Maya of 
the older local tradition. But on the whole diere was again, in the 
year 1500, one culture in the peninsula, a unified moral order. 

This third period, of syncretism, makes me think of the Roman 
religion during the period of the expansion of Rome to the end 
of the Second Punic War. Bailey recognizes this as a definable 
period. Commerce and contact with peoples outside the penin- 
sula had brought about the incorporation into Roman religion 
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of Greek cults - of Demeter, Dionysus, Persephone, and the 
cult of the sibylline books. New rituals were introduced: one in 
which images of gods were exhibited O11 couches and presented 
with food; and the supplicazio, in which the people asked divine 
aid at the temples. There was an adjustment of the alien gods to 
older Roman identifications of deity. There was a multiplication 
of the idioms of ritual. But essentially the religion, and the moral 
order related to religion, remained compelling and more or less 
unified. 

This much of the development of the moral order - the naive 
moral order of die folk followed by the addition of a public and 
state-managed moral order with speculative intellectual develop- 
ments, accompanied or followed by more or less syncretism of 
foreign elements with native elements - is probably characteristic 
of the rise of any indigenous civilization. It is civilization in the 
early phase while yet the process by which moral order is built 
up and integrated prevails over disintegrating influences- 
Perhaps something like it took place earlier in Egypt and in 
Mesopotamia. In primary and in secondary centre of civilization 
die moral order of the folk puts forth its civilization, however it 
may be stimulated from older certes, and as the town and city 
appear, so appear the state ctdt, the managed religion, the 
speculative development of ideas rooted in the folkways, and 
the incorporation of more and more foreign elements into a 
system of ideas still integrated and locally characteristic. 

A new stage is marked when the disintegrating influences 
overcome those making for integration, with resulting relative 
decline in die moral order. It is the period in which Toynbee's 
proletariats, internal and external, become numerous. New 
ethical and religious systems have been imported in such variety 
that faiths compete with one another, and no system covers all 
the round of life for the whole community. There are now some 

believe some part of one system, or some part of 
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another, or believe in none. Ancient traditional forms are re~ 
petted wide their meanings lost. The more educated become 
rational or sceptical. In Rome this condition prevailed from die 
Second Punic War to the end of the Republic. The disasters of 
die Second Punic War were a blow to the social order and shook 
the moral order. Omens and portents multiplied, indicating die 
unrest and loss of moral certainty, Elements of the old religion 
struggled with the orgiastic cults, the mystery religions, for 
acceptance. The old calendrical cult that had arisen in the folk- 
ways of the ancient village-dwelling Romans appeared now in 
popular celebrations of city people, but the connexion wid; die 
ancient agricultural life was lost. Plutarch speculated as to what 
night have been the meaning of the Lupercalia. It appeared to 

him much as Halloween appears to us. Cicero considered 
whether augury had any validity and defended religion as 
necessary to maintain society. The official religion was con- 
ducted by politicians; die priesthoods were oliices of secular 
power. Many educated. people withdrew from all this. Stoicism 
was a reflective philosophy for the conduct of life under con- 
clirions of moral decay. Something called 'the religion of the 
poets' appeared, a self-conscious pseudo religion. 

Such a period of break-up of the :moral order we carrot 
describe for the Maya or Yucatan. What corresponds to In, the 
period immediately after the Spanish Conquest, was occasioned 
by a sudden, violent, and disnlptive invasion of a people from a 
civilization very different from that which was native. It world 

hard to compare in wide events in Imperial Rome even if we 
had the facts about it. And we do not have the facts. The cor1~ 
version of the Indians to Catholicism is presented to us chiefly 
Io self-just:iHcatory accounts written by die conqueror or the 
converter. Some of Dre conversions were not as war-reaching in 
their effects on the converted as the missionaries liked to believe, 
and In the more remote villages life was not greatly disturbed. 
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Yet for the natives as a whole, the destruction of die images of 
their gods, the prohibition of ritual dances, the forced connnuni- 
ties under Spanish mission rule, the l abor  011 haciendas, and 
especially die almost complete removal of their priestly and 
philosophic elite - what A. V. Kidder has called the decapitation 
of Maya society - must have constituted a drastic revolution of 
life. In certain of die books of Chilam Balain written down after 
the Conquest we read the words in which the native laments the 
breakdown of his old moral order : 

Then everything was good. Then they adhered to the dictates of their 
reason. There was no sin; in the holy faith their lives were passed. 
There was then no sickness; they had then no aching bones. . . . At 
that time the course of humanity was orderly. The foreigners made 
it otherwise when they arrived here. They brought shameful things 
when they came." 

Then with the true God, the true Di's, came the begimlillg of our 
misery.*2 

And the Indian narrator proceeds to list the miseries which 
began with the European invasion, from purse s n a t c g  to 
forced debts, compulsory service, and carnal sin. In Yucatan 
after the Conquest, culture - now a mixed ¢:L11'L1J.re - came again 
to be built up. During the next three centuries integration 
prevailed over disintegration: a more or less unified way of life 
came to prevail again in the peninsula. The technical order 
continued to grow, but its growth, by slow development of 
political forms, slow economic progress, and slow introduction of 
new material tools, was not such as to overcome the tendency of 
the moral order to heal itself Yucatan in colonial times was a 
backwater in the currents of advancing industrial civilization. 
Urbanization continued, but both in the city and 131 the country 
dire developed relatively consistent ways of life. The sharply 
d.istinguished social classes of die city pursued distinct and yet 
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fundamentally united ethical paths. In the villages Catholic 
Christianity was accommodated to the indigenous religion and 
world view. The Indians, now peasants in relationship to the 
more Hispanic city, reached the emphasis of those values 
characteristic of the peasant which I mentioned earlier. In the 
villages most remote from die city, where the later influences 
of urbanization hardly reached, the unification of elements of 
living derived in part from Spain and in part from 

'indigenous 

tradition became nearly complete. Spanish prayer, Christian 
cross, and ceremonies to the pagan gods of rain and cornfield 
came to form parts, inseparable in the thinking of the villager, of 
a single way of life, expressions of one compelling moral order. 
These remote villages were remade folk societies, folk societies 
in the same sense and in similar degree to those folk societies 
of entirely indigenous tradition which stood there during the 
Maya Old Empire, long before the coming of Columbus. In the 
roost remote of such villages the moral order represented once 
more that type of moral order represented also in the pre- 
civilized Roman settlement. Yet, while this reintegration of 
culture, this restitution of moral order, was going on, at the 
same time the later urban influences were affecting all com- 
mtmities in Yucatan, and of course most strongly die towns 
and the provincial city. The twentieth century saw great 
changes in Merida, the one large city. The traditional ways of 
life underwent such disorganization that here it becomes possible 
to say again that the disintegrating tendencies overcame the 
tendencies towards cultural and moral integration. I cannot here 
take the time to develop this assertion except to say that, once 
more considering religion as an index to the state of the moral 
order, Merida suggests to me the Rome of late Imperial times. 
Catholicism remained a genuine religion for seine, a convenient 
convention, a mere form, for others, and the Catholic re- 
ligion came to be a sort of party, competing with evangelical 
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Protestantism, revolutionary materialism, and other faiths for tire 
allegiance of the people. In the lively interest in spiritualism, 
theosophy, and other new cults which was to be observed in 
Merida, and in the developing scepticism and general disbelief, I 
see again a parallel with later Rome. 

The account! have Inst sketched of the history of Yucatan - 
now setting aside any comparisons wide conditions in Rome - 
may be summarized as follows. The folk society, with moral 
order strong and dominant over technical order, gave rise, 
within itself, to a civilization, the moral order accordingly 
developing an aspect of public management by an elite, or class, 
who carried forward a specialized speculative expansion of' some 
of die ideas of native tradition. Throughout pre-Columbian 
times the technical order developed very slowly and elements of 
culture introduced from alien traditions were 

'incorporated 

into 
the indigenous culture, leaving the moral order substandslly 
unshaken. From the catastrophic disintegration accomplished by 
the Conquest, the moral order slowly recovered in the relative 
isolation of Yucatan during three hundred years. But meanwhile 
the effects of the urbanization of modern Western civilization 
began, and continued, with accelerating effect, to threaten the 
refashioned moral order. Some of the consequences of these 
new influences were the subject of the study of four communities 
in Yucatan, the results of which have been published." 

The changing fortunes of the moral order in Yucatan have 
been here presented as affected by two things which have not 
been separated: die expanding technical order, and the rnniti- 
plication of contacts and coinmtuiications. It is perhaps 
possible to separate them, or at least not necessary to separate 
them. As commerce grows, is means of cornrnunieatioN and 
transportation are multiplied and improved, as political 
authority is extended over *wider areas, people are always moved 
around and brought Into new comrntmicadon with one anodror. 
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But this is not the point about this summary of the history of 
culture and the moral order in Yucatan which seems to me 
worth challenging. There seems to me in the generalized account 
of Me relationships between techuics and ethics into which I 
have ventured, a serious error or deficiency. Before I try to 
state this deficiency, I will summarize the position so far taken, 
now not in terms of Yucatan, but in terms of the effect of 
civilization on the moral order everywhere. According to this 
conception, die integrity and the compelling force of the moral 
order in society are functions of isolation and a slow rate of 
development of the technical order. According to this concept 
son, Me moral order flourishes as the society is shut away from 
outside influences and as the technical order develops not at all 
or only slowly. In contrast, either when new ideas are rapidly 
introduced and people of different traditions are moved around. 
into pervasive new communications with one another, or else 
when the technical order develops rapidly within an indigenous 
civilization, the moral order is thrown into confusion and its 
authority declines. Of course these two kinds of happenings tend 
to occur together. The former - the sudden intrusion of the 
invader who makes over a conquered society - was the important 
fact in the disorganization of native moral order which muse 
have occurred when the Spaniards conquered Yucatan. It was 
the fact that caused the Melanesians reported by Rivers to lose 
interest in wolfe. The second happening, the rapid development 
of the technical order of E111 indigenous civilization, combined 
with the intrusion of alien ideas in the case of the decline of the 
moral order of Imperial Rome. 

This simple view of what goes on generally amounts to say- 
ing, In short, that the ediicai convictions of man strengthen or 
weaken solely with the events of technological development and 
with increased or decreased communications. This view identified 
civilization solely with the technical order. It makes civilization 

Si 



THE PRIMITIVE WORLD AND ITS TRANSFORMATIONS 

an invariable enemy of Me moral order. It sees the results of 
civilization as a decline in moral order only. 

This view seems to me correct in so far at least as it sees that 
in human history as between the technical order and the moral 
order it is the technical order that takes a certain lead. We do 
see that there has been a largely accumulative and accelerated 
development of' the technical order. We do see that changes in 
the moral order have been brought about thereby. The rnoral 
order, if one speaks figuratively, seems to be striving to keep 
up with the technical order. And this in turn stimulates new 
developments in the technical order. Trade and travel bring 
people into relationships with each other with resulting dis- 
ruption of the local religious and edidcal life, and then some 
political invention - foreign rule, or an imperial system, perhaps 
- is developed, itself a feature of the technical order, to take 
account of these new and probably troubling relationships, 
moral as well as technical, among men. Under the concept of' 
'cultural lag' we study some of these dislocations and readjust- 
ments. It is ordinarily the technical order that gets ahead so as 
to produce the lag. 

Moreover, it seems likely - it being such a commonplace of 
observation - that that part of the technical order which is 
expressed in political institutions tends to come temporarily to a 
halt at some point in development where the moral order can 
more or less catch up with it. The unit of political life tends to 
become identified with a people who share a common moral life, 
including the sense flat they share one. So the tribe, the city- 
state, die nation are such approximate identifications of equival- 
ent units of society, peoples diet are both a technical and a moral 
unit. Yet as one looks at any one of these politico-moral societal 
types as it appears to predominate at some place or time, one 
sees that the technical order, in the form of exchange of goods 
and in the conflict of war, has already gone beyond the politico- 
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moral unit, which is already inadequate to keep people from 
enjoying the fruits of the exchange or even the security of 
peace; and one begins to look forward to the extension of die 
moral order to larger societal units, which will in tum call for 
political inventions. Today some people, recognizing that the 
technical order has gone far beyond the national state, and that 
its destructive power threatens everyone, begin to argue that the 
peace of the world must be planned. by all the people of the 
world. As did Wendell Willie, some of us begin to talk as if 
there were a world community, a global Gesellschaft. And Lien, 
looking at the fact that these visions have come and begin to be 
transmuted into plans for action, one is required to admit that 
the fact that people speak as if world order and world peace 
must and will come about is itself influential in history, a fact 
in the interaction of technical and moral order. The idea that a 
world community is necessary is an idea created by develop- 
ments in the technical order. This idea in turn influences the 
actual moral order to develop in its direction, and helps to bring 
about political inventions, United Nations, or possible charters 
of a universal federal government that would both express and 
create die enlarging moral order. We have encountered the con- 
ception of ideas as forces in history. 

It is the role of ideas in history which demands consideration 
in revising the more materialist 

'interpretation 

of the broad 
outlines of' human history which I have just been attempting to 
sketch. In this sketch the moral order has been presented as the 
helpless victim or the passive creature of changes in the technical 
order. To what extent must we correct this sketch by introduc- 
ing the conception that ideas, generated early in the course of 
technological development, became themselves causative agents 
of further transformations in human living P 

This immense and long-considered problem may be here 
separated into two parts, as the question is asked of human 
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history before the urban revolution; and as it is asked of hinnan 
history following the urban revolution. Childe, the leading 
student of the prehistoric period, recognizes that in a society its 
'economy affects, and is affected by, its ideology'.l'* But he 
thinks of die ideology as chiefly more or less adaptive to the 
technical economic) order, At most the ideology, the idea in 
history, may impede changes in the technical order. This view 
seems to me inadequate, but it is certainly more plausible for the 
precivllized period. At any rate, we have B0 way to see seminal 
ideas shape the history of the cave men. If we are to form any 
basis for inferences as to the force of ideas in history before die 
urban revolution, the inference C311 be based only on what is 
suggested to us by the little we know of ideas in the history of 
isolated surviving primitive peoples. Some examination of dis 
aspect of the problem will be offered in the iifdi chapter. 

For the recent part of human history, not just after but long 
after the urban revolution, the role of ideas in history is obvious 
to hundreds of scholars. It is a great theme of Western historie- 
graphy and philosophic writing. For the West, at least, and 
certainly after Ionia and Athens, a purely materialist view of 
history is untenable, Whitehead has traced the history and im- 
pact of certain of the great ideas of the West. 'The distinguish- 
ing mark of modern civilization is the number of institutions 
whose origin can be traced to the initial entertainment of some 
idea."5 'With the development of writing, literate and rellcctive 
people, and enlarged opportunities tO travel, to communicate, 
and to think tilings over, the power of ideas to create ideas and 
of ideas to create institutions, greedy Increased. Some of dies 
ideas - some of the powerful ones - have to do with the right, 
the good, and the true. We may describe testis change by saying 
that from now O11 the moral order is self-regenerative. While the 
technical order continues to expand, and to have profound 

'ro- 

Quence on the moral commurtities of manldnd, these com- 
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munities now have a new power to meats values that in.tu1:o 
demand, whether they be successful or no, die control and 
limitation of the development of the technical order. 

Here I assume only the very modest task of emphasizing some 
of die ways in which, alter the rise of cities, ideas are influential 
in history. The needed correction of' the sketch already given 
as to the characterize relations between technical order and 
moral order is this: It is not enough. to say that the technical 
order is destroyer of the moral order. It is not enough to identify 
civilization widl development in the technical order alone. It is 
also to be recognized that the effects of the technical order 
include the creation of new moral orders. Through civilization 
people are not only confused, or thrown into disbelief and a loss 
of will to live. Through civilization also people are stimulated to 
moral creativeness. Civilization is also ideas in history. It is new 
vision, fresh and hold insights, perceptions and teachings of 
religious and ethical truth which could not have come about had 
there not been the expansion of the technical order which is die 
first and obvious aspect of civilization. To write these things is 
to write things so obvious that I am almost ashamed to write 
them. They need to be asserted, however, if we are to connect, 
in some degree, the views of human history seen by archaeologist, 
historian, and ethrtoiogist. 

When began the ir1.i'iuence of creative ideas in the rise of the 
first civilizations? When, in the history of' mankind, does it 
become impossible to see the development of civilization siinpiy 
as a sort of automatic and inevitable growth of the teciniicai 
order? Archaeology shows tis the ever-widening area 'within 
which the prehistoric and ancient peoples exchanged goods, and 
it shows the 

'increase in the quantity and variety of these goods. 
It shows us the improvement in the tools of production, in the 
construction of public works, in the rapidly increasing migra- 
tions and inter-comrnunications of peoples of different heritages . 
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With written documents to aid, we are shown the extensions of 
political authority, the first kingdoms and empires. But when 
do ideas enter history? For one thing, we may ask when and 
where in the ancient world did a collective sense of economic 
rivalry first appear? When it appeared, there was an idea in 
history. Then, to the multitude of separately and personally 
motivated exchanges of goods and services was added a corn- 
petitive spirit characteristic of a people, a trait of culture, an 
idea or a whole people that it was its purpose and perhaps its 
destiny to extend its commercial and perhaps other influence 
over other peoples. And when did such a conception become 
connected with a policy and a prograrnine of political expansion ? 
Holm Wilson, discussing a change in the state of mind of the 
ancient Egyptians after the Hyksos conquest, writes of a 
'psychosis for security' which developed among the Egyptians 
and that found, under the Empire, a later expression in a 
sense 'of a "rnariifest destiny" to extend one culture in 
domination over anotheri The god-king and the other gods 
'supported die extension of' the frontiers of the 1and'.15 A 
sense of manifest destiny is an idea in history. In reading 
ancient history during Hellenic and Roman times do we not 
eneouriter it? 

A consciousness in a people that it is their ntdssion to extend 
their rude, their customs, their kind of law and justice, over 
peoples different from themselves is such an idea as now 
supplements and guides the automatic extensions of die 
technical order. It controls and it justifies an expansion engined 
by power - commercial, military, poll . Surely, as in the 
extension of Hellenic cnlnire into Asia through Alexander, or 
in the expansion of 'Western civilization with the aid of such 
ideas as the white rnall's burden or die manifest destiny of the 
United States, it has great consequences tor the moral order, and 
it may, as Ln the conception of Roman law, have an ethical 
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component within itself. But these ideas are not primarily ideas 
of religious and ethical creativeness; they are ideas after the 

_ . _  rain an assumption as to the 
superiority of right or privilege of the expanding people over 

- -.. at all of them fail in the long II i .I uf; Ni 

in 

run. 
I suppose that we do find ideas of true ethical and religious 

creativeness within ancient civilized societies. Where an in- 
dividual with that great concentration of power which is not 
possible in a preeivilized society has an idea with regard to the 
moral order, creative or destructive, he may attempt a revolution 
in the moral order. The two examples that corninordy come to 
mind of such revolutions attempted by ancient rulers - the 
monotheistic reforms of Akhnaton, and the attempt of the Ch'in 
Emperor, Shih Huang Ti, to bring Confucian teaching to an 
end in China - ended in failure. Is it not true that t11e individually 
led creativity in the moral or , which lasts, comes, from 
the people who are in the centre oldie expanding civilization 
and who have the power, but from people who feel themselves 
outside it? Confucian teach -an cared in that doctrine 
called tan-fafng, 'ordiodox transmission of the way', was for- 
mulated by a scholar-gcntry who had lost, or had never had, 
political power. To become eliective as a teacher, Gautama 
Buddha had to give up material power. There is a certaL'l 
marginal or even proletarian character in Toynbee's terms about 
the world religions. And each of them taught the inclusion of 
all mankind in the new moral order. These religions and new 
ethical teachings arose in a millennium when trade, travel, and 
conquest had broken down local cultures, when thousands of 
people had lost the sense of purpose in life. They may be recog- 
nized as the first great expansions of moral order to transcend 
the local corninuniq; and the local culture and to embrace all 
humanity. And the immense creativeness they represent was 
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made possible by the expansive and disintegrative nature of 
civilization itself 

The anthropologist encounters this creativity of the dis- 
integrated folk society in the form of nativistic movements. The 
impact of civilization upon the primitive societies results in part 
in the siiinulation of new ideas, new reiigioos, and ethical con- 
ceptions. Not all primitive peoples helplessly accept the con- 
queror's ways, or passively die Ont, or be down lighting with the 
spear or the gun. These are common endings of their stories, 
but there are many cases of moral regeneration, of fresh religious 
leadership. In 1819 the Paiute prophet Wodziwob preached the 
conning end of the world, the destruction of the white man, and 
the return of the Indian dead. The believers were to be 
protected by performing certain rituals. This general doctrine 
was restated in 8890 bar a new prophet, and the Ghost Dance cult 
then spread to many Indian peoples, all sllfifering from the dis- 
integration of their old life and the loss of the sense of life's 
purpose. Similarly, a little later in New Guinea prophets arose 
among disorganized natives to preach the end of the white man, 
the return of the native deacon, and a way to security and a new 
future though the performance of certain rituals. 

These movements are sometimes seen as wish Mliilments, as 
projections of a hope of escape from frustration and despair. So, 
no doubt, they are. The doctrine is always a representation of 
what despairing people want to happen. But also these move- 
ments are to be seen as instances of moral creativeness. They 
represent, in limited and local cases, the power of human intelli- 
genee and 

'insight 

to provide a fresh vision of a moral order. 
Toyiihee, to whom these prophetic Indians are among the 
external proletariats of the Western world, so sees them. He is 
impressed with the disposition of the leaders of these native 
movements to preach peace and renunciation of the material 
powers of the white man. 

I1€W' 
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Civilization is creator to time moral order as well as destroyer, 
The breakdown of old local cultures is also an enlargement of 
matl's view of dle world, Indian tribes that before knew each 
other only as enemies came, through civilization, to know each 
odder as fellow sull1le:4:ers. And among the deracinated and the dis- 
possessed, the internal proletariats of early civilizations, came 
to be forged, our of' what civilization did to them, a new sense of 
eooainon cause. The very pain of deprivation is the birth pang of 
s new thought, a fresh teaching. The new teacMg tends to be 
more inclusive than was any of the old moral orders of any one 
primitive society. In die Ghost Dance, in the Peyote Cult, 
American Indians of different traditions and languages find a 
new brotherhood, though still qualified and much limited in 
scope, The new sense of COII.IIIOII cause may take a political 
forIzi and become a secular nationalistic movement. Then its 
inclusiveness will be limited by the boundaries of that group 
which seeks freedom from domination or admission to the 
community of nations, But the teaching o f  the fresh insight may 
be and remain religious. Then, but not always, it may include 
not just these people but all people. On the one hand the creative 
movement may centre its hope on the tribal messiah, OD. the 
tMtaeulous overturn of the oppressor's power, on the freedom 
of the local cotmnunity. Then it will only restore a Limited metal 
other. Of, of the other hand, it has happened in a few cases that 
the ethical content of the new idea, remaining apart from a 
progtamnie to achieve a polidcai obieetive, has become streng- 
thened and tmiversaiized. God became universal among the 
oppressed Jews, and out of the immense creative idea of a single 
universal deity and a universal moral imperative arose Chris- 
tiattitj. 

Gee ventures to say dist from the record of history it appears 
that those ideas in history which have the most force are those 
WILICI1 speak for everyone. The cofacept of manifest destiny is 
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an idea diet will unite the forces of a self-chosen people, whether 
Egyptians or Americans, but it will do so only towards ends which 
are self-limiting, for such a limited idea will in the end arouse 
the human aspirations of the excluded and the oppressed. On its 
frontiers, both those within and those without, move against it 
the creative powers of the human mind. The very universality 
that appeals to those who have nodujng to lose but their chains 
results in a fresh aiirrnation of that other kind of idea in history 
which has a long Lite and a great influence. 

Such are the ideas in history of which Whitehead writes. He 
tells us of die career in history of the conception of the dignity 
of human nature. He makes us see that such an idea has power 
of development that is recognizable in and yet apart from die 
particular occasions on which it is enunciated, Once in history, 
such ideas are always there, 'at once gadflies irritating, and 
beacons luring, the victims among whom they dwe]l'.17 It is the 
idea itself which is the long-lived actor on the human stage. In 
dais way, says Whitehead the idea of human dignity abolishes 
slavery and goes on to demand. that there be no more second- 
class citizens, that forced labour of the innocent cease, and that 
the indignity of racial segregation come to an end, 

So, following 'KG/lhitehead's lead, we may suspect that other 
ideas of corresponding power and endurance are already at work 
among us: the idea of permanent peace, also the idea of trrriyersal 
human responsibility, to balance and extend die creative idea of 
universal human rights. The existence of these ideas does not 
allow us to predict that they will one day 'be realized in fact, for, 
to some of us at least, man's freedom includes the possibility 
and the power to destroy himself, and the possibility and the 
power to continue somehow to meddle along. When some men 
utter these ideas, others speak of them as bold arid. forward- 
directing dreams are always spoken of; they are unrealistic, 
fanciful, Utopian. So they are; but also they are among the 
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movers and shakers of human affairs. And their strength lies in 
their universality. 

These great ideas in history are possible only in civilization, 
The precivilized and the isolated preliterate are unaffected by 
them. The urban revolution resulted in a great transformation 
whereby the minds of men in local comnntnities came to be 
shaped by reformist ecumenical ideas expressed in written word 
and preached in far-flung teachings. Only civilization could 
bring about the circumstances of moral conflict in which dies 
ideas could arise and the means for their transmission and 
reflective development. Civilization is a new dimension of 
human experience. The great idea, moving among many 
traditions and in newly troubled minds, is now an agent of 
change, a shaper of the moral order. 
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WHEN we speak of c world view' we make one kind of attempt to 
characterize a traditional way _ _....... 'World view' is one of 
those terms which are useful in asserting something of what is 
most general and persistent about a people. Such terms are re- 
lated to the 'cuLture' of whi so 
much in that each represents .the ehbrt to describe that way of 
life, as it differs from other ways of life, generally and taken as 
a whole. If we try to say something about the important quali- 
ties of a people, we have not marry choices as to the manner in 
which to say it. We can attempt to say something that includes 
all aspects of that mode of life; we can mention all due prin- 
cipal customs and institutions of that society. Then we find 
ourselves describing at length 'the culture', as anthropologists 
have often done. Or we can seek out some few dominating or 
underlying parts of these customs and institutions, some of the 
more general and persisting conceptions, and the appearance of 
these in practices and institutions. Then we End ourselves talk- 
ing about fundamental themes or patterns. Gr we can place 
emphasis on the normative aspect of this great whole, and then 
' ethos ' appears, the system of values. And, in die writings of still 
others are to be found attempts to define the manner and forms 
of thought characteristic of a people. Professor Northrop 
attempted to distinguish Grient from Occident in terms of a 
difference in basic conceptions of the nature of tlningsf In this 
connexion we may also recall the many contrasts in thinking 
asserted to exist between primitive or ancient peoples on the 
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one hand and modern civilized peoples on the other, including 
those .put forward by Franz Boas, L. Levy-Bruhl, Hans Kelsey 
and Henry Frankfort, and also the recent studies by Bezniarnin 
Whorf2 and many' others of linguistic patterns and their con- 
nexions with national or ethnic modes of drought. And, finally 
in this short list, I mention the 

'interest recently directed to- l 
wards the characterization of a people, of a way of life, as we 
were characterizing a single H attempt 
describe ' national character ' is of this sort. In that case a people 
is represented in terms of one generizeei personallilt5?. T-he 
words that are then appropriate are the words with which we 
describe some one of our friends or acquaints.nces.- In that 
branch of the inquiry, the description is sometimes explicitly 
made in terms of a 'personality type', and-dte explanation of the 
formation of the type found, perhaps, in the mode of rearing 
children 

Hun Ann 

h 

lm 

The culture of a people is, then, its total equipment of ideas 
and institutions and conventionalized activities. The ethos of a 
people is its organized conceptions of die Ought. The national 
character of a people, or its personality type, is the kind of 
human being which, generally speaking, occurs in that society. 
The 'world view' of a people, yet another of this group of con- 
ceptions, is the way a people characteristically look outward 
o w n  the universe. If' 'culture' suggests the way a people look 
to anthropolog° "world view' suggests how everything 
Tools t°o a pa-ri designation of the existent as a who1e'.4 
It is true that the term has been so broadly used as to include a 
good deal of what is more particularly emphasized by one or 
another of the other terms I have just mentioned; included in 
'world view' may he the conceptions of what ought to be as 
w-eil as of what is ; and included may be the characteristic ways 
in which experiences are kept together or apart - the patterns 
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of thought - and the affective as well as the cognitive aspect of 
these thiiags a1so.5 'World view' may be used to include the 
forms of thought and the most comprehensive attitudes towards 
life. A world view can hardly be conceived without some di- 
mension in time, some idea of past and of future; and the phrase 
is large enough and loose enough to evoke also the emotional 
'set' of a people, their disposition to be active, or contemplative, 
or resigned, to feel themselves distinct from what is ' out there', 
or to identify themselves closely with the rest of the cosmos. 

But if there is an emphasized meaning in the phrase 'world 
view ', I think it is in the suggestion it carries of die structure of 
things as man is aware of them. It is in the way we see ourselves 
in relation to all else. Every world view is a stage set. On that 
stage myself is an important character; in every world view 
there is an ' I '  from which die view is taken. On the stage are 
oder people, towards whom the view is directed. And man, as a 
collective character, is upon the stage; he may speak his lines 
very loudly, or he may be see11 as having but a minor part 
among other parts. On the stage also are things seen as not the 
same as man, though they may be seen more or less like him.. 
To speak yet more concretely about the nature of world view is 
to use words and conceptions which may be appropriate to the 
world view that you and I know, and not to all world views 5 but 
this is a familiar kind of difficulty in the face of which we must 
proceed. In our own world view nature is pretty clearly seen 
as something different from man and as something towards 
which man takes a characteristic attitude. Unseen things are 
there too: beings, principles, trends, and destinies. History, 
with nature, is part of' world view. All of this has a structure, 811 

arrangement that the world view recognizes to persist and to 
have consequences for man. The thing about world view that is 
different from culture, ethos, or national character, is that it is 
an arrangement of things looked out upon, things in first in- 
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stance conceived ofas existing. It is the way the limits or c illimits ', 
the things to be lived with, in, of on, are characteristically 
known. The di1'B.culty of defining world view as something 
distinct from other aspects of the totality of group character is 
not the only difficulty in defining the conception. We are early 

Q I v s  

8 

g o u t  

-For this is a characteristic as to which the individual 
.........l......»-4-. up: -l_l.1_ _ ________. . 

themselves, and especially differ fr 

justice to imiividwn differences, 

Liberty, Equality, and die Sovereignty of do People' may not 

peculiar to that conception, namely, the fact that a world view 
becomes for the people who have it a matter of systematic and 

between the speculative man and other people is less great 

show that it 
or personality type that d1e beginning is made? There are people 
who work upon the world view and build it up into something 
different from what most of the people in diet society see the 
cosmos to be. Whether this distinction between the reflective 
and the merely active is to be seen in different persons in even 
the roost primitive societies, as Paul Radio has told us in his 
hook O11 primitive man as p1'Nlosopher,6 or whether the difference 

in 
the non-literate societies than he thinks, it is surely true that the 
difference is apparent to some degree among primitives and 
peasants and becomes very great in civilizations. I make a study 
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of Maya Indians of Yucatan. One man of the village in par- 
ticular is a thoughtful fellow; he really ruminates. When I ask 
him questions, his mind seems naturally to arrange things into 
systematic wholes. I find it easy to put down what he says, just 
because it is so well considered and makes such coherent sense. 
But does he really represent the other Indians who can say so 
much less to me about the world they inhabit? Ethnology is itself 
a building of world views into cosmologies. For we might at 
once accept the term that philosophers use and speak of a 
c cosmology' when we mean a rational attempt to deal with ulti- 
mate problems of nature -to make intellectual eitbrt towards 
comprehension of the cosmos. Then there is already, in 
primitive society, at least some slight difference between 
the world view of most people and the cosmologies of the more 
thoughtflul. 

But, as civilization advances, die difference becomes greater. 
Shall we let the extraordinary cyclical and layered universe re- 
vealed to us as the thoughtful construct of the ancient Maya 
astronomer-rnathemadcian stand for the world view of the 
Maya Indian villager and simple grower of maize? Shall we 
allow the Summa of St Thomas and the Dione Comedy to 
represent .the world view of the medieval E-uropean peasant 
The account of the *universe offered by modern physics, or the 
speculations of Descartes or of Kant to stand for the world view 
of modern Londoners or Detroit auto workers? Stated in this 
order, the three proposals are increasingly indefensible. In the 
case of modern man, the gap between the ordinary man's world 
view and the scientist's cosmology is very great indeed. But 
then, we know more, I shoed think, about the world view of the 
Navaho Indian than we know of the world view of the ordinary 
people of New York and Chicago. On the one hand I suppose we 
may assume that the developed costnologies of physicist and 
philosopher have some influence, though indirect, on the way in 
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which the uneducated and nnretlective gaze out upon their eni- 
verse. On the other, I suppose it might be easy to fall into the 
error of comparing the ethnologist's summation of die world 
view of the Navaho, which does more or less represent dl 
Navaho, with the world view of Descartes or Percy Bridgman, 
which may represent in the one case chiefly Descartes and in the 
other a very few theoretical physicists. The andiropologist may 
be pardoned for fleeing for refuge among Indian or Andaman- 
ese, where what one man thinks is not too different from what 
most of them drink. Yet he cannot avoid recognizing the in-» 
portage, when he comes to speak of civilization, of the develop- 
inent of world views into cosmologies, and the intricate problems 
that appear when it is seen that in civilization specialized eos- 
mologies affect the implicit world view or world views that are 
cornrnon Io the society. 

With this confession of difficulties, I turn now to the question : 
'-H/"nat, if anything, is true of all world views? In choosing to put 
this question ahead of the many questions as to differences 
among world views, I tfhinlz I conform to a tread. There is now' 
Io anthropology a disposition to consider questions of human 
universality. The interest in differences among people and how to 
account for them which has prevailed in the andiropology of 
this century seems now not quite enough. We begin once more 
4IO ask. What is true of all men? It is an old interest revived. 
That all societies are but variants of one another is a proposition 
that can be reconciled with one part of sound anthropological 
doctrine. The idea has 'been e ` ' . o gush-  - 

D 

attempts to End dmc universal culture pattern. At Yale Uni- 
versity the records of a few hundred societies have been gone 
over to End what seems always to occur in human living; the 
:rough analysis yielded at least seventy-five ' elements common to 
all known cultures'.7 Other students of human differences tum 
to e consideration of the resemblances that one man bears so any 
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other, and, after denying for quite a time that psychic unity 
exists, anthropologists now take a more sympathetic interest in 
something not too different, universal human nature. They even 
propose to find out which values are shared by all rnankinci, or 
at least are very general in human societies. And from yet another 
point of attack, human universality is reached. The emergency 
of the concept of basic personality type to describe the kind of 
personality which on the whole occurs in and reiiects a given 
culture has led to the idea that all personalities, in all cultures, 
have some things in cornrnon. ' The most basic of all personali- 
ties is the one connected with the fact that we are all human. '8 

In aNs way also .universal human nature is reached. 
World view is one way to characterize universal human 

nature. One of the aspects of human nature is to be found in the 
extent to w c h  all men look out upon the same universe. If 
world view is universal, it should be possible to say what is true 
of all world views. There is not much to guide such an attempt. 
Concepts about world view are hardly developed, and. compara- 
tive studies are barely begun. So any suggestions now put for- 
ward are almost random and are highly tentative. Nevertheless, 
something can be said about the common stage on which all 
...gametes . 

As surges enlist, seems necessary to suppose that every 
.orld view starts from the man who is the viewer and includes 
the idea of a self. Everybody looks out on a world from a view- 
point which he identifies with that being towards which, alone, 
he finds himself looking when he looks inward. This self is 
different from all else." The analysis of the process by which that 
self is developed that G. H. Mead has given us includes no 
qualification to make it applica* only to people in G. H. 
Mead's social and colt-oral group. As we read wh writes, we 
at once suppose it to he true of people in every human society. 
And other elements in his anal* die T and the M.. i 
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generalized outer - are also to be accepted as human universals. 
The world view includes also recognition of other people and 
a vision of people representing generalized roles. Should we now 
turn to a consideration of universal sentiments, such as C. H. 
Cooley liked to write about, we would be departing from world 
view to look at human nature as a kind of generalized personality. 
That I will not do here. Keeping to the conception of world view 
as a stage set, I go on to suppose that it always includes ao 
arrangement of groupings of people according to qualitative 
differences connected with the groupings, not merely with the 
individuals who are grouped. Ways in which men may be 
characteristically seen as different from women in societies, 
generally speaking, are suggested in one of Margaret Mead's 
later booksilo Other antlnopologists, in emphasizing the imi- 
versality of that small and intimate kinship group they call the 
nuclear family, suggest that the inevitable stage setting includes 
whatever elements are common in looking at the elder people, 
or the younger people, or the siblings in that universal group. 
And it is probably safe to say that among the groupings of 
people in every society are always some that distinguish people 
who are my people, or are more my people, from people 
who are not so much my people. The We-They difference, 
in some form, arranges the human elements on the universal 
stage. 

One might next include in the universal world view ET recogni- 
tion of" difference between Man and Not~Man. I cannot imagine 
a people that looks out upon a universe in which no distinctions 
are inane between men and animals or invisible beings or the 
trees and the stars. The world view always includes some con- 
ception of human nature. The differences among world views in 
this respect are of course quite as important as the resemblances . 
Indeed, when one comes to consider great historical transforma- 
tions in world view, it may be necessary to take note of certain 
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latter-day developments in mae's view of the ways In wlrielr he is 
different from other things. 

Di;{tlerent as are the many ways in which men regard them- 
selves as party in or largely out of' something else which we ball 
Nature, and different as are the degrees arid lrindls of irrreresr in 
things around man, nevertheless it seears safe to say that some- 
how it is the sarrle world for everybody. That earth and sky are 
two things, distinguishable; that water has its nature a p t  from 
earth; that fire burns you if you touch it; that there is a horizon , 
that stars, sun, and moon make similar sorts of appearances 
with similar sorts of immediate consequences for mer; -»l1ow- 
ever special and different are the things that may be Md about 
these elements of world view in each particular people all 
these are elements in theurriversals that are here being explored. 
So too one must relink that every world view includes some 
spatial and temporal orientation 5 the cosmos has extension, dura- 
tion, and periodicity. Further, as to the periodicity it is hard to 
suppose an entire absence of resemblance among world views, 
for the alternation of day and night, and that of the seasons, 
different as these things are in different places, are still alterna- 
tions connected in the one case with the sun and in the other 
with cycles of time that do not vary within great limits. 

It would be a one~sided sketch of Everyman's world view if 
it were left with no mention of the place of the universal human 
experiences in setting Everyman's stage. Birth and death are foe 
everyone to confront, and, 

' 
m lesser degree of universal impact, 

maturation and senescence, menstruation, menopause, and 
sexual intercourse. For those who do not experience these latter 
coxmnon experiences there is the experience of knowing that 
others do. But a recitation of what is part of our animal nature 
does not lead to what is the important human universal here. 
This lies in the degree and kind of resemblances among the 
attitudes Takeo towards dlese inevitable events. That birth is 
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an occasion of hazard, that death is unavoidable and on the 
whole undesirable --these are mentions of the kinds of things 
diet enter Into this component of everybody's world view. 

This summary of Everyman's world view has the vagueness 
of all universal characterizations of mankind that take some 
account of the great variations that exist. Yet it is something. 
It may be presented now in fewer words. It includes among other 
things recognition of the self and others; groupiEs of people, 
some intimate and near, others far and different; some usual 
ways of' confronting the inevitable experiences of the human 
career; a confrontation or the Not-Man seen in some ordered 
relationships of component entities, this Not-Man including 
body some observed features such as eardi, sky, day, night, and 
also invisible beings, wills, and powers. 

Against such a vast shadow of generality the brilliance of 
each unique world view stands out. Each cries for emphasis of 
its special character. How different they are! Here are the Moan- 
tain Arapesh as described by Margaret Mead. 11 The world view 
of this Melanesian people takes little account of earth and sky, 
time or space, origins or explanations. They have no cosmo- 
Iogy; they do lithe explaining as to how things came to be. Dr 
Mead tells us that their outlook O11 the universe is priMarily 
a&lecrive, not cognitive. She says that to diem things are con- 
Ilected because the same emotional attitude is taken towards 
them. 'Where a man's trees are, there his children will flourish." 
Nest, this world view is concerned primarily, not with gods or 
physical universe, but with human nature, wiki human nature 
seen as dangerous and powerful sexuality which must be man- 
aged by both men and women in ritual and careful restraint so 
that procreation and prosperity may he assured. 'Their whole 
attention has centered upon an internalized struggle between 
man and his hninan nature, ' aggressive and dangerous sexuality 
and parental and beneficent sexuality. Neverdneless, this world 
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view, like others, includes special attitudes towards what we 
would call nature - in this case certain water holes or sharp de- 
clivities. And this world view includes, like others, beings neither 
men not physical universe, here invisible beings that inhabit 
these places and, with the spirits of the kinship group, guard 
them. The Arapesh world view cou.ld be related to a triangle 
of man, nature, God, as I imagine all world views could be re- 
lated. But this one centres upon man's nature, and the attitude 
is emotional; there is little intellectual systematization; the 
universe is very loosely structured. 

If we set out to compare this world view with that of another 
primitive people not too different in mode of life, the Zuni, as 
their world view has been described by Ruth Bunzel12 and 
others, we should see at once that the Zuni world view is more 
clearly structured, that man and nature are more equally in- 
cluded, and that in place of the management of sexuality the 
central place in the confrontation of the cosmos is occupied by 
the concept of preservation of the harmonious identification 
of God, nature, and man in one enduring recurrent system. 
And if we then brought forward the world view of the ancient 
Mesopotarnims as described by ]acobsen,13 we should 
again see the brilliance of a unique, coherent, and compelling 
cosmic conception, while we should see also the possibilities 
of comparison of Mesopotamian world view with world views 
of Arapesh and of Zmii. The ancient Mesopotamians con- 
ceived of the universe, says Jacobsen, as 'an order of' wills', as 
a great state. All things - salt, are, sky, Audi, man and circle - 
had will, character, and power. Md all these things were 
arranged in a vast complex hierarchy of power. Agsiu we have a 
world view in which msn confronts a Not-Man including both 
natural objects and unseen beings and powers. Of course the 
system .is far vaster, more systematic, than that of Me Zuni. But 
with respect to aznomt of systematization and with respect to 
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interest in that which is Not-Man, the Zuni world view stands 
apart from that of the Arapesh in the direction of Me world. view 
of the Mesopotamians. The confrontation is different in that, for 
the Zuni, what matters is pertlotnlanee of those rituals of the 
group which maintain harmonious idendlication of man, nature, 
and God. For the Mesopotamian, the emphasis was an obedience 
to power, earthly and celestial. 

We advance our understanding of differences by seeking what 
is universal; and the attempt to End generalizing language in 
terms of which to compare things as to their resemblances as 
well as their differences leads us back again to a recognition of 
utrivetsals or .part-universals. So with world view. As we begin 
to think about any two or three or four world views, against a 
background of even o1°tl»h'and characterization of tmivetsal 
world view, we begin to find words to describe what is true of 
some world views but not true of others. Or -to put it more 
cautiously - we ask some questions which may prove helpful in 
advancing our understanding. 

We might begin with the suggestion (that I have from Profes-» 
sor Daniel Boorstin) that we look list at this universal fact of 
confrontation: everywhere man looks out from himself on 
something else, and this looking out carries with It attitudes as 
to his relations with that O11 which he looks Ont. Then we might 
early ask two questions: (1) What does man confront? and (2) 
What is the relation he sees between himself and that which is 
confronted? 

The first question receives content from cotnpatisozi of the 
Atapesit with the Zuni. The Arapesh, we are told, primarily 
confront their own nantes as bearers of power associated with 
sexuality. They are so concerned with confronting aNs that they 
let the rest of the cosmos slide, so to speak; sky, deity, distant 
powers, structures or clestinies are not looked into. The Zuni 
look to God and nature as well as to man. Now this may be 8 
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distinction of some significance. The Chinese, we are told, have 
chosen human nature, or at least human relations, as the focus 
it" world view, especially as the Confucian element is infiuentiial 
in their thinking, and, leaving aside the oiiieial cult, have out 
very much personalized nature into deity. The ancient civiliza- 
tions of the West, on the other hand, confronted God. and nature 
as much as or more than they confronted human nature. Yet 
in this regard there has come about in the West a great change. 
I think of the current emphasis on man's subjective states of 
mind and feeling, and of due concern today with personality as 
3 central object of attention. Our world view comes to show 
a certain likeness to drat of Margaret Mead's Arapesh, and in 
our own way we toe have become concerned with the manage- 
ment of sexuality. 

So far as such modern persons include the Not-Man in their 
world view, I imagine, without really knowing it to be true, that 
this other part of their world view, a conception of a physical 
universe, is off in a quite separate confrontation. Perhaps today 
people have not one world view but plural world views. Perhaps 
today among due literate of the West there are two stages for the 
drama of existence: a stage of stars, atoms, time, and space, 
through which IHEIH. is- whirled without obligation to him; and a 
stage of inner experience, unconnected with the other stage, 
where the problems and choices take place. On this latter stage 
other people are also characters takingz part in the action, but 
possibly characters of declining importance. 

The thing confrorited may, I suppose, be seen and divided 
in many different ways. Important questions surely lie in due 
conceptions as to that part of the thing confronted which is 
distinguished from man. How is the Not-Ma11 seen? Is it re- 
garded as two distinguishable parts, Nature and God? Some 
Western thought has surely seen it so. Or is the Not-Man seen 
as a single system of entities both will and thirig, body person 
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and object, as apparently it is seen in naany priiniiive and ancient 
societies? Or is the Not-Man wholly thing, without iii or per- 
sonal quality, as it becomes in the universe of' modern secular 
minds E' 

The second question I have distinguished in considering die 
confrontation is as to the relation which man sees between him- 
self anti that which he confronts. There are no doubt many 
:matters here. There is the relative emphasis on knowing and 
llnrierstaziciing what he confronts as against feeling about it - 
the affective attitude that Margaret Mead says characterizes the 
Arapesh as contrasted 'auth the more cognitive conception of the 
universe which I should say characterizes the world view of the 
Yucatec Mayo. The cognitive way of co&orlting it is necessary, 
or comes into development, in so Fu as the world view gets to 
be expressed iiaformatively, even reflectively. Where there are 
people who can tell the ethnologist or dle historian of their 
world view, there are people who more than feel about things ;, 
they know about diem. The rnoeement towards a cosrnoiogy 
they take a variety of forms, Some world views, on their more 
cosmological side, emphasize existent structure. I think again 
of the Yucatec Maya, who conceive of a universe that is layered 
and cornered, oriented to the points of the compass, and pro-- 
vided with a supervisory heaven with seats neatly arranged 
aocrding to the authority of the occupants. The Arapesh have 
nothing of' the sort. The preserztt-day Maya that I bow do not, 
however, much concern theraselves with the origins of things ; 
they have origin myths, but these are unsgrstamatized. The 

.l.......i-I--lll.m......l. peoples would show us again 
Maori, for instance, resemble 

airest the Arapesh in that they have know- 
dge of a structure ui'verse.8ilt in their case the emphasis is 

is. die origins; the cosmos is one vast genealogy of procreation 
and descent fr chaos to the person speaking. And this 
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a 
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comparison leads off into still other and more special questions 
as to the cyclical or secular or merely durative character of the 
in the world view of Maya as compared with that of the Maori, 
for example. 

We might also consider the relation man sees between himself 
and diet which he confronts in terms of what that relation calls 
upon Mari to do. World view can be seen as a characteristic 
attitude of obligation towards that which man Ends in his uni- 
verse. If I read Ruth Bunzel on the Zuni I learn Mat the duty of' 
man is the performance of those collective rituals that maintain a 
perpetual and unchanging harmonious oneness of God, Mao, 
and nature. The attitude is one of doing one's part in a persistent 
system. Man helps to keep things running; man does not alter, 
or destroy, or even obey particular orders. If I read Thorkild 
_Jacobsen on the ancient Mesopotamians, it is this very word 
' obedience ' that I find to be prominent. The gods are powerful 5 
they meet from time to time to take new decisions, the duty of 
man is to obey the order that comes. Life, to the ancient Meso- 
potamian but not to the Zuni, is 'a  pretty arbitrary attairi. If I 
read Dar leI Boorstin on d e  world view of Thomas ]efEerson's 
circle," I had that for them man's part seems to have been to 
carry out, by changing nature and building 

°m
stitutiorls, 

the 
divine plan so providentieliy set out by God to be the Ameri- 
can's happy destiny in the new continent. Here are at least three 
distinguishable attitudes towards the Not-Man: to maintain 
it, to obey it, or to act upon. it. No doubt one could find each of 
these attitudes in each of the three world views, Zuni, Mesopo- 
tamian, and early American; but the accounts are persuasive to 
the conclusion that each of them emphasized one of the three 
attitudes which the other two did not emphasize. 

I return now to the thug confronted and call attention to what 
seems to me always to be an aspect of that thing: orderliness. 
Absolute chaos is inconceivable. The notion of regularity, of 
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what is called law, is inescapable. Yet it is probably also true 
that every world view combines with the idea of law, or regularity 
the idea of capriciousness, of what W. G. Sumner called 'die 
aleatory interest'. And. these ideas of law and capriciousness are 
probably everywhere connected somehow with ideas of good 
and evil. Whitehead, who discusses this, writes, ' Sometimes the 
law is good and the capriciousness evil; soinetiines the law is 
iron and the capriciousness is merciful and good. But from 
savage l e n d s  up to Hulne's civilized Dialogues on Natural 
Religion, with the conversations between lob and his friends, 
die same problem is discussed. 315 The questions might then be 
asked of a world view: Is the orderliness of the cosmos seen as 
good, with deviations seen as evil? Are the deviations from law 
seen as matters of chance, blind and merely happening, or are 
they seen as intended? These are the questions as to luck and 
providence. And diey lead to the questions on the one hand as 
to free will and nlan's power to determine his fate, and O11 the 
other as to die presence and character of' superhuman volition 
in the universe. 

\Vhitellead's discussion of cosmologies suggests especially 
one question that might be asked of world views in the attempt 
to understand their significant differences and similarities. The 
question is as to the locus of the orderliness of things. If it is true 
that everywhere people look out upon a universe with some law 
in it, some anticipated regularity, the question may be asked: 
Is the law, the orderliness, inherent in the things, in dieir very 
nature s is it immanent? Or, on the other hand, is it a result of the 
imposition of order by somebody's wi11?16 Whitehead's dis- 
cussion is to the effect that until modern times the view of im- 
msnence and die view of imposition were variously mixed in 
world views. Sernidc monotheism inclined. towards imposition, 
-rn 'tidhisrn towards innnanence, and Greek thinkers combined 
the two conceptions. 'fhinlting of some little-reported facts as 
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to the world views of primitive peoples, one is inclined to pot 
forward the view dist s COIHIHOI1 conception among preliterate 
peoples is that, like Newton, they this of an orderly system 
originally set running 'of divine will and thereafter exhibiting 
its immanent order. Ferhaps this view is common among both 
prhnitive and ancient peoples. They see order; they explain the 
order as put there by intention. Whether or not they then think 
of supernatural will as bound by the order set gain is a ques- 
tion not answered in many accounts of primitive world view 
into which I have looked. Perhaps this is a question to which 
many primitive peoples do not give attention. The gods act in 
their spheres of interest, but whether they do not or could not 
stop the sun and moon is not thought about. Cn the other hand, 
my impression is that, in those cases where the ethnologist has 
told us how the primitive people conceive of the relation between 
divine will end the order of the universe, die account we get is 
substantially like that which Kluckhohn gives its for the NavWo, 
as follows : 

Although at the beginning of things certain happenings occurred at 
due will of the divinities, they themselves were henceforth bound 
by the consequences of their owN acts. Once the machine had been 
started, it ran according to irreversible laws. There is no place in 
Navaho thought for the god who can capriciously (from a Navaho 
point of view) grit the petition of humans." . 

The mutual 

'involvem
ent of God and nature is, however, 

pretty plainly a common characteristic of most primitive or 
ancient world views. Sky and god, rain and deity are somehow 
together, aspects of the same thing. The radical achievement of 
the Hebrews in putting God entirely outside of the physical 
universe and attaching all value to God is recognized as 311 
immense and unique achievement. And die fresh beginning of 
Greek science in conceiving a universe in which order was 
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immanent without any reference to God at all is also recognized 
as exceptional and extraordinary. These two tremendous trans- 
formations in world view within our own heritage are interest- 
ingly described by able scholars of theancaent traditions in the 
book, The Intellectual Adoentstre of Ancient Man. They we 
opposite and complementary traasilorr_oatiotls of earlier world 
view. The one, by the Hebrews, rriarle God all important. The 
other, by Greek arid rnodere, itiacie God unnecessary. They are 
events in the history of world view which depend upon aaci 
follow from the advent of civilization. Neither an absolutely 
ueeortditionecl God nor a wholly secular description of natural 
law is conceivable in s savage or barbaric settlement before 
rise of sides. 

Here we come upon another of the greet transformations of 
history. It is one of those transformations which are not apparent 
if only archaeology is our guide but which come into view when 
we combine archaeology, ethnology, and history. This trans~ 
jsrmedon is Nie remaking of the primitive world view by the 
respective mind. - 

To the attempt to conceive the Itinci of world view which pre- . 
veiled before the rise of cities, archaeology C811 provide the 
merest hints. 'It is plain,' writes Childe, 'that head-hunting, 
cannibalism, some kind. of magic, and even offerings of first" 
fruits were slreodgr practised by some savages ' tuiiiifiuenced by 
more advanced societies's World view, of some sort, is as old 
as the other things that are equally human and that developed 
along with world view: culture, honer nature, and personality. 
The archaeological evidents for a confiontadon of the universe 
in religious or magical attitudes is, of course, far richer for the 
food-producing peoples of .the Neolithic and Bronze Ages - 
one thinks Of' the temple structures identified by the archaeolo- 
gists in setlzlesnectits of the UbMci period in Mesopotamia, the 
female figurines or the phalli found in one or another precivilized 
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site, the stone circles of the beaker folic. Before there were cities, 
there was a view of God and nature and man himself, and an 
attitude of responsibility to that which man confronted.. 

But it is through a consideration of the world views of the 
primitive peoples of present times that we may venture to 
characterize the generic content of the precivilized world view. 
Even the few societies which have been tnendoned in this 
chapter wih provide us with enough material to support a point 
or two. Three things may now be said about the world view of 
precivilized man, and from these dungs something about the 
great transformations that have occurred in it. 

In the primary condition of humanity man looked out upon a 
cosmos partaking at once of the qualities of man, nature, and 
God. That which man confronted was not three separate things 
but rather one thing with aspects which, in the light of distinc- 
tions that have become much sharper since, we call by these 
three terms. If later world views might be compared with refer- 
ence to a triangle of these three conceptions - Man, Nature, God 
-the primary world view was one in which the triangle itself 
was not very apparent. This unitary character of the cosmos in 
the case of the folk peoples is recognized on the one hand when 
it is said that the world of d e  folk is pervaded with sacredness. 
On the other hand, it is recognized when it is said the world of 
the folk is personal. The two ideas, put together, refer to the 
hardly separable interpenetration of man, Nature, and God. in 
that which the precivilizeét man confronted. 

A few paragraphs 'back I wrote of the iiwolvement of God and 
nature, so characteristic or' primitive and ancient thinking, and 
of the unique achievement of the Hebrews in ancient times in 
separating the two. No more need he said here of this aspect of 
the primary unity. It is the involvement of man and nature that 
calls for emphasis now. Yet this, too, is an old story in anthro- 
pological literature. E. B. Tyler saw that primitive people corn- 
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manly thought of nature as indwelling spirit, 'animistically'. 
R. R. Marett recognized that the attitude towards nature -and 
men too - is in many cases one of awareness of a less personalized 
and vaguer power, and wrote of 'anirnatismi Edward Crawley 
and Ruth Benedict wrote of the treatment of nature as person 
rather than as thing. Looking at the same facts again, but now 
with the ancient civilizations also in mind, the Frankforts chose 
a somewhat different formula; 'For modern scientific man the 
phenomenal world is primarily an "It"; for ancient - and also for 
primitive-man it is a "Thou".'19 The Frankforts want us to 
understand that in this primitive world view the thing confronted 
is unique; that it is known directly and inarticulately and with- 
out detachment that ' it is experienced as life confronting life'.20 
As D. D. Lee says, in the primitive world view 'man is in 
nature already, and we cannot speak properly of man a d  
nature'.'1 In this world view t h e  can be no mysticism, because 
mysticism implies a prior separation of man and nature and an 
ion to overcome the separation. This primary i distinction of 

personal, natural, and sacred qualities is the Erst characteristic 
to be asserted of the world view of precivilized man. 

The second assertion to be made follows from the first. It 
involves a reconsideration if not actually a recall of that word 
'eonfi'ontation' which I have often used in this discussion. 
Perhaps we should substitute the word 'orientation'. For in the 
primary world view, as nature is not sharply set 011° as something 
different from man, the verb 'oocofront' suggests too much a 
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separation that did not so much exist. Being already in nature, 
man cannot exactly confront it. Primitive man does not, and 
precivilized man did not, so much set out to 'control, or master 
or et:p1oit'.22 The attitude with which primitive people confront 
the Net-Man is coinmoniyr described as one of placation or 
appeal or coercion. Owners have recognized that this is an in- 
adequate statement of that attitude. The rites of preliterate 
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peoples are also 'a  formal period of concentrated, enjoyable 
associa'rj.on'. A recent writer says s 

The Hopi . . . working on the land, does not set himself in opposition 
to it. He works with the elements, not against them. . . . He is in 
harmony with the elements, not in conflict; and he does not set out 
to conquer an opponent. He depends on the corn, but this is part 
of a mutual interdependence; it is not exploitation." 

Somas we not say that in the primary world view the quality 
of the attitude towards the Not-Man is one it mutuality? The 
obligation felt is to do what falls to one in rnajntainiog a whole 
of which man is part. 

The third assertion as to the primary world view here to be 
Marie brings us back to a conception introduced in the first 
chapter, the moral order. In the primary world view Man and 
Not-Man are bound togedrer in one moral order. The universe 
is morally significant. In cares. What man sees out there, that 
which is not himself and yet in which he somehow participates, 
is a great drama of conduct. Whether it be the spiribinhahited 
water hole and the still more important powerful sexuality of 
his own being, as in the case of the Arapesh, or the ram~gods 
and maize plants of the Zuni, or the divine authorities of the 
Mesopotamian invisible state, these entities and dispositions 
are part of a man-including moral system. The universe is spun 
of duty and ethical judgment. Even where the Not-Man acts 
not as man should act, where the super-naturals are 'unjust or 
indecent, the conduct of these gods is thought about according 
to the morality drat prevails O11 earth. The universe is not an 
indifferent system. It is a system of moral consequence. 

So we ind that everywhere in the uncivilized. societies -- 
and may dierefore attribute die characteristic to the p r e c i v e d  
societies also when man acts practically towards nature, his 
actions are limited by moral considerations. The attitude of 
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primitive man is mixed, uncertain, to our viewpoint, accustomed 
as we are to separate purely physical nature towards which we 
act as expedience suggests. Primitive man is, as I have said, at 
once in nature and yet acting on it, getting his living, taking from 
it food and shelter. But as that nature is part of the same moral 
system in which maxi and the aiiairs between men also find 
diernselves, man's actions wiki regard to nature are limited by 
notions of hiherent, not expediential, tightness. Even the 
practical, lithe-animistic Esldmo obey many exacting food 
taboos.. Such taboos, religious restrictions on practical activity, 
rituals of propitiation or personal adjustments to field or forest, 
abound in ethnological literature. 'All economic activities, such 
as hunting, gathering fuel, cultivating the land, storing food, 
assume a relatedness to the encompassing utliverse.'24 And the 
relatedness is moral or religious. 

The difference between the world view of primitive peoples, 
in which the universe is seen as morally significant, and that of 
civilized Western peoples, in which that significance is doubted 
or is not conceived at all, is well brought out in some investiga- 
dons that have been made as to the concept of immanent justice 
in the cases of American Indian children on the one hand and 
Swiss children on the other. c Immanent iusdee' is that retribution 
for my faults which I believe will fall upon me out of the urli- 
verse, apart from the policeman or a parental spanking. If I do 
what I know I should not do, will I, crossing the brook, perhaps 
slip and fall into the water? If I believe this will happen, I live 
in no indifferent universe; the Not-Msn cares about my moral 
career. Now, when signilicandy large samples of children were 
asked questions about this, The results provide some comparisons 
of interest to us in considering the difference between primitive 
and modem world view. Of the Swiss children from six to seven 
years of age, 86 per c e t  believed in immanent justice. But die 
older Swiss children began to cease to believe in it; of those 
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from twelve to eighteen years of age only 39 per cent believed. 
With the Indian children the development was just the other 
way; of the younger Hopi children 71 per cent, and of the 
younger Navaho children, 87 per cent believed in immanent 
justice. Among the older children of both Indian groups (from 
wrelve to eighteen years of age), practically all (87 per cent and 
97 per cent) believed in irnrnanent justice. The modern Euro- 
pean child begins with a more primitive world view which he 
corrects to conform to the prevailing adult view. The Indian 
child begins with a primitive world view which grows stronger 
with age." Moreover, in the more isolated Navaho community, 
the belief in immanent justice is stronger than it is in Navaho 
cormnrmities closer to white influence. 

If we compare the primary world view that has been sketched 
in these pages with that which comes to prevail in modern times, 
especially in the West, where science has been so influential, 
we may recognize one of the great transformations of the hurnall 
mind. It is that transformation by which the primitive world 
view has been overturned. The three characteristics of that 
view which have been stressed in these pages have weakened or 
disappeared. Man comes out from the unity of the universe 
within which he is orientated now as something separate from 
nature and comes to confront nature as something with physical 
qualities only, upon which he may work his will. As this hap- 
pens, the universe loses its mom character and becomes to him 
indiierent, a system uncaring of man. The existence today of 
ethical systems and of religions only qualities this statement; 
ediics and religion struggle in one way or another to take ac- 
count of a physical universe indifferent to man. 

This transformation stretches over a very great deal ofiiiirnan 
history. I know nothing omits beginnings in the reiiective thought 
of the Orient. In the primitive societies the basis for the change is 
already present in die treatment primitive man gives to objects 
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and tools most closely around him in matter-of-fact contexts; 
the separation of man and the most immediate part of the universe 
is manifest in much practical action. If I knew more about the 
histories of thought in the ancient civilizations, I might speak of 
the slow gathering of this transformation in Egypt or in Mesopo- 
tamia. Surely the development of die full-time priestly specialist 
contributed to it. In primitive societies, as among the village 
Maya or the ancient rural Roman, the management of 1nan's re- 
lationships with the Not-Man was in the hands of everybody, or 
at least of most of the elder men of the community. As it came 
into the hands of specialists with increasingly specialized know- 
ledge, this management became more remote from the impulses 
of ordinary people and more secular.2° Jacobsen sees in the state- 
managed rituals of the Mesopotamians evidence for an older 
view which created these festivals, of a more archaic period in 
which man 'could himself become god, could enter into the 
identity of the great cosmic forces in the universe which sur- 
round him and could thus sway it by action'.27 In this change 
which Jacobsen sees, we may have a part of the great transforma- 
tion in world view. The older period he identifies harks back to 
the primary world view in which IJ12.l'1 was part of nature and 
god and acted out his sense of participation. But gradually man 
comes to stand aside and look first at God-Nature, then, in the 
case of the Hebrews, God-without-Namre, and then, beginning 
with the Ionian philosophers 'who moved in a curious border-' 
1and',28 at nature without God. The subsequent development of 
a world view in which God and man are both separated from 
nature, and in which the exploitation of material nature comes 
to be a prime attitude, may be attributable to our 'H/'esterrt world 
almost entirely, and so might be regarded, as Sol Tax has sug- 
gested, as a particular 'cultural invention =_29 By the seventeenth 
century in European philosophy God was outside the system as 
its mere clockmaker. To the early American, nature was God's 
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provision fg  anan's exploitation. I read that it is Descartes who 
enunciated the principle that the fullest exploitation of matter 
to any use is the whole duty of man. The contemporary Western 
world, now imitated 'by the Orient, tends to regard the relation 
of man to nature as a relation of man to physical matter in which 
application of physical science to man's material comfort is 
man's paraxnoimt assignment on earth. 
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THE title of this chapter is taken - as is much of the stimulation 
for this little book from'V. Gordon Childs. But the quotation 
marks around the phrase are also a sign that it is here put to a 
different use, pushed to a different meaning. In his book with 
this title Childs writes of the long historical development of 
tools and institutions wherein man, once a being not yet human, 
came to be the creature that he is now. The ' making of man' with 
which Childe is concerned is unplanned. It is that making of 
man in which a future is made that men do not foresee or strive 
to bring about. The consequences of agriculture and of the 
building of' cities were not intended. They just happened. The 
institutions in which civilization was founded were, in Sum- 
ner's terms, crescive, not enacted. In the early and very roucii 
longer part of his history man did not see himself as maker of 
either his future world or of himseltl It is Childe, looking back- 
ward upon what happened in history, who sees man as the 
maker of lminnseltl 

011 the other hand, in modern civilization as it appears both 
in the West and in the East, men commonly undertake to mace 
their fuuire world different from the one in which they live. 
The West invited progress and reform. The East today is in 
revolt; there is a great purpose to change things. The inten- 
tional making over of society is a conception of civilized man, 
perhaps only of modern man. May we not say that dire was no 
Utopia prior to The Republic? But there have 'been many since, 
and most of these since the Renaissance. It is true that before 
Plato die Hebrew prophets lo-oked forward to the building of the 
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we; 

Kingdom of God on earth by those few who should be saved 
from the doom of nations. But the vision of Isaiah, like the 
visions of Wodziwob, the Paiute Indian prophet of the Second 
Ghost Dance, and of the prophets of the Vailala Madness of New 
Guinea, is a dream, a faith, not a plan. Such visions arose out of 
protests against the COHSCQHCHCCS of civilization or against the 
corruption of the traditional folk life. They are, in their nature 
and function, a link between the myths of primitive peoples 
and the positive plans of reform of modern peoples. In the 
throes of moral suffering people create an image of their hopes 
and fears. But it is at first a mere picture of those hopes and 
fears. Only later, with the further development of civilization, 
does the prospective myth become a Utopia and then a plan for 
action. 

In the folk societies men do not seek to make over their own 
natures. A particular Indian may seek a vision in order to 
achieve spiritnai enlighter.-rnent, health, and long life. He is not 
then considering his own nature as a sort of artifact, a thing to 
he shaped into a chosen design. Such a conception is not one 
we are likely to =primit1=Je society. We encounter the 
d l #  red by modern science. Listen to an 
anthropologist, writing a fear years ago: 'The cally serious 
thing is the kinds of human beings we make." ' We are potentially 
able to shape almost any kind of lturnan personality.' To accom- 
plisli this, 'we need to take an adult, cold-eyed view of our own 
sactecl superegos, Ont own sacred Mme And the means to 
the accomplishment of this shaping of human nature, of pet- 
s o n t y ?  It is, we are told, the way we bring up our children. 

the kind of human being you want, recognizing the 
personal nialatljnstnztents or other consequences that will also 
result, announces this anti topologist, and bring up your chil- 
dren so as to manufacture that kind of person. 

01' listen tothe distNiguished psychiatrist who not long ago 
11s 
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declared that the causes of wars lay in morality - no, not in 
wickedness, or in economic competition, but in the concept of 
right and wrong itself. Wars might be prevented, he said, by 
changing merl's natures through a change in the content of 
education. We should, he suggested, 'stop imposing our local 
prejudices and faiths on children and give them all sides of every 
question so that in their ova good time they may have the 
ability to size thjrls up, and make their orr decisions'.2 Such 
El. plan would not occur to primitive man. 

Man. makes himself, then, in two senses, and the two senses 
iroply a contrast between folk society and, at least, modem 
civilization. Man is selfamade through die slow and unpre- 
meditated. growth of culture and civilization, Man later at- 
tempts to take control of this process and to direct it where he 
wills. The contrast suggests a topic and a problem. The topic 
Is the transformation of the folk society into civilization through 
the appearance and development of the idea of reform, of altera- 
tion of human existence, including the alteration of man lrimself, 
by deliberate intention and design. The problem is the recogni- 
tion of the roots of Ms conception . -  if any di re  be ..-.. in the 
primitive societies. It is only the first paragraphs of the story of 
this revolution in man's condition with which I dare concern 
myself, wide that very little part of it which asks whether in 
societies primitive or precivilized man is in any signiaicant de- 
gree the conscious shaper of his world. 

'Reform', 'planning', 'constitutional amendment' are not 
categories that we are likely to find employed by an ethnologist 
reportiNg the way of life of a primitive society uriaffecteci by 
civilization. Characteristically he will give HS descriptions of 
customs sod. institutions, not accounts of people criticizing these 
customs sod institutions, still less trying to create new ones. 
This may be the case because criticism and; creation are not fre- 
quent and; conspicuous in isolated primitive societies. It may 
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so 'be because the training of die ethnologist is to record what is 
ustlal and institutional, not what is unusual and creatively 
novel. Where we do find sontetlaing in an etllnologist's account 
that seems to represent the primitive people as critical of their 
own traditions or as reflecting systematically upon them, we 
may hesitate before accepting it as proof that the ptintitive 
people did think critically or philosophically uninfluenced by 
some representative of modern civilization. Moreover, the 
ethnologist himself is an influence on the native, and a further 
influence 011 the written form given to what *die naive tells 
him. In the very attempt to get information he stimulates in his 
informants a certain amount of rejection and even ctiticisrn. 
And in writing his edmographic account, the ethnologist tends 
to pot things into 2.11 arrangement that is convenient and perhaps 
aesthetically attractive but that may suggest that the average 
native has a more systematic and reflective view of things than is 
actually true. All these circumstances .reduce to a very small 
amount the dependable Knowledge we have as to the reflective 
thought and creative action of primitive peoples in their aborigi- 
nal conditions. 

-Let us 'look first at the evidences for reflective thought in 
primitive societies. The evidence on which Paul Radio relies 
in his book Ptimizifve .Man as Philosopher* is subject to the 
doubt I have mentioned. The Winnebago, and many of the 
other peoples from whom, directly or indirectly, Radio ob- 
tained the texts that 

'indicate sceptical and systematic thinking, 
were affected by civilization when they told Radio or other 
students what they doubted or philosophized about. And the 
texts which Radin puts forward to show primitive scepticism 
were, in many cases, collected by missionaries. One wonders, for 
instance, if Bishop Callaway's own presence and activities 
affected the Amazulu natives who told him that though they 
thought about Unleulunkulu, their supreme deity, they" were 
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aware that none aznong them really knew about him; they told 
the Bishop also that they did things diet were evil yet justified 
the doing 'since it was made by Unknluniaulu Few of the 
oaateriais offered by Radio are perfect proof against the charge 
that it is a native mind set in motion by a civilized mind that is 
recorded. 

Nevertheless, I dtirilt that we must accept the principal con- 
clusion of Rad.i11's hook, that in primitive and preciviiized socie- 
ties there is soto reflective, critical, and creative thinking. In 
the twenty-five years since the book appeared, I have seen no 
important refutation of it and have met a good deal that tends to 
confirm it.4- The scepticism reported of the Amazon about their 
god and about the predictive value of dreams, a matter which 
their tradition teaches; the pessimism of the Ba-lla of Rhodesia 
who told E. W. Smith attd A. M. Dale that their high god, Leza, 
had : left off' doing well '; the Winnebago story of the Indian who 
openly scoffed at a deity, Disease-Giver, and defed that being 
to his face to do his worst -- some parts of these accounts may be 
imperfect evidence for the reason I have given. But the cumula- 
tive effect is considerable. 

The evidence which Radio offers to show that in any primitive 
society there are some people who make explicit systems out of 
looser traditional ideas he finds principally in the high degree of 
systematic arrangement of abstract ideas in the origin myths and 
cosmological accounts of some primitive peoples. Here, it is the 
very elaboration of the way in which ideas are related to one 
another that is the evidence for the existence of the primitive 
philosopher; one does not actually see him philosophizing he 
is inferred from what is taken to be his philosophy. Dr James 
Walker reported the conceptions of the Oglala Sioux as to &e 
circle as the basic pattern of the universe and the fundamental 
symbol of space and time. To this archetypal idea the Indian 
informant related sun, earth, the year, day, night, the tipi, and 
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the camp circle. Accounts closely corresponding to this, simi- 
Iarly systematizing the universe and many things about man and 
his acts, I have obtained from Maya Indians of Yucatan ; in their 
case it is the quadrilateral which is the basic and universal 
pattern. To read '\X7all<er's account of the circular universe as 
described by the Sioux, or the wonderfully complex genealogical 
systematization of the universe which the Maori. priesthood were 
able to express as reported by Percy Smith and Elsdon Bests is to 
be persuaded that in at least some primitive societies a few 
people do think about the more general and popular ideas as to 
the nature of man and the universe and do give these ideas a 
new depth and consistency. Specialists in the study of the 
Maori recognize two kinds of cosmogonist myths, a popular forth 
and an esoteric form; the latter, which was secret knowledge of 
an inner circle of priests, postulated a supreme god hardly 
known to the ordinary Maori and included episodes of the 
popular version elaborated with more detail and the introduc- 
tion of more characters. If a closer view of the operations of the 
mind of a primitive philosopher is wanted, one may read Marcel 
Griaule's report6 of thirty-two long conversations he had with a 
highly dioughtful and reverent West African native, the blind 
Donor trihesinan, Ogotemineli, a man with an extraordinarily 
comprehensive and detailed world views, reiiectively considered 
and lucidly stated. 

To the evidence of such materials, I add my impression that 
most ethnologists who have worked intimately with isolated, 
non-literate people who enjoy even a little time in which one 
might reflect find in such communities a few people who do re- 
Hect. The difference between one native, who acts without much 
thought, and the occasional native of a reiieetive and even specula- 
tive turn of mind, is apparent to one who has come to know a good 
many of the adults of a primitive community. Whether or not 
the intellectual reining of a more general and popular tradition 
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by certain persons who have the time and the inclination to 
do so is to be called 'speculation for its own sake', as Radin 
calls it, the main point that he makes appears to stick. In pri-- 
rnitive as in civilized societies some people live unreiiective 
and matter-of-fact lives, while a few others are disposed 
to speculation; and these later accomplish some critical 
and even creative thought on problems of existence and 
conduct. 

I see no reason to deny the probability that this much creative 
diinlring took place before the first cities were built among some 
food producers, and even among some food-collecting 'sav- 
ages'. The presence of some leisure seems a necessary condition 
for the &st philosophy; we do not find systematic and critical 
thinking reported from the ever-hungry, frequently tired and 
sick Bolivian Siriono. The development of a priesthood with a 
specialized tradition is obviously another favorable precondi- 
tion. But there seems to be no necessity diet the appearance of 
such thinking had to await fttll-time specialists. The Andaman 
Islanders are as much food-collecting savages as are the Siriono, 
and few more isolated peoples have been studied 5 yet among them 
certain men are specialized authorities in the legendary lore, and 
no less an anthropologist than Boas was willing to declare flat if 
some of these Andamanese 'are of philosophic mind, they may 
adapt the current tales to phenomena of nature and reinterpret 
then'.7 

Yet the specialized priests of the civilizations certainly greatly 
advanced such Systematization and scepticism - .  these 
two fruits of the speculative mind are to be found in many a 
study of the history of thought in the ancient civilizations. An 
outsider to such sttidies like myself may refer in this connexion 
to the hook entitled The Intellectual Adventure of Ancient Man," 
in which specialists in the study of ancient civilizations tell tis 
of these fruits. There .john Wilson" explains that the Egyptian 
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inscription known as the Memphite Theology shows the reflec- 
tive mind working out an adjustment between older and more 
widely held views as to die origin of the world and the powers 
of the gods and views appropriate to the rising importance of' 
Memphis. The text, says Wilson, is a theological argument that 

rather Hun' die sun-god, was the primal god, and that 
working out this reinterpretation of religious tradition, the 
priests of Memphis, says Wilson, subsumed the variant ideas 
under a higher philosophy. In place of the older idea of the 
creation of the world in such physical rems as, say, the Maori 
also conceived it, as separation of earth front sky, these Egyptian 
priests related creation to the processes of thought and speech 
and so anticipated the Book of Genesis. 

In the same book, Tltorkiid ]'acobsen's interesting discussion"-0 
of the Gilgamesh epic shows systematization and also growing 
scepticism among the ancient Mesopotamians. This epic Iacob- 
sen finds was composed around the beginning of die second 
millennium before Christ out of older stories woven into a new 
whole. It is a work of synthesis, of reflective adjustment of pans 
to make a work philosophically coherent. The later work is no 
mere chronicle of primitive creation, episode by episode. Its 
theme is death, and it asks the great question as to why die good 
must die. A later Mesopotamian document, known as 'The 
Dialogue of Pessimism', foreshadows Ecclesiastes, for in this 
ancient composition love, charity, and piety are one by one 
examined and found empty; the conclusion is reached that good 
and evil alike will he forgotten and so he indistinguishable. 
This is a development of speculative thought, hinted at only in 
the words of die African native or the Sioux Indian, but now, 
in an ancient civilization, carried. far forward the direction of a 
sceptical philosophy. These examples are enough to remind is 
that civilization is the cultivation of our more ultimate purposes . 
By the folk the moral order is, on the whole, taken as given. 
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can look with doubt and intellectual challenge at what is for 
most men all of the time taken for granted; and, without writing, 
what these few minds accomplish leaves little residue. But the 
first cities bring a literate elite and a new freedom of the lnlinLd to 

and to record. Then the moral order, though it is 
shaken by civilization is also, in civilization, taken by reason into 
charge. 

The moral order in early civilization is taken in cibarge by 
specialists as a philosophical problem. But this is not to say that 
it is taken in charge as a programme for action. The little sketch 
of the development of the speculative mind which I have given 
brings us to a freer and more creative kind of thinking than 
could have existed in precivilized societies. It does not show us 
man undertaking to change his world and himself Let us return 
to the societies known to ethnologists for what light they may 
shed on reform in the human community before the first civiliza- 
tions. 

The important statement that is generally true and relevant 
here is that in primitive societies unniiniiuenced by civilization the 
future is seen as a reproduction of the immediate past. Men see 
their children doing on the whole what they did themselves 
and are satisfied no see them doing so. The fortunes of in- 

There oily a few people are able to ask the great questions, or 

diviciusl :con and women may rise or fall; may strike 
one man or everybody, and success may or may not come; 
but the ways of life, the things to try for and to realize, remain 
she same. 

The point is made plainer when one looks at the institutions 
b f  which civilized men sometimes seek to change their world to 
see whether or not those same institutions are used for such a 
purpose in primitive societies. The answer is, of course, that they 
are not. Consider educafiosa, and consider what the sociologist 
calls 'voluntary associations i These two institutions have for 
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their function in primitive societies - and hence, I am asserting, 
in pro-:civilized societies - the reproduction of' the current mode 
of life. They do not, as in our own society, take on also the 
Emotion of changing the current mode of life in some direction 
of intended change _ 

M I that in many a primitive 
society there is education in the sense of conscious effort of 
adults to influence the behaviour of children and younger 
people in directions which the adults think desirable. The direc- 
tion is a repetition of the adults' way of life. Studies of primitive 
education which I have read" make other points about that 
education; that moral instruction is its core; that it sometimes 
strives to recognize special abilities of individuals and is modified 
to tit; that the techniques of instruction are often well adapted 
to their ends. But it may be safely said that during all of human 
history until recent times the end of education has been to make, 
by education, the sort of adult that is admired in the society in 
which the teacher herself grew up and to make the child ready 
for a world like that in which the teacher lives. Margaret Mead 
has put the contrast between primitive education and modern 
Western education so clearly that I can do no better than to 
quote her words. 

Primitive education was a process by which corrdnuity was main- 
tained between parents and children. . . . Modem education inclucies 
a heavy emphasis upon the function of education to create discon- 
tinwuities - to turn the child of the peasant into a clerk, the farmer 
into a lawyer, of the Italian immigrant into an American, of the 
illiterate into the literate." 

And also: 'Education becomes a mechanism of change. The 
belief has grown up in America 'that it was possible by educa- 
tion to 'build a new world -.. a world that me man had yet dreamed 
. . . that we can bring up our children . . . to be equipped as we 
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never were equipped.'13 Nor does Dr Mead neglect to mention 
the conflicts that result in our kind of civilized society between 
the more popular and widespread desire to use education to keep 
things as they are, and the desire of some modern people to 
build a new and better world with it. This very new dimension 
of education is a development of modern civilization. I do not 
know if the disposition to change society by changing one's 
children appears at all in the ancient civilizations; I should 
doubt it. Here we are talking of one of the later aspects of what 
perhaps we rniglit speak of as the transforming advent of re- 
form. 

Nor shall we find the beginnings of reform in the secret 
societies and other associations of the primitive peoples. These 
institutions, like the education of the children, function to main- 
tain the social system, to carry on established values. The medi- 
cine societies of the Western Pueblos,14 the secret societies of 
Oceania, 15 and those of the Omaha Indians" - in the accounts 
of these I read how the associations fulfil .'gersonal_neecis or 
societal functions that help to integrate society. Or, if we read 
how the secret societies, or soldier's bands, contribute towards 
social change, we find diet the social change occurred widiout 
the intention of those who took part in it. R. H. Lewis," and 
K. Llewellyn and E. A. Hoebelis have shown how the Plains 
Indian soldier societies on the one hand distributed authority 
among groups that crosscut one another, and how on die other, 
they made possible a growing centralization of tribal authority. 
But this is only social ChanI e; it is not a programme of reform. 
The most that the ethnographic materials suggest as to the 
possible relation of associations to the idea of reform is that 
from a coni'lict of interests within a primitive society the pur- 
poses of one group in its struggle for power with another might 
have stimulated the formulation of programmes of action. Ralph 
LMton"-9 tells us that after the Comanche Indians moved out on 

127 



THE PRIMHIVE WGRLD AND ITS TRANSFORMATIONS 

to the Plaints, the young men of the tribe, organized into age 
grades with strong esprit de corps, exhibited marked disrespect 
of their elders. Perhaps out of such convict a struggle for auth- 
ority might develop which would make the young men and the 
old men two contending factions widiin the society. And a faction 
is a political group, a group that commonly develops a plan and 
a policy. But this is speculation; I find 110 real evidence that it 
happened among the Comanche. I think that if we are to look 
for the development of explicit programmes of social change in 
precivilized societies, it is in these situations of conflicting special 
interest that we are likely to find it, if at all. Primitive societies 
are certainly not altogether static; changing environrnentai 
circumstances, meetings with other peoples, and the very variety 
ofvietvpoint and interest which exists even in a small hoinogetie- 
ons group are factors that simulate change. But we are here not 
looking for the roots of social change; we seek the origins of the 
concept of reform. 

On the whole, I think that neither the primitive societies not 
the ancient civilized societies show us, except rarely, the pheno- 
mc-:non of conscious reform in their 

'institutions. It is not easy for 
men to adopt the explicit position that it is dleir work to make 
over human living. Ancient reformers speak as if they were re- 
storing the purity of the past. An announced purpose to change 
things in such a 'way as to make a socio different from what 
had ever been before is probably unimportant in Western history 
until quite modern times, and even there begins gradually, with 
the writing of Utopias, the fanciful projection of alternative 
states of society, and reorganizations of society after periods of 
war or other disorder. In China, where the mode of life was 
relatively so self-contained for so long, the revolutionary poa- 
pose, except for the Ch'in period, is not to be noted until 'very 
recent times. Even in modern civilized societies most of the 
associations which men and women join exist to carry of some 
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function, or realize some interest that O11 the whole maintains 
the existing state of affairs. The associations which the Lands 
described for Middletownz0 are of aNs sort . -  women's clubs and 
rnenfs business associators, lodges, and all the rest. O11 the 
other hand, it is plain that as compared with the associations of 
primitive people, the element of 'conscious manipulation and 
control'21 plays a larger part in the associations of Middletown; 
and, furthermore, organizations with the full intention of 
changing society in important respects, for the general interest 
of everybody, come into eidstence in civilization. Especially in 
the United States, reform has a lively history, and American 
reforming associations include such groups as the Association 
for Calendar Reform, the Committee to Repeal the McCarran 
Act, the religious missions, and the United World Federalists. 

I say again that in primitive and in precivilized societies, the 
minds of men look to a future that reproduces the immediate 
past. Yet in a time of great crisis the minds of men imagine a 
future that is different from the past. Reform has two parts: a 
vision of an altered future, and a programme for reaching it. in 
is the vision, the dream, that comes easier to a people. It takes 
longer in the lunar career for people to formulate and adopt 
programmes of reforming action. 

The dream we sec in the uansformadon of mythology which 
happens when a homogeneous and iittlocharagirztg society meets 
its crisis. The comrrioo crisis is that which is brought upon the 
primitive society by the impact of civilizariorr. The story of the 
transformation of mythology from its original primitive forgo, in 
which the vision is backward, to a form characteristic of crisis 
and change sod of civilization, in which the vision is forward, is 
so important part of the story of Utopias and of platmiog for re- 
form. 

Iii any antllropoliogist's account of' mythology we are sure to 
Brad mydioiogy icleoti§ed with stories or what has happened. 
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'Mythological concepts are the fundamental views of the con- 
stitution of the world and of its orig'm,' wrote Boas." Md, 
recognizing die same justification of experience and of action 
which Bronislaw Malinowski sees in the mythology of primitive 
peoples, Boas points out the common presence in such mytho- 
logics of 'the idea that what happened once has determined die 
fate of the world.>23 For it is true that the sacred stories of IL11- 

disturbed primitive peoples, this 'pragmatic charter', as Malin- 
owski calls it,2'* is a guide to and validation of action always with 
regard to something which was, to some event in the past. If 
one turns from Boas and la/ialinowski, writing of the myths of 
primitives, to Sorel, writing of the myths of the parties and classes 
of modern civilization, one finds the same understanding of the 
nature of myth, die myth judged 'as a means of acting on the 
present'.25 'A myth cannot be refuted," writes Sorel, 'since it is, 
at bottom, identical with the convictions of the group.'26 But 
dire  is an important contrast; the myths of which Sorel writes 
are stories of things that have never yet happened but are to 
happen in the future. The rnydi of the returning Messiah, the 

u..: - »»' dreams of Luther and 
Calvin of Christian renovation, and the Marxian myth of the 

brings about the sudden alterations in society and, among other 
consequences, the change from a mythology that is retrospective 
to one that is prospective. Sometimes the mythology of' the past 

130 

l l l l l l l_1---1--I--- l -h----I  not to reproduce in the 
lfiriure die conduct of the past, as llfue with the myths of 
primitive peoples, but to shape a future that will be different 
from the past. They are revolutionary myths, myths of the over- 
turn of the established order. These myths of which Georges 
Sorel writes are all myths of civilized peoples, expressive of a 
period of creativity, of dynamism. 'It/ianl<ind is once more O11 the 
move.'27 

It is the contact and conflict of differing traditions duet 
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contains within it the sleeping germ of a prospective mythology. 
The idea that Quetzalcoatl might some day return was, I sup- 
pose, somewhere within the great culture myth of the Nashua 
peoples of ancient Mexico; the idea rose to current importance 
when Quetzalcoatl, in the person of the Spaniards, did apparently 
return. The Yucatecan Maya of" the isolated villages told me that 
an ancient race, pale-skinned builders of the great shrine cities, 
slept beneath the ground. When the American archaeologists 
arrived, the story was told me again, but now with die suggestion 
that the ancient race had arisen from its long sleep and - this 
was the forward turning of the ancient tale . -  would now guide 
the village Indians into a new world of progress and enlighten- 
ment. 

In each of the nativistie movements among Indian or Oceanic 
peoples we End a prospective mythology. Mankind is on the 
move again, or is urged to be on the move, by leaders who now 
preach a new cult, a new and coming event. A ship will arrive 
with the spirits of the dead; the bison will return 5 the end of the 
world will come. In the course of Wiese movements the people 
turn in some degree away from the leaders of the old and tradi- 
tional ways of life to these preachers of new cults. 'Mimesis is 
directed toward creative personalities who command a following 
because they are pioneers.J2s 

In the cults of these primitive folk, OD the margins of the 
white nan's civilized world, however, the creative movement is 
rarely carried very fat forward. The return of the old conditions 
of life is a part of the nativistie myth; the vision of the future is 
a new path to follow back again into the past. After a great im- 
pending catastrophe, prophesied the Paiute Indian leaders of 
the Ghost Dance, the Indians that had died would return to 
earth and the land would pass from control of the white 
back as in to the Indian. The early prophets who in New Guinea 
led the movement known as the Vailala Madness told their 
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followers that a 'ship would come bringing back to New Guinea 
the people's deceased relatives and bearing rifles with which 
the white man would be driven from Papua. But 

'it the great 
myths of recent civilized peoples, the myths of which Sorel was 
thinking, the core and body of the tale is the account of a society 
that never was and yet is one day to be, a striating forward into 
the millennium, into the time when the iron and the lamb shall 
lie down together, the Kingdom of God be realized on earth, or 
each shall take according to his need and give according to his 
ability. The spirit of reform, the making of man's world by 
man's design, which makes civilization so different a thing from 
precivilized living, begins with the dreaming of the great revolu- 
tionary dreams. 

Does it also begin in an immediate act? May we find, in 
primitive society, man not as a dreamer of a new world, but man 
as a pragmatic reformer, man exerting himself here and now 
to change the world around him nearer to his desires iJ 

It is clear that in the early civilizations, where a variety of 
ideas and views of life are brought into competitive stimulation 
of one another, and where power is gathered into the hands of' a 
single ruler, sweeping reforms may be at least attempted. one 
thinks again of the attempt of Amenhotep IV (Akhnaton) to 
impose on Egypt the cult of Atom, and of the burning of the 
Confucian books under Shih Huang To. And, on the side of the 
common people, civilization provides at least that discontent 
that may generate reform; strikes of workers and rebellions of 
subject peoples were certainly not unknown in the ancient 
civilizations. But we are just now looking at the peoples never 
civilized to see if we can find among them that essentially civi- 
lized and especially modern type, the reformer. 

The abolition of the ancient taboos in Hawaii in the year 
181929 was certainly a sweeping reform, and it occurred among 
people who were not, in the usual sense, civilized. The event 
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was, to most of the Hawaiian people, far from gradual; it was 
catastrophic. One day, in sight of the people, the ladies of the 
royal family ate forbidden foods, and then - abomination to the 
old gods - the king came over and ate publicly with the women. 
So drastic a violation of sacred custom was this that the people 
realized, however they felt about it, that the taboos were per- 
manently broken and the old gods overthrown. The high priest 
himself destroyed his temple. 

Were Kaahumanu and her fellow conspirators reformers? It 
seems plain that they were. They intended to overthrow a sys- 
tem both religious and political, and they accomplished their 
end. But when we ask if the reform would have been even 
attempted had;the civilization of the white man not come into 
the South Seas, we ask a question that is unanswerable but that 
raises doubts that the reform would have then been attempted 
in the absence of influences from civilization. Although the 
event occurred five months before the first Christian mission- 
aries landed, the Hawaiians for forty years had been getting - 
and appreciaijng - the weapons, cloth, and other material goods 
of die white man. Kamehameha I had two trusted white advis- 
ers. The first missionaries to arrive in Hawaii were received by 
royal ladies dressed in European style. Liholiho, the ruling chief 
at that time, was already living in a European kind of house. He 
and his father had built his conquests with European weapons and 
European advice. Ship captains had had to fight of bold young 
Hawaiians who were eager to join the crew and see die world. 
There is evidence that the Hawaiian; of the over~ 
throw of' native religion already accomp- lislied in Tal1id.3° 
Me the missionaries l'waiiatls who 
were not 'taboo chiefs ' .,___. 

by the chaplain of a French ship. So it is quite plain that the 
prestige of the white man and even of his religion had aiiected 
Hawaiians before the overthrow Of die taboo, Moreover, 
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introduction of the white 1nan's weapons had intensified the 
struggles between family groups, some of which were anti- 
taboo, and die new trade in sandalwood had placed new strains 
011 the social and political system. These are all elements in the 
situation which suggest that irifiuence from the whites brought 
about the great reform. On the other hand, the native rude of 
life included some features, apart from white influence, which 
plainly made it easier for this reform to succeed should it be 
attempted. Among these features were the 

'inconsistency 

between 
die high position of certain women in the system of political 
power and the low position of these women as women, as ex- 
pressed in the taboos; the habitation of the Hawaiians, like 
other Polynesians, to the desertion of dieir gods; 'the acceptance 
of a more powerful god as a means of obtaining spiritual power 
was a common Polynesian characteristic," and, of course, die 
personal interests that those disadvantaged by the taboo system 
had in doing away with it. Kroeber's view" that the main factor 
was 'a kind of social staleness; that the Hawaiians were simply 
tired of their religion, may be right; but such 311 interpretation 
has to be considered together with the evidence that young 
Hawaiians, simulated by white contacts and new opportunities, 
to travel and trade, were inclined to try the new as much as to 
give up the old. The strict conclusion is that this Hawaiian re- 
form is not a case of a reform accomplished quite outside of or 
before civilization. It occurred on the margins of the expanding 
white man's civilization. It took place among a people whose 
primitive mode of life included, in addition to the elements 
favouring change that I have already mentioned, one of the 
elements wiki oh in civilized societies helps to make reform achiev- 
able, marked concentration of political power. 

In the same year in which these Hawaiian leaders overthrew 
their traditional religion and system of taboos, or perhaps in die 
year preceding (1818), ditere took place in what is now Nebraska 
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an act of reform that is more securely to be credited to the un- 
supported initiative of certain primitive and precivilized indivi- 
dnals. The event is recorded in ]alnes's and Bell's accounts of 
S. H. Long's expedition." We cannot tell from these accounts 
just what eyewitnesses of the event reported just what facts to 
these early travelers into our West; some of the story was told 
them by traders who had preceded them, but it is almost certain 
that some of the details were told to James and Bell by the 
Pawnee Indians themselves. And, at their coming a year or two 
after the event, the central - figure in the episode was personally 
presented to these white men. This was Petalesharoo, son of 

fe Chief of the Loup (or Skidi)33 band of the Pawnee. 
By ancient custom, this-group of Pawnee each year sacrificed 

a captive to Venus, Morning Star, to ensure abundant crops. 
The victim, fattened and kept uninformed of the fate ahead, 
was on the proper day bound to a cross or scaffold, tomahawked, 
and shot with arrows. For several years Knife Chief c had regarded 
dis sacrifice as 311 unnecessary and cruel exhibition of power, 
exercised upon unfortunate and defenseless individuals whom 
they were bound to protect; and he vally endeavored to 
abolish it by philanthropic admonitions >_34 

A young girl from another tribe was brought captive to the 
Pawnee visage in the year before, or the second year before, 
arrival of Long's party. She was bo cross 
Knife Chief's son stepped forward 'and in a hurried but 
hint manner, declared that it was his f`ather's wish to abolish 
this sacrifice, that for himself, he had presented himself 
before them, for the purpose of laying down his life upon the 
spot, or of' releasing his victim'.35 He then cut the vietinl's 
cords, put her Of] a horse, mounted another, and carried her 
to safety. 

The importance of this occurrence in indicating that in a 
primitive society a courageous individual may act against the 
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convicdoras of his own people, against the moral order of his 
own group, is the more plainly seen when it is understood that in 
this case the reformer did indeed fly in die face of die opinion of 
his public. There is little or norming in the accounts to show that 
a Christian or humanitarian influence from white people had 
stimulated the young Pawnee to act as he did. Apparently at this 
time these Indians had had contact, but not very intimate con- 
tact, with a few traders, appearing singly among the Indians. It 
cannot be denied that it is possible that advice given by a trader 
may have moved Knife Chief to take the stand which he took and 
which was then taken also by his son. There is nothing in the 
accounts we have to show that this happened. What the accounts 
do show, however, is that this father and his son stood against the 
overwhelming sentitnents of their own people. This was not a 
case where the common opinion had changed, and people had 
become ready for reform. For, probably in the year following 
Petalesharoo's act, another captive was made ready for sacrifice 
again, and again Knife Chief and his SOD. tried to rescue the 
captive, in due case a Spanish boy. 0x1 Alis occasion a trader 
was present in the village, and Knife Chief, with 1uaaldlactured 
goods obtained from this trader, bought the boy from die Indian 
who had been his captor, and saved his life. ]ares's account does 
not suggest that the trader took any active part in this second 
episode until approached by Knife Chief Nor did this second 
attempt to end the custom succeed in doing so, for Io Iolui T. 
Irving's accolmt36 of a visit to these same Pawnee made in 
1822, we read flat one Major Dougherty was sunzmoned to the 
Loup Pawnee village to save a young Indian woman whom the 
Pawnee were about to saceidce. Again it was the chietwho showed 
himself favorable to saving the prisoner. (Was this chief again 
Petalesharoo's father? Irving's account refers to 'Black Chief) 
The other Indians were determined to perform the sacrifice. 
And so firm was the general opinion still, in spite of these three 
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attempts 'by the chief to stop the custom, that when Major Dough- 
erty and his white companions, with the aid of the c11i¢£ tried 
to carry off the captive, the Indians slew her with arrows. So the 
original attempt of Petalesharoo to -rescue the captive of' that 
year's ceremony was made against a general will to perform the 
sacrifice which withstood two more attempts to put an end to it 
in subsequent years. That this young Indian dared to act so 
boldly against the wishes of his people remains remarkable, 
even after we have allowed for the fact that he had the support of' 
his father (or perhaps of his 1r1other's brother . *  these Pawns 
were matrilineal) and that therefore as distinguished warrior 
and successor of the chief he was a distinguished person. The 
other fact that seems of major significance in helping us 
understand the event is that these 5--ll..l'\-» ... ""' r " - -  .1-""""' 
sacrifice while none of the other Indian groups around them 
did so. Speculation suggests that it might have been the con- 
trast between their own custom, in slaying a defenceless 
person as an offering, and the absence of the custom every- 
where else in the world the Pawnee knew, that suggested the 
reform. 

These facts and ideas hardly arrange themselves into a clear 
portrayal of the primitive reformer. The knowledge we have of 
creative and original thought and act, Io. the primitive societies 
before we, the white missionary or anthropologist, got there is 
very little. The facts that bear on the question that has been here 
brought forward throw only a glimmer of' light on the roots of re- 
form in preeivilized society. 

The strongest impression is that in societies unaffected by 
civilization men change their ideas and their ways of doing 
things, and are not infrequently aware that petey are doing so, 
but that under conditions of isolation these changes are srnali 
changes. The reach into the tilt-are to make life different front 
what it was is a short reach. And the reach occurs when some 
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immediate circumstances present the people with a difficulty- 
It cannot be proved that the systematization of ideas in Polynesian 
or Sioux mythology came about by a series of small modifications 
suggested by differences in versions known of the same tradition al 
myth, but it seems to me probable that this is the way most of the 
systematization occurred. Most of the changes in making rules 
for the conduct of a simple society probably occurred also in the 
course of meeting particular new situations in which the old 
rules could not be simply applied. There is much material on 
such altering of the rules in that exceedingly interesting book 
about the law-ways of the early Cheyenne Indians written by 
Llewellyn and Hoebel." There we read accounts of such events, 
occurring before white contact, as the following : 

I) According to Cheyenne custom, a man might borrow 
something he needed even in the absence of the owner pro- 
vided he left some article of his own as security. But then the 
Cheyenne acquired horses . other Indians). A Cheyenne 
borrowed another man's horse, Zleaving his bow as security. 
After a year he had not yet returned the horse. The Elk 
Soldiers, one of the Cheyenne military societies, on application 
of the owner of the horse, got it back for him and in doing so 
promulgated a modification of the old rule: thereafter there 
was to be no more borrowing of horses without asking 
permission. 

2) One Walling Rabbit ran off with another man's wife and 
turned up in a war party which he was expected to join. The 
warriors delayed their military expedition while they deliber- 
ated on what to do and agreed to send Walking Rabbit back 
with the woman and to give horses to the aggrieved husband. 
But when Walling Rabbit got back to camp, the affair had been 
ended through his tether who had already made a settlement 
with the woman's husband. The! the 

-Chejrenr. 

Hosed 
the case and reached the conscious L'[egl§_gn_tHa,jh§ieai'rer war 
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parties were not to have authority to act with regard to matters 
of divorce and remarriage. 

In these and other cases, Llewellyn and Hoebei show us that 
there is legislation in primitive societies. They also shiv, more 
generally, that even before the rise of civilization men are well 
aware of contlictirrg norms, of uncertainties of principle or 
policy, and, within limits that result in some but not much 
rnodiiication of their ways of life, make conscious decisions of 
change. 

In both thinking and acting, precivilized man carried on, we 
may infer, a life of choice and doubt, and made formulations of 
ideas or decisions governing future action which were original 
and creative. if we had been in such a precivilized society we 
should have recognized men with minds like ours and men con- 
scious that they had some control of their destinies. Indeed, in 
spite of the much greater development of conceptions of refOrm 
and progress in modern times, I and not sure it can he said that 
most modern men feel more in control of their destinies than did 
those Cheyenne Indians . 

On the other hand, to recognize this corninon humanity of 
problem-seeing and problem-solving is not to say that primitive 
man was conspicuously a reformer. Of course he was not. Until 
die coming of civilization men were used to expecting the future 
to be like what they had themselves experienced, and their 
institutions kept things running; they did not exist to make life 
over, 

But the human nature was the same, and men in primitive 
societies can readily mm to the future and conceive it to be 
made different from the past, it events require that they do so. 
The turning of the prospective myth forward in a crisis, at a 
time when the old ways of life are broken and have become on- 
serviceable, shows that this is so. I was myself struck with die 
rapidity with which certain Maya Indians living in isolated 
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villages in Yucatan adopted the idea of reform, the notion that 
they would make over at least the material conditions off their 
lives, when the spirit of die Mexican revolution of 1917-1921 
reached them far out in the bush. Where die fallers in the home 
community had conserved ancient tradition, the sons, out in a 
new settlement, decided, very conscious of what they were 
doing, to build a healdiier and more prosperous life." Progress 
is rapidly contagious. There is nothing in the natural capacities 
of primitive people to prevent them from taking the idea almost 
instantly. 

it is plain that civilization provides the circumstances in 
which these capacities to build a new future are demanded and 
so come into development. Civilization is breakdown of old 
ways. It is a meeting of many minds. It is the weight of new 
exactions upon human labor; and it is the organization and 
mass production of food, buildings, war, cruelty, and political 
adventure. The reformer is not likely to arise nor to be wel- 
comed in a society where everybody does much die same thing 
and young people go on doing what old people did. The re- 
former, in Professor Schlesinger's apt phrase is 'a disturber of 
the peaee'.39 But what if the peace is already disturbed? It is 
always disturbed, for many people, in civilization. Then the re- 
former strives to change the world, already so troubled, or to 
change the people in it. 

Primitive people are potential but not actual reformers. But 
then I remember Petalesharoo, the young Pawnee. He was 
actual. He is there, a puzzle and a hint of human goodness. To 
his fellow tribesmen he must very much have been a clistnrber 
of the peace. He was a pacifist, a subversive character- How' did he 
get that way? If only we knew. Did he and his tether (or rnsternsl 
uncle) look about them beyond the nseinhets of their own band 
to those other Indians, some of them Pawnee like themselves, of 
siinilm customs and language, who practised no human sacriiiee, 
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and so contrasted the idea of compassion, of tenderness to the 
helpless, with the girl on the scaffold and the lifted totnaltawk? 
'The history of reflorln,' says Emerson, 'is always identical, it is 
the comparison of the idea with the fact. =40 Was it this contrast, 
in this case emphasized in the contrast between the customs of 

own people and. those of other people, that made Petalesharoo 
a reformer ? 

It is unfortunate that we do not know and can hardly hope to 
find out how it was that these Skidi Pawnee came to practise 
human sacrifice in the first place. The answer that is likely to be 
given by an anthropologist, based on no direct evidence as to 
the facts in aNs particular case, is that the ancestors of' these 
Fawne learned such a custom in the course of association with 
Mexican Indians or with some intermediate people who prac- 
tised it- Speculating about these matters, one wonders how a 
people learn to practise a cruelty that they did not practise i>e~ 
fore. One wonders it` such a custom is adopted suddenly. Are 
there in primitive societies revolutions to introduce huiuau 
sacrifice and torture? Or are such cruelties developed. slowly 
out of earlier smaller cruelties? Did the Pawnee begin by sacri- 
ficiag other things and so come, step by step, to sacrifice human 
beings? Are evils characteristically developed by degrees, but 
virtues occasionally adopted by sudden reform? When the :fe- 

former appears, and is moved to risk his life on a sudden 'break 
with the past against public opinion, does he characteristically 
do so on the side of moral change which the later verdict of 
history regards as an advance? Or are there also refoiztners against 
the historical trend of moral change? Petalesharoo's ease sug- 
gests the possibility that the reformer is characteristically on 
tire side that history comes to approve. Even Hitler did not 
preach man's iizriiuruanity to man; he just acted it. And Petaie- 
sizaroo has been followed by many others who carried on his work 
and who have declared, throughout more civilized centuries, 

141 



THE PRIMITIVE WORLD A N D  ITS  TRANSFORMATIONS 

the: generous and humane doctrine which his deed implied. 
Perhaps Petalesharoo is one of those who before civilization 
had come to him caught the great idea in history of which White~ 
head wrote, the idea of man's humanity to man, and acted out 
that idea to his own danger and against his own people and his 
own compelling tradition.. 
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THE TRANSFORMATION OF 
ETHICAL IUDGEMENT 

In  this last chapter I will consider some of the questions that 
arise when we look at the primitive or the precivilized cultures 
with a view to the goodness or the badness of them. If my reader 
has borne with me thus far, there is an acquaintance between us 
of which I shall take advantage. I shall write in a vein somewhat 
more personal than I have used before. My own behavior, as an 
anthropologist, is relevant to the subject now to be discussed, for 
I am interested here in the way anthropologists do or do not 
place values on the things they see in prehistoric or in contempor- 
ary non-literate or illiterate societies, and what comes of it if they 
do. I shall venture to anthropologize the anthropologists, and 
shall not leave myself out of dteir number. 

At the end of the last chapter, writing of Petalesharoo, the 
Pawnee Indian who in the face of the customs of his tribe rescued 
a woman prisoner about to be put to death ceremonially and 
strove to end human sacrifice among his people, I called him ' a  
hint of human goodness'. Plainly I placed a value on his con- 
duet. Looking back twenty-five years, I recall when as a student 
I first heard the story of Petalesharoo from Professor 'Iay- 
Cooper Cole, anthropologist. He told the story with great 
human warrntli, and I know that then I responded sympatheti- 
cally. Now I begin to wonder if he or i. could tell the tale barely, 
neutrally, without implying admiration o t h e  deed.. 

in the course of these pages, I have not infrequently indicated 
my admiration for some act, my approval of some turn in 
human events. The long story of human affairs which I have 
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been sketchily recounting is a story in which I have not pre- 
tended to be disinterested. It is the human biography; it is your 
story and mine; how can we help but care? I have not tried to 
conceal a certain sense of satisfaction that in the childhood of our 
race, before there were cities, precivilized men, like the preliter- 
ates of today, recognized moral obligations, even if the moral 
rules were not my rules. I think this better than the unrestrained 
seiiishness which Hobbes imagined wrongly to characterize the 
behaviour of men before political society developed. So when in 
the course of these discussions I have encountered in some un- 
civilized society a custom which I liked or disliked, I think I have 
in many cases shown how I felt about it. I regret that the Siriono 
in the Bolivian forest abandon their dying kinsnuaen without a 
word, while I come to understand the rigours of their life that 
make such conduct excusable. I am pleased that the Yagua in 
their big communal houses respect even a child's desire to be 
alone, and refrain from speaking to him when he turns his face 
to the wall. When I came no the change in human living that was 
brought about through the food-producing and the urban revo- 
lutions, I am sure that I showed a certain sense of anxiety as to 
how humanity would manage to live we11 under the new condi- 
tions, so disruptive of the old arrangements for moral life. I 
gloried in the rise of creative intelligence, as represented in sys- 
tematic philosophic thought and in the world religions. I simply 
could not look neutrally at the ideas that move in history towards 
a more humane ideal and practice. 

THE PRIMITIVE WORLD .QND ITS TRANSFORMATIONS 

This is, perhaps, a shocking admission. What right have E, wire 
admit to caring about the human career, to speak as an arithme- 
pologist? For are not arithropoiogisrs enjoineci to adapt in their 
work a rigid objectivity? Professor Kroger has written that 
' there is no room in; anthropolc for a shred of etlzmocentricit", _ by .Y 
of 11omir1o»-cer1tr1c1ty.' 1. My ethnocentricity appears in the 
positive valuations I have placed on the increase and wicieriirig 
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of hoi fane standards, for are not such standards a special 
pride of Euro-Anaerican civilization? And my homini-centricity 
is patent: I have placed myself squarely on the side of mankind, 
and have not shamed to wish mankind well. 

My predicament stimulates an examination of some of the 
problems of objectivity and value judgment Mat arise in an- 
thropology. There are a good many of these problems, and I 
shall try to sort diem out and to reach at least the first points of 
understanding as to what is involved in some of their. 

Two of these questions I at once set aside as outside considera- 
tion at the moment, die one because today it is not much con- 
tested,*and die other because it is too fundamental for my powers 
and belongs to the philosophers. As to the first, it is recognized 
that values are a proper subject matter of andiropology. Indeed, 
value studies are something of a fashion among faculties of an- 
thropologists, who sometimes join in this work with sociologists 
and indeed with philosophers. Here it is other people's values 
that the anthropologist sets out to study. His questions are: What 
is a value? How do you find out about it?2 It is not much doubted 
that it is proper and possible for andiropologists to make valid 
assertions about other people's conceptions as to the desirable. 

The question from which anthropologists turn aside is the 
problem of the metaphysical locus of the good, wide the problem 
of the nature or content of the intrinsic good. As to this I think 
a decision characteristic of anthropology has been recently ex- 
pressed by Professor if-irdi • 

The anthropologist . . . is not concerned directly with questions of 
ethics - the abstract, philosophical examination of the bases of right 
and wrong in general, the assumptions on which such notions are 
founded, the problem of the existence of intrinsic good and evil, and 
their relation to human conduct and destiny.3 

Most anthropologists would accept that as their position. 
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The problems, in the held or morality, with which Professor 
Firth is concerned are two. One is to understand particular 
moralities. The anthropologist tries to understand what it is 
that s. people conceive to be desirable. And he tries to understand 
how these conceptions are related to other things about that 
people - to the way in which status is distributed conventionally 
among them, for instance. 

There is a growing tendency, which Professor Firth also 
recognizes, for anthropologists to 'be concerned with a second 
problem, one which they conceive as both possible and remote 
of solution. This is the effort to find out what moral principles 
are universal because universal conditions of human living give 
rise to them. Eirth mentions regulation and restraint in sexual 
affairs, stability of human sex relations sufficient to a]lowfor the 
minimum care for infants, and some curbs on violence within 
the group. 'As some factors are discernible in the basic re- 
quirements of all societies, so certain moral absolutes exist.'* 
Professor Kluckhohn, too, claims Huts second. problem as an 
andlropologieal enterprise. He too names some of the values 
which are probably universal. He adds the idea that as 'new 
knowledge of radically changed cifclimstatiees may alter on- 
iversal values . . . one might speak of "conditional absolutes"." 
Perhaps Frofessor Kluckholin was thinking of Orwell 1.9845 it 
might be possible, by an evil sort of conditioning, to pus 
dehtutianizecl creatures inside our skins- 

These kinds of concerns with values are, then, proper to 
anthropologists. We look at other people, and find out what they 
value and how this valwkxg works out in their eases. And we hope 
to find out what conceptions as to the desirable are cliaraeterisdc 
of all of manleitad, at least 'so far', because the conditions of 
living, in families, neighborhood groups, and so forth, have 
been, for all the local Di&ler(-snees, in certain general respects the 
sane. 
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The questions about values as to which the anthropologically 
correct answer is less clear are those which have to do with 
valuing when it is done by the anthropologists themselves. What 
valuing is proper to an anthropologist, and how does he properly 
reach a valuation? Of course we are here thinking of the anthro- 
pologist in his professional, his scientific, capacity. As I shall 
say later, I am not sure I can tell where his scientific capacity 
ends and where begins his disposition as a human being to 
place values on things. But just now I will assume that it is 
possible to ask of him, as anthropologist, a sharply distinguish- 
able kind of behavior with respect to valuing. 

The anthropologists have, on the whole, considered the 
question as asking if their scientific methods are applicable to 
questions about whether something is better than something 
else. Not being theistic theologians, they have not asked if the 
intrinsic good can 'be determined by consulting the revelations 
of God, and tot being philosophers, they have not sought a 
rational demonstration, resting on common knowledge alone, 
that one way of thought or action is better than another. They 
have food that the way they use their minds in con Mg to a 
conclusion as to what kind of pottery people make or what kind 
of values these other people, not anthropologists, place on 
cannibalism or on chastity does not work when they are asked tO 
establish that one value is better for a man to hold than another. 

o 

And they have not experienced much trouble in distinguishing 
fact statements from value statements. The former only, they 
are sure, are their business. 

Since Westermarck wrote two books to show that it is not 
possible to establish one way of thought or action as better than 
another, if not before that time, anthropologists have taken this 
position. It has come to have a name: cultural relativism. Most 
anthropologists would, I think, accept the term as nsmidg their 
position, or would take the position without perhaps accepting 
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the name. Cultural relativism means that the values expressed in 
any culture are to be both understood and themselves valued 
only according to the way the people who carry that culture see 
things. In looking at a polygamous society and a 1'I10l10g3.II10U.S 
society, we have no valid way to assert that the one is better than 
the other. Both systems provide for human needs; each has 
values discoverable only when we look at marriage from the 
point of view of the man who lives under d e  one system or the 
other. This is, necessarily then, also to be said in .comparing 
cultures which practise tortureflfanticide, in-group sorcery, 
and homosexuality with those that do not. The gist of cnirut-'aT 
relativism as stated by Frofessor Herskovits, who has discussed 
the concept at length," is that 'judgments are based OH ex- 
"erience and experience is interpreted by each individual in 

cMuuation.'1 
With this proposition I do not disagree. I fail to see that 

having accepted it one finds it necessary to accept everything 
else that Professor HerskoitifS "mays about cultural relativism. 
It is possible, I think, to agree that everybody passesjudgements 
as guided by the experience he was brought up to have and 
recognize, and yet to assert some reasonable basis for prefcrrMg 
one thought or action to another. Eliseo Vivas has recently 
pointed outs some ambiguities and difficulties in maintaining 
the principle, as Professor Herskovits has stated it, and hiznself 
concludes, contrary to the principle, that it is possible to estab- 
lish such a better or a worse, because just as corrections of value 
judgements take place within a society, and within an individual, 
as action is compared with ideals, so corrections can be made 
cross-culturally, the corrections being guided by conceptions as 
to what men ought to be. 

However this may be, I am persuaded that cultural relativistic 
is in for some difficult times. Anthropologists are likely to find 
the doctrine a hard one to maintain; The criticisms of philoso- 
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phers will be directed more sharply against it. Moreover, the 
experiences of anthropologists are changing, and these changed 
experiences will work changes in their judgements as to the rela- 
tivity of values. (It occurs to me that this proposition is itself an 
application of the principle) It was easy to look with equal 
benevolence upon all sorts of value systems so long as the values 
were those of unimportant little people remote from our own 
concerns. But the equal benevolence is harder to mMtaha when 
one is asked to anthropologize the Nazis, or to help a Point :Four 
administrator decide what to do for those people he is committed 
to help. The Point Four man is committed to do something to 
change that people, for he cannot help them without changing 
them, and what is the anthropologist to say when the Point 
Four man asks him just what he ought to do? Perhaps the 
anthropologist can keep on saying: 'Do A, and X will result, but 
Y will result from doing B -you choose which to do.' But I 
doubt that if the anthropologist says only dis, he and the ad- 
ministrator will get very well together. And perhaps the 
anthropologist, continues this neutrality, and yet sees a 
smash coming, will be just a little restless at night. 

At any rate, I should like to point out that the doctrine of 
cultural relativism does enjoin the benevolence. It is a doctrine 
of ethical neutralism, but it is not a doctrine of ethical indiffer- 
ence. Ruth Eenedicfs Patterns of Culture is an exemplification 
of cultural relativism. She wrote in large part to tell us that all 
cultures are 'equally valid'. But this meant, for her, not that we 
are to value none of them, but that we are to value all of them. 
The book is a call to positive sympathetic veluadon of other 
ways of life than our own. Malinowski has gone so far as re , 
write of ' Me respect due even to savages And Herskovits states 
the positive element in the doctrine very clearly. He is not con: 
fused into supposing that cultural relativism is a mere scientific 
method, a procedure instrumental In r e a d ; - g  statements as to 
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fact. No, he says, 'cultural relativism is a philosophy which, in 
recognizing the values set up by every society to guide its own 
life, lays stress on the dignity inherent in every body of custom, 
and on the need tor tolerance of conventions though they may 
differ from one's own'.10 And again: 'Emphasis on the worth of 
many ways of life, not one, is an airmation of the values of each 
culture'.11 

However, the two parts of this doctrine are not logically 
or necessarily interdependent. The first part says that people are 
brought up to see the value of things drat their local experience 
has suggested. The second part says that we should respect all 
cultures. But there is 110 true 'therefore' between these two 
parts. It cannot be proved, from the proposition that values are 
relative, that we ought to respect all systems of values. We might 
just as well hate them all. (This point has 'been made by H. G. 
Barnett" and by David Bidney.13) It is Professor Hersltovits 
who has intruded upon the objectivity of science a moral judge- 
ment, which I personally admire, but for which he can show no 
demonstration of proofly 

The andiropologist is, then, ethically neutral, but unlike him 
of whom the partisan demanded, ']ust who are you neutral 
for?', the anthropologist is neutral for everybody. This, at 
least, is the way anthropologists represent their position. It 
seems to me that their success in living up to their doctrine may 
be questioned. 

The difliculdes of doing so were remarked by not s few of the 
anthropologists themselves when in 1947 the Executive Board 
of their American professional association submitted a statement 
to the Commission on Human Rights of the United Nations. 
The statement urged the Commission to recognize that, not 
only should the personality of the individual be accorded re- 
spect, but that 'respect for the cultures ofdihering human groups 
is equally important 4 lt declared the principle of cultural rela- 
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tivity and told the U N Commission that therefore any attempt 
it might make to write something about Iltzlnail rights (Tor- 
mulate postulates ') 'that grow out of the beliefs or moral codes 
of one culture must to that extent detract from the applicability 
of any declaration of Human Rights to mankind as a who1e'.15 
So the Commission was advised to incorporate in the Declaration 
of Human Rights a statement of the right of men to live in 
terms of their own traditions. 

I understand that the UN Commission did not follow this 
advice. I hnagine that some anthropologists are rather relieved 
that they did not. Such a declaration might seem to authorize 
the head-hunting peoples to continue head hunting, for would 
they not, by continuing head hunting, be livinb in terms of their 
own traditions? Of course the anthropologists who drafted this 
statement were not thinking of the head hunters. They knew, as 
well as you or L that the head hunters and the cannibals will 
not be permitted to live in terms of these particular traditions it` 
it is our heads and bodies they go for. They were thinking of the 
great and influential world civilizations ..- Indonesian, Indian, 
Chinese, African, Euro-American. But even here it is not clear 
just what the writers of the declaration expected to guarantee to 
these traditional ways of life - the right of a Mississippi human 
group to maintain its traditional white supremacy, of Russia to 
maintain a dehumanizing, fear-ridden way of life? At the time 
the anthropologists wrote their statement it was perhaps Nazism 
that presented to their minds most plainly the difficulties with 
their statement, for they wrote in the following sentence: ' Even 
where political systems exist that deny citizens the right of 
participation in their government, or seek to conquer weaker 
peoples, underlying cultural values may be called on to bring 
die peoples of such states to a realization of the consequences of 
the acts of their governments.'5*'° If we call upon underlying 
values to save us, it is we, on the outside of the culture, who are 
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mal<ing them effective. And what if the underlying approved 
values are not there? The sentence is, to put it bluntly, a weasel 5 
by including it, the declaration was made self-contrad.ietory. 
You either respect all values or you do not. If the Nazis had 
come to have values approving the subjugatioa of everybody 
else, we, or the United Nations, would have either to respect 
this traditional way of life or not respect it. Both Julian Steward 
and H. G. Barnett, andlropologists, saw that this follows, and 
agreed that anthropology camlet say anything as to whether one 
way of life is better than anodzer." 

Perhaps they cannot. But their position while they say nothing 
is diliicult. Among the anthropological commentators on the 
declaration about which I have been talking, there was much 
difference of iudgement as to how to behave in their dilhculty. 
One" would have them say nothing as to the good or bad in 
cultures. Another" would have them express such value judge- 
ments, but explicitly as moralists, not as anthropologists. A 
third pointed out that, as anthropologists are actors in society, 
they affect what is done to or about cultures by saying somedxing 
or by saying nothing as to values, and so, being in fact unfrce to 
abstain, should speak their valuations in order to realize their 
ends as citizens." 

The professed ethical neutrality of anthropology is not so un- 
comfortably challenged when it is an isolated primitive society 
at which the anthropologist is looking. It is not challenged, but 
it seems to slip a little in favour of the stable and well inte- 
grated society. As one writer, not an anthropologist, put it • 
'Indignation is felt when the monograph records that the rhy~ 
the of the old dances is now beaten out on a biscuit tin instead 
of a dr11m.'21 I am sure that I have lamented the decliNe in folk 
arts in Mexico or in China. This tendency to betray some prefer- 
ence for die old ways in an exotic society is, I suppose, stiimw 
lated by the fact that the comparison of cultures, as unchanging 
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systems, has been a principal task of anthropology until more 
recent times, when acculturation and the troubles of the per- 
sonaiity have become matters for anthropologists to study. It is 
perhaps also induced by the attractiveness of a system of ideas 
that natives ind convincing and satisfying and that anthropolo- 
gists find logically coherent. 

As soon as the anthropologist puts his attention on the pas:- 
ticular htunan individuals in a primitive society, it becomes difii- 
cult to avoid the suggestion if not die fact that he is valuing one 
culture, or cultural situation, as better than another. It is not 
uncommon for an anthropologist, now studying a primitive 
culture disorganized by its contact with civilization, to see that 
the people he is studying are less comfortable than they were. 
Some of them, indeed, as those Oceanic natives whom Rivers 
described, appear now on their way to extinction just because 
they do not find life worth living any rnorc. The anthropologist 
can hardly convince us -- or himself-that so far as he is con- 
cerned a disorganized culture that fails to provide a desire to 

is as valid as any other. Equal validity can be safely attributed 
only to cultures that arrange it so people do what they want to do 
and are convinced that it is the right thing to do . 

But even among such cultures, the well-integrated and the 
motive-providing, it is not always possible tor the anthropolo- 
.gist tO avoid at least the suggestion that he is preferring one of 
them to another. Ruth Benedict was cultural relativist who told 
'us that cultures me equally valid. Nevertheless, in reading some 
of her pages, one doubts that she found them equally good. In the 
seventh chapter of Pct Zzerns of Culture she itltroduces the concept 
of 'social wasted Here she leads the reader to see a resemblance 
isetwccn the values of Kwakiutl society and those of his own 
(Middletown)5 both emphasize rivalry. But rivalry, wrote 
Benedict, is notoriously wasteful. It ranks low in the scale of 
human values.' One asks, Whose scale? Is there a universal 
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scale of values which ranks rivalry low? She goes on to point 
out not only that 'Kwakiutl rivalry produces a waste of material 
goods', but also that 'die social waste is o'ovious'. in Middle- 
town, also, rivalry is c obsessive'. Thus she is led to the conclu- 
sion that 'it is possible to scrutinize different institutions and 
east up their cost in terms of social capital, in terms of the less 
desirable behavior traits they stimulate, and in terms of hnrnan 
suffering and frustration." Apparency 'social waste' includes a 
poor choice of desired behaviour traits, human suffering, and 
frustration. In this passage" Benedict is saying how, within one 
society (that of Middletown) one might make an evaluation, a 
sort of scoring, of the social waste that follows from one set of 
institutions rather than another. 

Is she here simply saying: You people in Middletown have 
chosen not to be frustrated, not to suffer, and not to be always 
at each other's throats; therefore, cast up the account of the 
success of your institutions in realizing these ends, and see if 
they are adapted to these ends? Is she leaving Middletown to 
choose to he frustrated if it pleases? I doubt it. She did not 
hesitate to say of the Kwakiutl that their rivalry produced an 
obvious social waste. If one knows what social waste is, why is it 
not possible to compare and evaluate, as to the amount of social 
waste produced, the cultures of Dobro and Zuni, of' of Middle- 
town and Bali? The line between description and evaluation 
is hero unclear. It is very hard to say that culture A produces 
more suffering and frustration than does culture B without 
saying also that in this respect you prefer culture B, 

or is that disturbing fellow, the living human individual, 
who makes trouble for the scientist's stern principle of perfect 
obieetivity. Whenever the anthropologist looks at hUn, some- 
thing human inside the andzropologist stirs and responds. It is 
easy enough to be objective towards objects; but the human in- 
dividual refuses to he only an object. When he is there before 
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you, he insists on being judged as human beings are judged in 
life, if not in science. While the anthropologist is looking at the 
bones of the dead, .at flint implenaents, or at institutions for- 
maily conceived and named the Omaha kinship system or die 
tribal ideology »- he is not much distracted by these claims upon 
his own human nature. But when the anthropologist meets and 
talks with some particular Indian or Oceanic islander, then he is 
apt to feel for that native while he is trying to describe him ob- 
jectively. If die society is one that is running along the traditional 
ways of life, the field ethnologist is apt to respond with sym- 
pathy and indeed with favour towards the culture that keeps 
fen's lives going in directions that they find good. If the ethnolo- 
gist is himself gifted in connnunicatiug the human warmth of 
an exotic scene, as was Malinowsld, an account results which 
coinnlttiicates not only the humanity of the life described, but 
something of the enjoyment and satisfactions which the ethno- 
logist himself' experienced in coming to know that life. If the 
culture is one which puts the people who live by it into constant 
and fearful anxieties, the anthropologist is apt to show the dis- 
favour he feels towards such a life. Reo Fortune's Dobuans .are 
familiar; so I mention here instead the Tzeltal Indians of Chia- 
pas, where Alfonso Villa Rojas found a people often sick, always 
believing that each sickness was the result of some moral trans- 
gression committed by the sufferer or, more terribly, by some one 
of his near kinsmen, and who are continually ridden by anxiety 
and compulsions to confess $1.s.23 Villa has described this 
people objectively, in the sense that his report is well documented 
and obviously trustworthy. But it would be untrue to assert that 
he has not shown., strongly in conversation and of course much 
more reservedly in his written description, his own unfavourable 
view of Si:-eh a life, Furthermore, if one reads such an account of 
a people whose traditional ways of Me have been disrupted., as, 
for example, MacGregor's account of a reservation community 
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of Sioux Indians," one finds oneself making value judgements 
that seem to reject those of the writer, as to the somewhat nn- 
happy predicament in which these people find themselves. 

I think that the objectivity claimed by the anthropologist 
must admit of difficulties and qualifications. Professor Hersko- 
vits declares dist 'a  basic necessity of ethnographic research . . . 
calls for a rigid exclusion of value judgements'.25 This seems a 
little too strongly put. Rather, I should say, ethnographic re- 
search calls for as much objectivity as can be combined with the 
necessity to come to know the values of the people one is study- 
ins- The exception to allow the ethnographer to respect - i.e~: 
value positively -- all cultures, has already been noted. Professor 
R. H. Tawney is then expressing an opinion with which we may 
suppose that Professor Herskovits would agree when he writes 
that the student of a society must bring to his study 'respect 
and aiilection'.26 The necessity to understand the values of the 
people one is studying requires, I should say, the projection into 
unfamiliar words and action of human qualities - sympathy,- 
pride, wish to be appreciated, and so on. Otherwise the ethnoio- 
gist will not find out what the people he is studying are proud 
about or what, for them, deserves appreciation. My own ophniott 
is that it is not possible to make use of these human quaiides 
in field work, as I think one must, without also valuing what one 
sees. In the very neeessiqf to describe the native, one must feel 
for him or perhaps against The feelings are mixes with 
valuations. In Indian coinmunities In which I have worked, T 
have found myself constantly Ijking and disliking some people 
as compared with others, some customs as compared with others, 
and some aspects of the total culture as compared with others. I 
remember, after having spent a good deal of tithe in Chan Korn, 
Yucatan, how I had come to admire a certain quaiiqf of decency 
and dignity about the people, and; how bored I had become with 
their - to me- overemphasis OD the prudent and the practical. 
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lt` they would only once admire a sleet or report a rngrstic ex- 
perience, I used to hear myself tlainlcing. I would not know how 
to find out about a culture without this sort of valuing. Objec- 
tivity requires that I held in suspense each formulation I make 
about the native life. It requires me to become aware of the 
values I have that may lead me in one direction rather than 
another. It demands that I subject my descriptions to the tests 
of documentation, internal consistency, and if possible the evi- 
dence and judgemnents of other observers. But I do not drink 
that it asks of me that I divest myself of the human qualities, in- 
cluding valuing. I could not do my work without them." 

It is not quite realistic to conceive of the etllnologist's obiec- 
tiviqr as excluding all valuing, or as permitting only universal 
benevolence towards all cultures. We must get along with 
something less rigid, less pure, than that. Rather, field ethnology 
is an unsolvable paradox, a management of inconsistencies. In 
the words of J. C. Furnas, no anduopologist but a man wise 
about anthropologists, ' The ethnologist must arrive at subjective 
sympathy with his material while maintaining an extracultural 
objectivity that is obviously impossible this side of sanit5r.'28 
Furnas thinks that for someone who can really manage this 
paradox we shall have to wait for the Man from Mars, as 
Afiontaigne is dead. 

If valuing is a part of the ethologist's work, and if, as we 
know, ethnologists like other people differ as to the values they 
place on things, we shall have accounts of cultures that differ 
in part because of the differing values of the etlmologists. Or is 
it true that it makes no difference what are the ethnologist's 
values, that any set is as good as another in his toolbox? Appar- 
ently Dr Oscar Lewis shared my view that the ethnologist can- 
not help using some of his values in his Held work, for when he 
took me kindly to task in connexion with my early description 
of the Mexican village of Tepoztlén, he made no objection to 
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the fact that I had values when I studied the community) His 
criticism (among others) was to the particular value system he 
felt he saw in my work. Apparently I had the wrong one. I think 
Dr Lewis Ends too much when he says my values there c corlta'm 
the old Rousseauan notion of primitive peoples as noble sav- 
ages', nor do I think that if he looks again he will End in my 
writings expression 'of the corollary that with civilization has 
come the fall of man'.8G Perhaps he would be glad merely to 
accept my confessional that I saw and suggested to the reader of 
my book certain good things in Tepoztlén ; a sense of conviction 
in the people as to what life is all about; and a richness of the 
expressive life of the community. The general question, of which 
my own case is of course only an illustration, is whether this 
kind of positive value on certain aspects of native life is unfor- 
tunate for the work that results. 

It is hard, I think, to make sure that failures to report certain 
aspects of native life are due to the particular choice of' values. 
My own failures of the sort in Tepoztlan may have been due to 
inexperience, or to the lack of development of anthropological 
science, or to my personal incapacities. If the positive values I 
held did Influence my work towards ignoring the unhappiness 
and anxiety about practical problems that I suppose existed in 
Tepoztlan, perhaps, on the other hand, the presence of those 
values in myself helped to bring out aspects of the life consistent 
with them. Dr Lewis, in his work done much later in the same 
community, brought his own values to the held, for he is at 
least willing in his book to imagine hirnselfas providing informa- 
tion and suggestions to 'administrators, social scientists and 
others concerned with the problem of improving life in corrirnun- 
ities like Tepoztlani Improvement would then consist of trying 
to make agriculture produce more and in substituting scientific 
understanding for 'superstition and primitive beliefls'.3l The 
ethnologist who brings to the field the value judgment that 
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science and modern technology are superior to magic and primi- 
tive technology I should think would be particularly interested 
in problems of production. And if he is interested in - and so 
places values on , -  personal adjustments between people, he 
will, I think, tell us things that help us to understand the per- 
sonal adjustments or maladjustments or the people he is des- 
cribing. Perhaps we should ask of the field ethnologist, not that 
he divest himself of values, for that is impossible, nor that he 
emphasize in every case values predominating in his own times 
with regard to applied science, increased production, and ad- 
justed personalities, but that he rnal<e plain what he does find that 
is good or had about the people he reports. And then, also 
perhaps he can help to bring it about that he is followed in the 
same corrununity to be studied by an rol5§il'sli:°°IVVlifli 5 con-é 
tasting value emphasis! It was the New Yorker that suggested 
that we do not want balanced textbooks, we want balanced lib- 
raries. We do not want ethnologists so balanced that they have 
no humanity. We want a balanced. profession, a varied lot of 
anthropologists. 

In this chapter I have so far said that andiropologists, con- 
fronting this or that primitive society, do in fact place values of 
their own on what they see there, aidiough they often say' that 
they do not. Also, I have said that in my opinion their practice 
is better than their preaching, for I think that this valuing, guar- 
ded by all the objectivity and scientific procedure they can 
muster, is a necessary part of their work. So far I have had in 
mind the ordinary ethnological confrontation hi which one 
cthnoiogist looks at one or a few contemporary primitive soci- 
eties, as they erst, now, without giving thought to the human 
biography. Now I take up this question as to whether anthro- 
pologists do value what they see in their studies of the whole of 
human history. I am now thinking of the value judgments that 
may be placed on primitive cultures in the light of die transition 
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from precivilized living to civilization. I a1r1 asking whether 
anthropologists judge a primitive culture by the same standards 
by which they judge Russia or the United States. I and enter- 
taining the possibility that there is some consistency of the 
valuation of ctdtures that does go of, both by layinen and by 
anthropologists, and that this consistency is shaped by historical 
fact: a transformation that has come about in ediical judgment. 
I am, perhaps, extending somewhat the doctrine of cultural 
relativity: I am saying that the standards of truth and goodness 
ate relative to a great historic cultural difference, that between 
uncivilized people and civilized people. 

These ideas have been in part suggested to me by some- 
thing written by ]. C. Furnas, whom I have already quoted in 
aNs chapter. In his book, The Anatomy of Paradise, occur the 
following six sentences : 
It is disquietingly true that, as Boas pointed out, 'primitive society . . . does not favor individual freedom of thought," - a generality 
hardly worth making if a generic difference had not been felt between 
the world of rain; without formal law and the world that at least 
wrote, however imperfectlgr it observes, bills of rights. Or take it this 
way: For generations the western world has bitterly blamed western 
man for the crime of not understanding the savage. It S€€II1S never 
to occur to anybody that, other things being equal, it would 'be 
equally fair to blame the savage for not understanding western man. 
Since that would obviously be absurd, the two sets of cultures are 
unrmstakably on different levels, a statement that can be made with- 
out specifying higher and lower. Western man has something which 
neither the preliterate nor any of his ancestors possess or ever did 
possess, something that imposes the privilege and complicating duty 
of intellectual integrity, self-criticism, and generalized disinterested- 
ness. If there is such a thing as the white rnalfs burden, this is 
it.32 

The antlaropoiogist impliedly recognizes a total trend of his- 
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t r y  which has given him an instrument for reaching truth that 
he regards as inherently better - not just better relative to the 
judgment impressed on him by his encultrnrated experience. 
What die andiropologist says about the magic practised in 2 
primitive society is to the anthropologist really truer, in some 
sense, than what the native says about it. Dr LewiS suggests 
that the Tepoztecans would be better of? with less magic and 
more applied science. I do not think that he feels he is expressing 
merely an enculturatecl judgment no more valid than what a 
preliterate native would say on the subject. When Dr Hersko- 
vits tells us dist, with the possible exception of technological 
aspects, the proposition that one way of drought is better than 
another is exceedingly difficult to establish, he does not mean 
that this statement is valid only for his own culture, but he 

" that it holds true for all 
people, although only those will accept it who are capable of 

i " intent-eci by it." Anthropologists, lite 
#ninemsn -_ . ;___. . ._ .  ¢ =  f recognize a double standard of ex- 
ceiience in ®di11g die truth. The primitive man is not expected 
to reach the kind of trudi we call scientific with the same success 
with which civilized man is expected to reach it. There has been 
a transformation of judgment as to truth. 

But I say also that there has been a transformation as to 
judgement as tO the good. The moral order has been provided 
with measures of excellence unknown and mlknowable in pre- 
civilized society. The anthropologist, in so far as his describing 
involves, as I think it does, some valuing, makes use of these new 
measures, and does not expect his subject matter, the preliterate 
people, to make use of them in valuing him. 

When the anthropologists helped. modern people to see that 
die nineteenth-century belief in progress was a faith, not a 
proven fact, they threw out the baby with the bath so far that its 
persisting cry to be heard could not reach their ears. One kind 

161 F 



THE PRIMITIVE WORLD AND ITS TRANSFORMATIONS 

of total tread of history they did admit, die accumulation of 
technology, as well as the related development of science." 
But they have on the whole followed Boas, who wrote in 1930 
that c it is much more difficult to speak of progress 

' 
m any cultural 

activity' and that fundamental ethical attitudes have shown a 
'lack of change'.35 This is saying that progress, in the sense of a 
described fact of historical change, is limited to the development 
of technology. 

Writing fifteen or more years later, Kroger looked again at 
the questions as to whether history showed man's progress and 
found more than Boas had found. Kroeber states 'three ap- 
preaches diet seem to yield at least a partial standard of what 
constitutes "higher" or more advanced culture, apart from mere 
quantity of it'.35 One of these three is die cuinuladve develop- 
ment of technology and science. The other two standards for 
judging a culture as "higher" or 'more advanced ', according to 
Kroeber, lead us into recognition of differences between pre- 
civilized and civilized peoples with regard to, respectively, the 
true and the good. 

'The first is the criterion of magic and "superstition".' By this 
Kroeher means that people who have visions or other experi- 
ences that in modern society are regarded as neurotic or psy- 
ehotic are in preliterate societies highly valued, along with the 
experiences. 'Retarded peoples," he writes, 'invert the em- 
phasis. . . . To them a child or a hawk or a stone seen or heard in 
a certain kind of dream or trance is much more important than a 
physical child or hawk or stone that one can touch and handle, 
because it is the possible source of much more power.'37 There- 
fore he concludes, 'The bestowal of social rewards for the in- 
ability to distinguish subjective experiences from objective 
phenomena, or for the deliberate inversion of the two, is a pre- 
sumable mark of lack of progress,'36 In these passages Kroeber 
recognizes a transformation in judgment as to the Trudi as 
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precivilized living gave way to civilization. The principle of 
cultural relativism leads the anthropologist to look sympatheti- 
cally at the view that primitive man takes of these experiences 
when the anthropologist is attentive to the moral and religious 
values that are, for the primitive person, involved in these mis- 
takes of judgment as to the truth. On the other hand, when the 
visions and magical beliefs lead to sickness or cruelty, the an- 
diropologist, who is then apt to think that scientific knowledge 
is better dion magical mistakes, will pass an unfavorable value 
judgment on such primitive customs, and perhaps help the 
administrator to reduce the sickness or end the cruelty. 

The other criterion for progress which Kroger finds is even 
more interesting. He describes this great trend in history as the 
' decline of infantile obsession wide the outstanding physiological 
events of human 1ifle'.39 The primitive person allows to obtrude 
into public recognition and the social order 'blood and death 
and decay'. Kroeber's long list of primitive customs which ex- 
hibit this obtrusion evokes these, to us, disagreeable facts; I 
do not quote the list here 5 it hicludes blood sacrifice, wearing of 
skull or jaws by widows, ritual prostitution, and cannibalism. 
Kroeber reminds us that such practices are not uniformly pres- 
ent in preliterate societies, rather we have here 'a  probable ten- 
dency that holds good on the whole or in the long rt]n'. o 

Now in recognizing this great trend in human history, Kroo- 
ber is speaking of the entire human race in its historic movement 
towards civilization. This trend is more or less true for people 
everywhere. In China, as in the West, blood sacrifice gave way 
to symbolic oiterings. All .the world religions, he says, set their 
iniiuence 'on the prohumane and anti-infantile side'.41 

Second, it needs to be emphasized that Kroeber has identified 
here a change in human valuing. He is not simply saying that 
certain customs, which one might, from the outside, describe 
objectively, have become less common or have disappeared. He 
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is saying that men, On the whole, have come to assume a diftferenr 
standard for judging, in these respects, what is good and bad, 
He says: 'Cultures which have once abandoned such practices 
react with aversion, disgust, revulsion, or the shame of bad 
taste.'42 Moreover, while Kroeber begins his discussion of this 
change in valuing wider the change in die attitude taken towards 
the obtrusion of physiological facts, as he develops his idea he 
begins to extend the scope of this change in valuing so that 
something more than disgust with public obtrusion of blood 
and corpses is meant. He says that as men become more civilized 
they are less concerned 'with the gratifications of the ego'. Ad- 
vanced cultures exhibit 'concern about humaneness. The latter 
Is manifest also in trends like those of opposition to slavery, tor~ 
tube as a judicial procedure, beatings as legal punishment, exe~ 
cution with torture, slaughter of prisoners of war.'48' I do not 
think that the recent return of some of these things in civilized 
society would require Kroeber to alter what he has written as to 
an over-all trend of history. By his words we are reminded that 
along will the growing disgust with blood and decay and vio- 
lence towards the human body goes a growing ooncetn for the 
welfare and dignity of others. Humaneness is bigger and wider 
than personal fastidiousness. Kroeber is recognizing a transfor- 
mation in ethical judgment. , 

If we follow Kroeber, we shall not hesitate to accept the 
words of Furnas that I have already quoted: .'The two sets of 
cultures (precivilized and civilized) are unmistakably on diNer- 
ent levels.' The insistence of many anthropologists that all cul- 
tures are equivalent allows some qualiNcaijon. Kroger, in 
spite of the refusal of' anthropologists to say anything that might 
sound as if primitive people were earlier than or figuratively 
ancestral to civilized men," does not hesitate to call die pre- 
civilized societies 'infantile' and the civilized societies 'mote 
adu.lt'. The standards as to the good have changed with history, 
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The moral canon tends to mature. The change is far from steady, 
and the future course of the ediical judgment is not, it seems to 
me, assured to us. But in this sense -- that O11 the whole the 
human race has come to develop a more decent and humane 
measure of goodness -- there has been a transformation of` ethical 
judgment which makes us look at non-.ivilized peoples, not as 
equals, but as people OI1 a different level of human experience. 

I find it impossible to regret that the human race has tended 
to grow up. As in the maturing of die individual, there are losses 
and gains. There are, especially, new responsibilities. The re~ 
sponsibility to look at die cultures of other peoples in die light of 
civilized ethical judgment is one of these. I think we do in fact 
appraise the conduct of primitive people by standards dili:lerent 
from dose by which we judge civilized people and yet also - .  

and aNs is harder to say convincingly - .  according to the historic 
trend. which has tended to make die totality of human conduct 
more decent and more humane. We do not expect the preliterate 

m _ . - _ . . . . _ , -  _ _ _ _ . _ _ _ ;  =I==,= . freedom of thought as 
we expect civilized people to do. We do not blame the Veddah 
` t-"0r laing to have a subtitle graphic arts-Ve understand how it is 
that the Siriono husband leaves his wife to die alone in the 
jungle, . e condemn the subur- 
ban husband who leaves his wife to die in a snowdrift. We do not 
expect a people to have a moral norm that their material condi- 
dons of life make impossible. On the other hand, when a people 
surrnormt the diriiculties of their material conditions to reach 
a moral norm which puts them, by so much, on the road which 
civilization has taken, we value highly what they do. I praise the 
Yagua for respecting privacy under conditions of living that 
make privacy difficult to respect. 

We judge the conduct of primitive peoples - .  as of other people 
- by their success if acting in accordance with the ideals they 
have chosen. When my Yucatecan Maya friends caught a wild 
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animal, doused it in gasoline, and set fire to it, I condemned the 
act strongly, partly for the reason that diey have set up ideals of 
kindliness and compassion to animals too. They have plainly 
gone wrong. There is an aspect of their act which is more to be 
condemned dion the torture of prisoners by the Huron. At 
least I can see that torture, which I also condemn, bears some 
relation, among the Huron, to ideals of fortitude and courage. 

For we also judge the conduct of a primitive people by the 
degree to which the ideals they have chosen conform to the 
conceptions that have developed in history as to what human 
beings ought to he. These conceptions, as I have tried to suggest 
in this essay, are in part local, in part more or less universal. I 
cannot prove to you dlat man should act more decently and more 
humanely. I follow Kroeber in saying diet on the whole he has 
come to. When, now, he does not, it is a worse mistake than when 
he did not in precivilized times. We have come to know better, 
however 'better' is to be justified philosophically. I say only 
that these changing conceptions are drawn from or confirmed 
by history. Thus I can see some good in Huron customs while I 
abominate the torture. 

My praise of Petalesharoo here receives explanation, if not 
justification. Petaleshatoo acted against the customary practice 
of his people. It is a lithe easier to do that after civilization drew 
before, in precivilized societies it was harder. So Fetalesharoo 
gets my praise on that count. And when he acted, he acted in 
conformity with the trend of the human career of which he was 
ignorant, but which I know about, being some thousands of 
years older in civilization than was he. So it is not remarkable 
that I praise him. Perhaps also you, my reader, do too. 

If you do, and you are not an anthropologist, no one will 
scold. But I am an anthropologist, and have taken the oath of 
objectivity. Somehow the broken pledge - .  if it is broken- sits 
lightly on my conscience. In me, man and anthropologist do not 
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separate themselves sharply. I used to think I coUld-i>ring about 
that separation in scientific work aboig . . . 

come to confess that I have not etfectd 
that it is not possible to do so. All the rules of objectivity I 
should maintain: the marshalling_ of evidence that may be con~ 
termed by others, the persistent doubting and testing of al] 
important description@ formulations that I-make, the humility 
before the facts, and the willingness to confess oneself wrong and 
begin over. I hope I may always strive to obey these rules. But I 
think now that what I see men do, and understand as something 
that human beings do, is seen often with a valuing of it. I like or 
dislike as I go. This is how I reach understanding of it. The 
double standard of ethical judgment towards primitive peoples 
is a part of my version of cultural relativity. It is because I am a 
product of civilization that I value as I do. It is because I am a 
product of civilization that I have both a range of experience 
widiin which to do my understanding-valuing and the scientific 
disciplines that help me to describe what I value so that others 
will accept it, or, recognizing it as not near enough the truth, to 
correct it. And if, in this too I am wrong, those others will correct 
me here also. 
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