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Robert Redfield was born in Chicago in 1897, and went 1o the Laboratory
School of the University of Chicago. Thereafter he maintained his con-
nexion with that university; he graduated cum laude in 1920 and received
a ].D. from its law school in 1921, His career as an anthropologist began
after he was already practising law; a four-week trip o Mexico with his
wife made him decide to undertake graduate studies in 1924, and in
1926 he went to Tepoztlan, Mexico, as a Fellow of the Social Science
Research Council. This direct experience was to be the basis of the con-
ception of the folk society. Appointed Instructor in Anthropology at the
University of Chicago in 1927, he received his Ph.D. degree and was
appointed Assistant Professor in 1928; he became Professor of Anthro-
pology in 1934. In 1928 Tepaztlan was published and from then until
1946 he undertook ethnological and sociological investigations in Yucatan
and Guatemala as a Research Associate of the Carnegie Institure; from
this experience he wrote Chan Kom (with Alfonso Villa Rojas: 1934),
Folle Culture of Yucatan (1941) and The Village that Chose Progress
(1950). Berween 1948 and 1955 he lecrured or took part in conferences at
universities in China, Germany, France, Sweden and India. In 1952
he gave the Messenger lectures at Cornell University, which resulted in
The Primitive World and its Transformations (1953), and in 1954 his
lecrures delivered at the University of California were published as The
Redfield Lectures. The Little Community appeared in 1955 and Peasant
Society and Culture in 1956. Professor Redfield was the recipient of
the Viking Fund Medal and the Huxley Memorial Medal, Among many

D ments, he was a member of the Committee to Frame a
ion (1945—7), Chairman, then President, of the Board
the Broadcasting Foundation of America (1955-8) and
: ialbolird of the Brevelopaedia Britannica (1955-8).
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“The ncw mencality is more important even
than the new science and the new technology.”
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 ¢ivilization. I seek to under-
stand something of what this change meant genecally, for all of
us, for humanity as if humaniry were one man slowly changing
throughout many millenntums before civilization and then com-
ing of age in a wransition profoundly effective and relatively
abrupt.

In this search I have been guided by a choice of themes and
the influence of cerrain writers, In several notable books,
Professor V. Gorden Childe’ has reviewed the coming of
civilization, especially in the Old World, and has told us that
there have been times when changes, especially in technology,
hayve 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 ; T have substitoted, in several contexts,
the word *transformadon’. For the abruptness of the changes in
which Childe is interesied is in some doubt, and the abruptness
of the changes in which [ am interested 1 do not even assert.
Childe’s three grear revolutions — the food-producing, the
urban, and the induostrial - are revolutions primarily or largely
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THE PRIMITIVE WORLD AND ITS TRANSFORMATIONS

in technology. That cities rose rapidly in propoertion to the tinwe it
took for man to reach the period of city building is clear. Butnot
all archacologists would recognize two marked accelerations in
the upward curve of techoological development in the Old
World. Reviewing the archaeological record in Iraq, Robert
Braidwood? sees but one impogtant accelexation in the develop-
ment of technology. He tells us that after the coming of agricui-
ture and animat 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-
istes of civilization — town life, markets, organized religion, and
so forth ~ a little at a time, so that the ancieat Middle Esstern
village dweller became a town dweller and then a city man in 2
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
0 decide between 2 single or a double technoiogical revolution
in prehistoric dmes. I have turned to the possibility that we
might recognize in the changing burnan carcer irsportant and
for-reaching changes in the habits of men’s minds. Here I have
been one of the many mfluenced by the writings of A, M. White-
head; his ticaunent 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 idealiste, rather than materialist, em-
phiasis.

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

peoples have become. T look forward from precivilized life wo
civilization.

The peoples who existed before the rise of the first citics can
be conveniently referred o as the precivilized peoples. For the
peoples that the ethuologist studies today, there 1s no term free
from criticism. Even the neutral “preliterate’ will not quite do,
for there are some peoples who have had for a long time some
use of reading and writing and yet show none of the consequences
of Yiteracy which we find in civilized societies. T shall use ‘primi-
tive” and ‘preliterate” interchangeably. Ishall also use the phrase
*folk society’. 1 shall say that the societies that existed before the
rise of cities “were folk societies’, and I shall sav that the societies
that are found today unaffected by the great civilizations “are
folk societies’.? By this I shall simply mean that, as compared
with civilized sccieties, the precivilized societies did, and the
present-day primitive societies do, exhibit certain characteristics
- and the same characieristics — that distingnish them from
civilized societies. The characteristics will soon bs named:
isplation, homogeneity, and so forth. The distinctions are in
degree, but they are important. The constructed type of a
fictitious or 1deal folk society which has been set forth in other
writings* is in these pages no more than a provider of suggestions
for characterizing real societies seen by the ethnologist or
encountered more remotely by the archaeslogist.

In the first chaprer I shall try to describe the conditions of
human living that must have prevailed before civilization began.
The second chapter will be a sketchy account of what happencd
to the precivilized and primitive societies after civilization had
come inio existence, The third chapter resis upon a distinction
which 1 shall make in genersl terms in the first chaprer, the
distinction between the technical order and the moral order. Tn
the third chapter something will be said about the disintegration
of thz local moral orders that takes place in civilization; T shali
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THE PRIMITIVE WORLD AND ITS TRANSFORMATIONS

also refer to the rise, with civilizavion, of more inclusive moral
orders, This scems to me a very important change in human
affairs. With this great change 1 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; I do not venture to discuss it.
In the fourth chapter I shall be concerned with the transformation
of a primitive worid view wherein man comes at last to confront
a universe empty of personality and indifferent to men. Here too
I shali contribute little from my own stock of knowledge, but
state, perhaps in an enlarged contest, something which scholars
have studied in detail, The fifth chapter will take up the
appearance and development of man’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 this change whereby man comes
to assume responsibility for fashioning his world; it will be
concerned with the effect 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 five tske for their facts what anthropolo-
gists {and others) have told me of what other people did or do,
the materials which allow me in the last chapier discuss the
transformation of ethical judgement are the things thar am-
thropologists do, as anthropologists.



I

HUMAN SOCIETY BEFORE THE
URBAN REVOLUTION

WHAT can be said that 1s general and troe about the condition
of mankind before civilization? The question is directed to a
time from five to six thousand years age. At that time human
populations were to be found on 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 liman occupants. But there were peopiein a
great many widely scattered parts of the habitable earth, not
very many of them in any one place, and not very many of them
altogether. No city had yet been built anywhere.

The question is whether anything can be said, with show of
reason and evidence, about o the human beings that were there
then, whether they lived in the arctic or in the tropics, whether
they hunted, fished, or farmed, and whatever may have been
the colour of their skins, the languages they spoke, or the
particular belicfs and customs that they had. The guestion
demands a positive characterization of their manner of life. The
description should be more than a mere statement of the things
that those early men did not have thatwe todaydo have. Itshould
say: this is what they did ; this is how they 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 think
that it really does. It can be answered from two sources of
information. The archaeologists dig up the material things that
men of those tisnes made and used, aud from these things draw
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reasonable inferences about their manney of life. And, secondly,
the ethnologists tell us a good deal about the wavs of life of those
people who until recent times have remained uncivilized: the
primitive, the preliterate — or, to use the old-fashioned terms —
the savage and the barharic peoples. To learn what pre-civilized
men were like, we may look to the accounts of the remains of
ancient camps and settlements wnaffected by ciges, either
because they were there before there were any cities anywhere, or
because they stood remote and unteached by ancient cities
already arisen. And also we may look to what has been written int
grezt detail about many hundreds of present-day tribes and
bands and villages, Little communities of the never civilized. I do
not assume that these latter people have experienced no changes
in the several thousands of years since the first citdes were built.
The particular thoughts and beliefs of the preseat-day preliter-
ares have probably changed a good deal during many hundreds
of generations. The custorus of these people are not ‘earlier™
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 remained substantially unaffected by civilization.
In so far as the conditions of primitive life remain — in the
smallness of the community, and in its isolation and nonliteracy-
s0, too, the kind of thoughts and beliefs, however changed in
specific content, remain of a kind characteristic of primitve
society, That there is such a kind is evidenced to us from the
fact that we can gencralize as to this manner of theught and
belief from the surviving primitive peoples, in the face of the
very graat variety of comtent of thought and belief which these
exhibit. These surviving primitive peoples provide us with
instances of that general and primordial kind of human living
which it is my immediate purpose to describe.

Now it is fortunate for the present enterprise that these two
soutees of information, the archacological and the ethnological,
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supplement each other. Where the former is weak, the latter is
strong; and where the ethnologist may be insufficiently im-
pressed by the mfluence of technology on the manner of life of g
human community, the archacologist can hardly fail to be
irnpressed. This is what he sees: the material things. Moreoever,
of the many meanings which are locked in the artifacts that
ancient peoples made, it is those meanings which relate o
practical action, especially the getting of food, which cominuni-
cate themselves most readily io the archaeclogist who finds them.
A Plains Indian medicine buadle or an Australian totemic design
as an archacological object by itself would convey only a litde of
the very great deal which the ethnologist who can talk to a living
Indian or Australian can find out that it means. So the archaeo-
logist’s view 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
effort 1o 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 pesition where he can
find out Litile or 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 0 him that
they are to be explained chiefly in terms of the kinds of marriage
choices he finds them making when he finds them, or the pot-
laiches they give. In the absence of a history, the way the material
conditions of lLiving limited that people here or gave them a
chance 10 develop something there mnay not be apparent.
Archaeologist and ethnologist, however, do often talk to each
ofther, 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 ltife, T will begin by following Childe,
17
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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 peried in homan history when men were hunters and fishers
only {savagery), and that period when men had learned how to
be agriculturalists or animal breeders (barbarism). The change
from the one kind of life to the other he calls a reveluton, ‘the
food-producing revolutiosn’. :

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 civilizarion came into being, and with
the indusirial revolution of modern times. Yet certain qualifica-
tions or additions need to be made. it has been pointed out
that the food-producing revelution was the more notable event
i that from the condition of food collecting one could not
predict that food producing would be achieved, but that when
once food preduction had increased human pepulation and
made leisure possible, civilization was bound to come about.?
And it is also necessary to recognize that some of the changes
characteristic of each stage may have taken place, in one
community or another, before the revolution im technology
that Childe stresses had occurred there. Thus we know that a
sedentary village life is possible to a people who know nothing of
agriculiure 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 times there existed
on the Scandinavian coast sessile communities, quite corapar-
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

18
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in Irag, already mentioned, suggest this possibifity. As the
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.

Neverrheless, within the wide generalizations that I am 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 nrban revolution is the more inportant
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 begen earlier is likely, and
further on in these pages indications will be drawn from present-
day primitive societics that occasional beginnings of these
civilized attitudes were to be found in the precivilized societies
had we been there to look for them. The question as to the
reiative importance of Childe’s two first revoludons may be set
aside with this statement: the food-producing revoluton was
perhaps the turning-point in the buman 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 primary condition of mankind the human community was
small. As Childe says, writing of the food-collecting period,
hnnters and vegetable-food collectors usually live in small
roving bands.! Even the more stable settlement of Pacific coast
Indian fishing people, of recent times exceptionally well provided
with food, includes hardly more than thirty occopied houses
and several hundred people. Nor does the immediate transition
to food preducing increase substantally the size of the com-
munity, now a group of farmer’s buts or a cenire of cartle
raising.

19
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On the whole the growth of population was not refiected so much in
the enlargement of the settlement unit as in a multiplication of settie-
ments, In ethnography neolithic villages can boast only a few
hundred inhabitants. . . . In prehistoric Europe the largest neolithic
village yet known, Barkaer in Jutland, comprised fifiy-two small,
one-roomed dwellings, but sixteen to thirty houses was a mere
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 on 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 inhabitants.® What is here worth
emphasizing is that until the tise of civilization mankind lived
in communities so small that every aduit could, and no doubt did,
know everybody else.

These communitics 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 Palacolithic and
Neolithic times each little group was largely self-contamed and
self-supported, as the surviving primitive societies, whether
hunters or growets of vegetable or animal food, ate largely self-
contained and self-supported. The trade that occurred in
Palaeolithic times was chiefly trade in nonessentials; with Neo-
lithic dmes the trade intensified and included soms staple
commodities, such as stone for querns and flint for hand axes.”
But the trade did not greatly limit the essential separareness of
the local community. The isolaton of the Neolithic settlement
contimned inte the medieval English village.® Villagers of
primitives or peasants today are still relatively isolated, and, on
the whole, when such people have more than casual association
with outsiders, it is with pecple who are much like themselves,

20
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in aeighbouring bands or settlements that are like their own
COMMUNILY.

So we may characterize mankind in its primary condition as
living in small and isolated communitics. These communities
were of course without writing, 1 do not say more of this
absence of literacy and literature; i3 importance as a criterion of
primitive as contrasted with civilized living is familiar. T'o these
qualities others may be added. The precivilized community was
composed of one kind of people. If this fact is not to be deduced
from the archaeclogist’s data, it follows from what we know of
isolated primitive communities seen today. Small and isolated
commuuities are infimate commaumities; people come to have
the same ways of doing things; they marry with and live almost
eatirely with others Iike there in that community.

MNext we may say that the members of the precivilized com-
munity had a strong sense of group solidarity. No doubt they
thought of themselves as paturally 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 others. These things alsc may be said, not only because they
are necessary consequences of the isolation and the smalluess
of the community, but because we see them to be true of con-
temporary primitive communities. Civilized communities are
more heterogencous, and the sense of group solidarity is
gualified by the number and variety of kinds of groups to which
the individual makes attachment — or by the difficulty of makmg
firm attachments to groups in 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 community there were no
fuli-tume specialists. He asserts this for the reason that in
communities with simple hunting or even farming ‘there simply

21



THE PRIMITIVE WORLD AND IT3 TRANSFORMATIONE

will not be enough food to go round unless every member of the
group contributes to the supply.”™ In the primitive societies of
the present day there are rarely fuil-time specialists. So the
assumption is fairly well founded that in the early condidon of
mankind what men did was customarily different from what
wornen 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 heaiing arts, Differences
among individuals with vespect to the depth of understanding of
cosmogonic and religious ideas may have been very con-
siderable; this is @ matter to which we shall recor 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 snother characieristic of precivilized lving may be
asserted. Within those carly comununites the relationships
among people were primarily those of personal status. In g smalf
and intimate community ali 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, Aot a3
parts of mechanical operations, as city people see so wmany of
those around them. Indeed, this disposition to sec what is
around one as human and personal like onesclf is not, in pre-
civilized or primitive society, limited to people; a great deal of
what we call “nature’ is more or less so regarded. The cosmnos is
personal and human-ke.

Also in this connexion it may be said that the groupings of
people within the primitive community is one that depends on
status and on role, not on mere practical usefuiness. There are
fathers, or alder people, or shamans, or priests; cach such kind
of person is accorded prestige. In civilized societies the network
of relationships of utility — the numbers and kinds of peopic
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who produce goods and scrvices 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 these who use the goods. In primitive societies the status
relationships are universal and dominant; the exceptions 1o be
made would be those relatively few that arise out of trade with
foreign communities.

Furthermore, 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 kinsinen. Childe speaks of the “sentitnent of kinship’®
which in considerable part held the group together. Within the
precivilized society, it is safe to assume that relatonships were
egsentially familial. The primary arrangements of personal status
and role are these connected with that universally persistent
kind of family anthropologists now cail ‘nuclear” and the
extensions of rhis primary kinship into many, possibly even all,
of the oiher rclationships within the community. Moreover,
the categories of kinship may include clements 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 Childe" with ingenuity and prudence draws reasonable
inferences as to elements of social organization in precivilized
socicties known only archaeclogically. The result suggests the
presence in one place of single-family households, in another of
large houscholds including several or many nuclear families,
and a variety of forms of marriage. Nevertheless the very small-
ness and isolation of the precivilized cominunity everywhere
allows us to say that in the carly condition of humanity, the
community, as well as the cosmos of which its members felt it
to be 2 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 the differcnces of
age, sex, and familial connexion, Today, atnong wesiern
Australian peoples, ‘the whole society forms a body of rela-
tives’,’ and the intimate connexion between the boedy of
relatives and nature, through the water hole or other centre of
animal multiplication, and the totemic rites, is familiar to readers
of Australian ethnology.

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 i obviously true: *Cooperation is essential to secure
food and shelter and for defence against foes, human and sub-
human.”!* But to answer, Yes, is also 1o suggest a possible mis-
conception. The ‘identity of economic interests’ of which
Childe 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
sec the precivilized community, and which is an obvious
inference from what we know more directly about it. But this
does not mean that in those communities 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 the 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?* Tet us then add to our
characterization of the precivilized society that it was a spcicty
in which the economy was one determined by status (as con-
trasted with the society imagined and in part realized in nine-
teenth-century Europe and America, in which the economy was
determined by the market). In the precivilized or the primitive
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society ‘man’s economy s, as a tule, submerged in his social
relations’.’® Essentially and primarily, man ‘does not aim at
safeguarding his individual interest in the acquisition of matesial
possessions, but rather at ensuring social goodwill, social status,
social assets. He values possessions primarily as a means to that
end.” We are talking now of a time before the acquisitive society.

To answer only that the precivilized communiry was held
together by reason of mutual usefulness is 1o fail to say what it is
that most importantly and characteristically holds such a com-
munity together. Indeed, Childe sees and states succinctly, in
terms which Durkheim caused many of us to use, the difference
in this regard between the precivilized settlement and the city.
It is not the former, but the eatliest 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 organism’,'®
It is the urban commumnity that rests upon mutual usefulness.
The primitive and precivilized communities 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 socicty in those characteristics — isolation, small-
ness, homogeneity, persisience in the common effort to make a
way of living under refatively stable circumstances ~ to which
we have already attended, and therefore it was Hke the parallel
socicties which we can observe today in that its fundamental
order was a matter of moral conviction. In both cases the society
erisis not so much in the exchange of usefui functions as in common
understandings as to the ends given. The ends arc not siazed 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 — {18 pewer to act consistently over periods of time aud tw
meet crises effectively — Is not dependent npon discipline exerted by
foree or upon devotion te some single principle of actisn, but 16 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 ar the szme time.'®
The people are homogeneous in that they share the same tradi-
tion and have the same view of the goed 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 eircumsrances. But at
any one time the members of a primitive community may be
doing notably different things: the women looking for edible
roots while the men hunt; some men out on a war 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 a material living, labour,
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 activides 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 can safely say thesc things of the precivilized societies as
we can say them of the primitive socieries 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 informal; they rest on the traditional obligations of
largely inherited status, and are expressed in talk and gestare
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and in the patterns of reciprocal action. Political institutions
are few and simple, or even entirely absent. The members of
these societies “believe in the sacred things; their sense of right
and wrong springs from the unconscious roots of social feeling,
and is therefore unreasoned, compulsive and sirong’.'? 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 1o the people to flow from the very necessity
of existence that they do that kind of thing. The reasons given
after the thing is done, in the form of myth and the dress of
cerernony, 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 2 hunt; but it is not a matrer
of debate whether one should, from time to time, hunt,’®
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 reflective thought. Institutions
are not planned out, nor is their modification a matter of much
deliberate choice and action. Legislation, though it may cccar, is
not the characteristic form of legal action in primitive societics.
And what Malinowski?' yefers to as ‘science’ in connexion with
the primitive peoples is better distinguished as practical know-
ledge. And these things too may with confidence be atoributed
to the precivilized societies. Yet, because in them thought and
action were largely traditional and uncritical, it does not follow
that acrivities were automatic or empty of meaning, Rather we
must suppose that activity with them as with us involved lively
and variable subjective states. Ruth Bunzel, studying Pusblo
potters, found that the Indian woman who was in fact copying
the designs of other potiers with only the smallest variation was
unawace that she copied, condemned copying as wrong, and had
a strong conviction that she was in fact inventive and creative.®?
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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 a2 multitude of
interesting and particular choices. But all of it fell within and was
motivated by the common understandings of the little com-
munity a3 to the nature and purpose of life.

The attempt to gather together some of the atributes of that
form of human living which prevailed before the fivst civiliza-
tions arose may now be halted, Later we shall exemine some of
the respects in which it is nccessary to qualify rhis characteriza-
tion. Engugh of the characterization for the needs of these pages
has been assembled. There results a picrure, very generalized,
of the organization of life, social control, and metivation among
most of the societies of mankind during most of human history.
The peint upon which we are to insist, for its importance i
considering the topics of the following lectures, is that in this
early condition of humanity the essential order of society, the
nexus which held people together, was moral, Humanity artained
its characteristc, long-enduring nature as a multitude of different
but equivalent systems of relationships and imstitutions gach
expressive of a view of the good. Each precivilized sociery was
held together by largely undeclared but continually reslized
ethical conceptions.

Professor Childe unfortunately happened upon a hHgure of
comparisen that leads in rhe direction just opposite to the wuth
when he wrote that the solidavicy of the precivilized commumity
was ‘really based on the same principles as that of a pack of
wolves or & herd of sheep’.”® Even the little glimpses of religicn
and sense of obligation to do right which are accorded the
archaeologist show us that twenty-five thousand years ago the
order of socicty was meral order. That of welves or sheep is not,
Childe’s facts prove that this was so and that his comparison of
precivilized society with that of antmals is misleading. Describ-
ing the wall paintings, the personal adernments, the trade in
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cowrie shells, and the hints these things give of a life of the
mind and the spirit among the Western Europeans of the Ice
Age, Childe says, ‘ Savaegery produced a dazzling culrure’.?! 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 fake, ‘ presumably as an offering to the spiric of the herd
of the genius of the land’, according to Childe.

The antiquity of the moral order is not fully attested by
archagcology. A people’s conceptions as to the good are only
meagrely represented in the material things that they make. A
tribe of western Ausiralia, the Pitjendadjara, today carry on a
religious and moral life of great intensity, but they make and
use material objects so few and so perishable that were these
people exhibited to us only through archacology, we would
barely know that they had existed and we would mow nothing
of their moral life. As described by Charles P. Mouniford in his
charming book,?’ these aborigines perform their rites to increase
animal and plant food, and they follow & morality of personal
velations 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 foed, 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 associatc with the development of humanity,
they are nevertheless as human as are you and L

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 cerchral nature and also the accumulation
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of experience by tradition. As the wadition 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 other 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 facior of
bivlogical difference which would have limited the development
of culture. But by a time seventy-five or fifty thousand years
ago, the biological evolution of mankind had reached a point
at which the genetic qualities necessary for the development of
fully human life had been attained. This reaches the conclusion
that for a period of time at least five 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 socicties today,
The men who left the paintings of Altamira were fully human
and not vexy 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 capabie of the same theoretical sophistication of which we
are capable; it mercly means that they probably had the same degree
of moral sensibility, though perhaps focused toward different objects
than those toward which we, the men of contemnporary technelogical
socicty, focus ours,?

In recognizing that every precivilized society of the past fifty
or seventy-five millenniums 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 cultures’.
Childe sees certain of the mesolithic cultures as “thin® in
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comparison with the cultures that preceded them. It is nort, of
course, clear that the thinness lay in the moral life, Maybe they
had g religious and personal life that is not represented in the
archacology. However this may be in that particular case, we are
to recognize that the development of techaology had, even in
precivilized times, an impertant 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 Haida and the Paiute Indians reminds us that
generally speaking a people desperately concerned with getting
a living cannot develop a rich meral or gesthetic life, The moral
crder of a hard-pressed people may be itself simple. But I insist
that it is there in 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 1 say
that when the moralities of primitive or precivilized peoples are
judged by men of the present day, some are found to be better
than others; and the judgement makes allowances for practical
difficulties encountered by the primitive people. In primitive
sccieties known today where the food quest is all absorbing one
does not condemn the people for failing to develop much creative
art or for failing to show 4 particularly humane consideration for
other people. The Siriono of Bolivia, as recently reported by
Allen R. Holmberg,?” 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 ceriain telatives, ideas as
to the rights and duties of relatives to share food, fearful artitudes
towards invisible spirits, and so forth. But men’s activities
‘remain on the same monotonous level day afrer day and year

ter year, and they are centred largely arcund the satisfaction
of the basic needs of hunger, sex and avoidance of fatigue and
pain.’ Holmberg saw a band of Indiaps waik out of a camp
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leaving a woman, sick to deatl, alone in her hammock, ‘Even
the husband departed without saying goodbye.” It is stern
necessity that makes for this conduct; childyen, who can be
cared for, are tenderly treated at much expenditure of effort.
On the other hand, elsewhere we are veminded of the degree
tc 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, Fejos tells us
that the members of the large household ‘are able to obtain
perfect privacy whenever they wish it simply by turning their
faces to the wall of the house. Whenever 2 man, woman or child
faces the wall, the others regard that individual as if he were no
longer present.”

I turn now to the distincHon between the technical order and
the moral order, and from that proceed to conirast precivilized
and primitve living with civilized living in terms of this dis-
tinction. Technicsl order and moral order name two contrasting
aspects of all hwman societies. The phiases stand for two
distinguishable ways in which the activities of men are co-
ordinated. As used by C, H. Cocley® and R. E. Park,? “the
moral order’ refers to the organization of human sentiments into
judgements as to what is right. Describing how the division of
labour puts an organization of society based on occupation and
vocational interests in place of an older kind of organization of
society, Parle contrasts these newer ties, based on commeon
interests, with ‘forms of association like the neighbourhood,
which are based on contiguity, ncrsonal association, and the
common ties of humanity’.’! The divisicn of labour modifies this
older moral order. Here we will extend the significance of the
phrase, and make it cover all the binding together of men through
imaplicit convictions as t¢ what is right, through explicit ideals,
ot through similarities of conscience. The moral order is therc-
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fore always based on what is peculiarly human ~ sentiments,
morality, conscience — and in the first place arises in the groups
where people are intimately associated with one another. The
word ‘vatues’,*? is a related conception, but the phrase ‘moral
order’ points to the nature of the bonds among men, rather than
1o 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 the morality of human
conduct is largely independent of the religion (in the sense of
belief and cult about the 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 that strengthens men, and
the effects of a belief in invisible beings thar embody goodness.
The meral order becomes vivid 10 ps 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, that the witchetty-grub may become numerous and the
whole band thus continue to find its food. Or of the old Chinese
family performing the rituals for the ancestors. Or the members
of the boys’® gang refusing, even in rthe face of threats from the
pelice, 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 together and contrasted with
the moral order under the phrase ‘the technical order’. The
bonds that co-ordinate the activities of men in the technmical
order do not rest on coavictions as to the good life; they are not
characterized by a foundation in human sentiments; they can
exist even without the knowledge of those bound together that
they are bound together. The technicel order is that order which
results from mutual wseflness, 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 things, They
are organized by necessity or expediency. Think, if you will, of
the orderly way in which automobiles move in response o the
traffic light or the policeman’s whistle, or think of the flow of
goods, services, and money among the people who together
produce, distribute, and consume some commodity such as
rubber,

Civilization may be thought 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 fo
exist to the extent, to the degree, and in the respects in which a
society has developed away {rom the kind of precivilized society
which I have been describing. Civilization is, of course, things
added to sociery: cities, writing, public works, the staie, the
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,
isolated, homogeneous and self-sufficient; as the division of
labour is no longer simpie; as impersonal relationships come to
take the place of personal relationships; as familial connexions
come to be modified or supplanted by those of political affiliation
or contract; and as thinking has become reflective and systema-
tic. ¥ 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 Toynbees
twenty-one civilizations as different developments away from
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the folk society. We see then that civilizations do not depart
from the nature of the foik 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 mathemarics and astronomy to heights
that astonish us. In short, the several civilizations start up from
their folk bases into specialized developments in which some
clements of the folk society are left behind while others are
retained, Yet this fact doss not destroy the impression thar, 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 primidve and precivilized societies material
tools are few and little natural power is used, Neither the formal
regularions of the state or church nor the nonmoral ordering of
behaviour 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
institutiens 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 whoily
impersonal and utilitarian, but also in greater and more varied
apparatus for living — apparaius both physical and institutional.
Under ten headings Childe’? has summarized the characieristics
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of civilized life wheiher lived at Uruk, Mohenjo-daro, or Uxmal
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 imecrease in the size of the
settlenent (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 cconomic institutions maRing
possible a greatly 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; and (9) the state, ot the organization of society
on a basis of residence in place of, or on top of, a basis of kinship,

In folk societies the moral order predominates over the tech-
nicai order. It is not possible, however, simply to reverse this
statement and declare that in civilizations the technical order
predominates over the moral. In civilization the technical crder
certainly becomes great. But we canoot ruthfully say that in
civilization the moral order becomes smail. There are ways in
civilization in which the moral order takes on new greafness.
In civilization the relations between the two ovders are varying
and complex.

The great transformauons of humanity are only in part
reported in terms of the revolutions in technology with resulting
increases in the number of people hiving together. There have
also occurred changes in the thinking and valuing of men which
may also be called ‘radical and indecd revolutionary innova-
doms’. Like chaages in the technical order, these changes in the
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intellecrual and moral habits of men become themselves
generatve of far-reaching changes in the nature of human
living. They do not reveal themselves in events as visible and
particular as do material inventions, or evesn 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
revolitions with particular spans of years. Yet the attempt to
ideniify some of the transformations in men’s minds can be
made.

One might begin such an attempt by examining the manner of
life of the most primitive people we know ioday, 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
litde knowledge of the history of some civilization shows us
became influential in changing human life. We sce some far-
reaching change in the moral or inteliectual life of the Western
world, perhaps, and so guided we retixn to the primitive
societies to see if it had a beginning there. 8¢ we might come to
some understanding of some of the relations in history between
the two kinds of orders.

As o the trend of this relationship throughout history, T have
one gencral impression, It is that the moral order begins as
something pre-eminent but incapable of changing itself, and
becomes perhaps less eminent but more independent. In folk
society the moral rules bend, but men cannot make 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 dogree, taken in charge. The story of the
moral order is attainment of some autonomy through much
adversity.
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LATER HISTORIES OF THE
FOLK SOCIETIES

I the long view of human affairs, the food-producing revolution
and the 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 Chinesc as Yang
as opposed to Yin, Toynbee remarks that for 98 per cent of all
human history mankind reposed on the ‘ledges’ of ptimitive
human nature ‘before emtering onm the Yang-like activity of
civilization.’

From the position we occupy on 4 higher ledge, looking down
on what Toynbee conceives as the dead or apparently paralytic
societies remaining or resting on lower ledges, his foremost
question is: How did we get kere? The question is as to the
genesis of civilization. Toynbec secks the general circumstances
which attend the birth of a civilization, 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 diffcrent answers have been given by Spengler,
Toynbee, Sorokin. The question takes on a2 multitade of specizl
forms as attention is fixed on particular aspects of the 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,? in the specific necessity to control waters for
irrigation and other human use. Ot they may be found in a more
mclusive and generalized successful response to some sort of
challenging difficulty, as Toynbee finds 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 bunt, war, or public works,
requiring regulation,

These great questions are for those who have the scholarly
competence which they demand. The inquiry inidated in this
chapter starts from the humbler viewpoint of the folk societies
themselves. The guestion here is not, How does civilization
come about? but, What becomes of the folk society? Instead of
addressing the main outlines 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,
origmally folklike in its manmner of life, and fairly recently
transmuted into socicties with new and different manners of
life. Here begins a sketchy review of the transformations of the
folk socieries. Some of these socicties have remained on the
lower ledges of Professor Toynbee’s precipice. How did others
come 0 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 precivilized times? Toynbee’s insights into some of
these transmutations 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 time we attempt some account of the wansformations of
the folk societies, there is not very much left of them. The
civilizations of the last five hundred years have destroyed them
or have altered them with very small exception. One civilization
that developed in Western Europe during very recent times
indeed has reached into almost ali of even the remote corners
where they most successiully persisted in the primary condition,
‘I 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 exception.” Most
of the folk societies of precivilized times are no more: Such as
survive are @ mere handful of the population, relative to the
immense numbers of the civilized. Anthropology, a product of
the Western civilization which, chiefly, has destroyed the folk
societies, is the chict agency to bring the survivors to general
notice. The anthropologist sees these survivors as marginal to
civilization, cither because they lie on the outer edges of the
continental masses where the civilizations arose {the Australian
blackfellow; the Eskimo), or because civilization, swirling
around them, leaves them in some relatively inaccessible valley
or mountamn side (the Vedda of Ceylon; the Ainu; the Cora
Indians).* In some of the anthropological reports, the surviving
folk society is presented as if it were less influenced by civiliza-
tion than is actually the case at the time of the study; many an
ethnological report is something of a reconstruction, a descrip-
tion of the people at the time of their grandfathers, ot an account
of life at the time of the investigation with the influence of the
trader, the missicn, or the school somewhat underemphasized.
When the purpose of the investigation is to provide the com-
parative science of society or cultuwe with another independent
case 10 compate, this is proper, In the present connexion, how-
ever, it is just the kinds of changes that have been broughs about
in the folk societies that ave the centrs of infcrest.
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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 ¢ther
types, Some of these types can be recognized as common and
perhaps relatively stable. But with later history, the types become
80 many, so intergraded, and so rapidly changing as to defy
analysis.

'This remaking of man was the 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 neolithic farming
settlement and the ancient city existed in Iraq before Eridu zad
other cities were distinctly cities. In such towns, says Braid-
wood, he would suspect that there were adminisirators, 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 culminated in city Life.

But whether or not we distinguish town from city in this
period, the first important differentiation of socictal types took
place in these cities and proto-cities. Rather than say each rime
‘town and ciry’, 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 ara
new kinds of men, not only because they have found new kinds
of economic support, but because, in the greater impersonality
of their relations with cthers and i their relative independence
of the village community with its local culture and ‘imward-
facingness’, these city men have a new world view and essential
style of life.

The developing city required scosomic suppert from a
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wider and wider area of productien, and so affected, at first only
in terms of labour, 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. T suppose that a Sumerian city, or an
Egyptian kingdom, drew its supplics fram 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: Bybios, in Syria, be-
comes a semi-Egyptan city; after Assyrian mevchants have
settled in Cappadocia, a variant of Mesopotamian civilization
develops there.’ 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 Western-managed tropical plantation, in
the African kraal, the American Indian r¢servation, 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 third millennium befote Christ, use the
word ‘peasant’ for those peoples close at hand whose labonrs
made the city possible. The word points to a human type. Rather
than usec it, as some have,® for any community of small-scale
producers for market, let us regerve it for this new type. It
required the city to bring it into existence. There were no
peasants before the first cities. And those sutviving primitive
peoples who do not live in terms of the city are not peasants, The
Sirionie 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. e
lives where he has always lived, and the city has grown up out of
a kind of life which, in fundamental cusiom and belief, is his
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too. Perhaps its influence came to him from near at hand, and he
has walked to the city to sell his produce or to contribute his
labour; or perhaps the nearest city is so far away that its in-
fluence has reached him only after long delay. But in cither case
he is long used to the existence of the city, and its ways are, in
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 ate 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 associations, ‘a
mechanism for collective saving and lending’,” and these
institutions function in terms of money. "They exist in villages in
China,® in Japan,” and in India.*

The relations between peasant and town or City are expressed
in part in financial insritutions. Gain is calculated; some crop
or other product is sold, in the village or elsewhere, to a buyer of
a mmore urbanized community who pays in money. Taxation is
also present; when tribute is regularized into taxation, a tribal
people is on the way o becoming peasantry. In certain East
Indian villages the accountant is an important specialist.'’
In the Chinese villages described by Fei,!” the peasant requires
the assistance of townsman or ¢ity man to finance his agriculture.
A town collector of rice sends an ‘agent boat’ 1o the villages; the
agent gets the townsman collector to lend rice to the peasant
when the peasant has no more; the agent guarantees the return
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of the rice 1o 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; the rate
of mterest is very high. In Fast Indian villages the money-
lenders that interested Henry Maine when he wrote of Indian
village life eighty years ago'® sdll flourish; recently their
operations have come o be regulated by modern law; they stili
function ‘and in a highly sophisticated way ; they generally cover
vast areas, working in teams and visiting their fixed villages along
the bus aund rail lines at least twice a year; they establish credit
ratings by systematic interviewing and by taking help from local
agent-gpies.’t* Pawnbrokers in the towns probably account for 2
significant part of the village credit in India."” We may sum-
marize the economic character of the peasant village by saying
that it combines the primitive brorherhood of the precivilized
folk commumity with the economic nexus characteristic of
civilized society. So far as the peasant community faces inward,
the relationships that composc it are stifl personal and farpilial
but now they are modified by a spirit of pecuniary advantage.
This pecuniary spirit contributes to the formation of an
added dimension of the peasant’s social life: in the peaceful and
stable relationships with cutsiders. The peasant village main-
tains its local solidarity, its folklike inward-facingness, but now
qualifies the sharp exclusiveness of the primitive settlement with
institutionalized forms for admitting strangers. In the idealized
typical folk society all members of one’s own community are
kinsmen; all others arc enemies. In some real primitive societies,
tinder original conditions of isolation, this condition is approxi-
mated; we remember Professor A, R, Radcliffe-Brown’s
account of how, to gain admitrance to a settlement of wnfamiliay
aborigines, this anthropelogist’s guide had first to establish, by
that dialectic of the kinship term so important there, his connex-~
ion by kinship with the greup 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, the East
Indian moneylender is in the village by right and necessity, but
be is not of it. The village fathers discuss their problems
without him. The simple agriculturalist will be admitted fully
into the moral life of the communiry, But for him to be admitted
there may be some ritval of acceptance, of adopton. In some
villages a settler may be admiited as a “soil brother’. Such
persons are admitied at par. They become like the native
born,

Bur the admission of one who will not become a full par-
ticipant in the local life, but will merely live there and serve it in
a specialized and instrumental capacity, is a more serious marter,
1 was present in a village of Mayan Mexican peasants when the
guestion was debated as to whether a certain travelling vendor of
city goods and buyer of locally produced swine should be al-
lowed, on his petition, to settle in the village and open a store.
The villagers had themselves already established smail 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 themselves and who would presumabiy have no
part in the religions 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 community,
the question may be as to the admission of travelling vendors
from the ouiside, who are not even allowed to pass a night in the
settlement. So, among the more primitive Maya of Quiniana
Roe, Villa, my associate ethnologist, had to appear as a travelling
pediar of cloth, medicine, and gunpowder as a first step in
gatting periission to reside for a season among them. With
established peasantry, however, the travelling merchant, the
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caravan trade, the permanent store kept by Arab, or Syrian, or
Chinese, or urbanite from Tyre or Sidon, come to be familiar.

The econemic 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 wcll as economic. Where the local community is stll
more or less tribal, the urban control may be exercised through
punitive expeditions, actual or threatened, but when peasantry
are fully present, the secular aud 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 burcaucrats in the yamen.
Or the village leaders, the panchayat, or the elders of the mir,
will deal with the outside power in ways fo which they have
become adjusted. These varying forms of political adjustment
to the central power come into being whether the 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, afthough in this case the influence of
the city appears in the manor and ruling elize, 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 instititions 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 their entertainment; the conditons of peace and
relative freedom of movement make it possible for mavelling
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entertainers 1o corae {o 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 labours of
the villagers arve interrapted by travelling singers and dancers,'”
In China dramatic performances entertain the villagers; the
companies may consist of amateurs organized locally, or they may
be made up of more professional players who travel from com-
munity to community. ** The Mexican peasant at festivais receives
musicians employed from 8 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 himself perhaps 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 yei been written. Bur it should be possible to
recognize the characteristic forms of adjustment 1w literacy. It
may be too much to say that in the ancient civilizations writing
rernained ‘a mystery, a specialized profession too abstruse 10
combine with manual avocations’;'® some of the earliest uses of
writing were in counexion with purposes appatently 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 alse 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
cither to communicate what is held in sacred books ~ traditionat
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writings of moral and religious force — or to communicate with
the city world in secular matters. In the viilages 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 mn each sub-tribe to only two individuals, who
passed on the csoteric art to successor-acolytes. The art was
uscd 1o read certdin sacred writings treasured by the tribe, or
to read communications from God convenienily reduced to
writing.?® In the fully developed Mayan peasant village we
found the use of literacy as the sacred specialists’ medium of
communication with tradition to be represented by certain
specialists who knew how to read iraditional prayers. But there
literacy had come also to have secular significance. Certain men
learned to read in order to understand written communications
from the town or city, and to keep the records and accounts
necessitated by the economic and political relationships with the
gity.?* Finally, in the villages stimulated to that effort by uwrban
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
townsman’s ways were looked up to, and the townsman was
literate; therefore the peasant wished to learn to read. Yet the
view persisted that in so far as literacy was a practical necessity,
it was enough that somebody in the village should be literate.
Today, when men plan to make all the werld’s peoples literste,
the artempts to do so encounter, among other difficulties, the
Himited mocivations of the peasant. Nor s it clear that universal
literacy would of irself 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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are included in his system of refationships of status. The tribes-
man or dweller in a precivilized band or hamilet looks across at
other such people to whom he does not accord a special status
within his own. plan of life. To precivilized man the outsider is,
perbaps, useful, different, hostle, dangerous, amusing, con-
temptible. But the peasant knows himself as a part of a moral
world in which the city man is also inciuded. The city man ex-
presses certain values, as of material success, or religious au-
thority, or special access to the meaning of Jife, which he, the
peasant, also cares about. Peasant and urbanite are, in certain
things, one society, and the peasant knows ji. It does not follow
that the peasant looks upward to the city man in everything.
Indeed, among such peasants as 1 have known or have read
about, there is characteristically present the atutude that in
certain important moral qualities, as for example industry,
physical endurance, honesty, and sexual morality, the peasant is
superior.

Undeterred by Sorokin’s conclusion® that there is lirtle
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 and Days, has attempted a characterization of
the Boeotian peasant of that time which might stand for all
peasantry.?’ Francis seeks the personality type of the peasant,
of the peasant’s ‘integrated pattern of dominant attitudes’ — his
sivle of life. In Hesiod’s pages, Francis finds a pattern of domin-
ant attitudes emphasizing a pracucal and utilitarian attitude
rowards nature, yet with such a positive valuation of work as sees
it as not only materially productive bui also a2 fulfilment of
divine command; a de-emphasis of emotion; a4 concern with
security rather than adventure; a high valuation of procreation
and children; a desire for wealth; and the joining of social
justice with work as basic ethical notions. The type of thought
and fecling which emerges seems (o me readily applicable, for
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the most part, to the Polish peasant as made knowx to us in both
science’* and literature,®’ to the Chinese peasant in so far as I
know about him, to the Kurdish peasant as Braidwoeod knows
hirg, and to the Mayan Indian and Guatemalan Hispanic
peasants with whom T have direct acquaintance. If there is such
a peasant style of life, the comparison of it with that of pastoral
warrior nomads, already attempted,®S might be developed.

The peasant appears as a huoman type that is recognizabie,
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 felk society with the new necessities brought about by
the city. The peasant society exists by virtue of the traditional
motal solidarity to be found in any isolated folk society; kin-
ship relationships are stll of first importance; the ends of living
are implicit and strongly felt, On the other hand the peasant
makes cerrain elements of civilization a part of his life; a trading
spirit, money, formal and Impersonal controls, whether econo-
mic or political. In many peasant communities the division of
labour 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 & balanced adjustment between moral order and technical
otder, 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 conpstituie, $0 1o speak, its other dimension of existence.
Peasants ‘constitute part-societies with part-culturcs’.?” Writing
of the Russian gentry at the turn of the nineteenth century,
Henri Troyat says that in spite of serfdom 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
at. %

With these thoughts to guide us, we may speculate as to the
origins of the peasaniry out of precivilized folk. We may imagine
that not all precivilized peoples were characterized by systerus 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 fill the role of peasantry., Even among
neighbouring 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, the introduction of agriculture presumably beat the
ethical system of many people who became farmers into ways of
thought and fecling 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 irans-
formed, we may distingnish a primary phase in which the
transformations were local and within 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_,?° the civilized arcas
of the world appear as ‘three tny patches of the carth’s sur-
face’ 0
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At this time only the primary phase in the transformation of
the folk societies had cccurred. Some of the agriculturalists near
the new cities had become peasants. Within the new cities new
kinds of men were coming into being; the administrative and
power-holding elite, the literati, certain kinds of artisans detached
from rural local communities. Farther away from the cliies more
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 ling, so to speak; their descendants
are familiar to us in Asia, the Middle East, Eastern Evurope. But
in the later phase, at the perivhery of civilizational expanse,
other kinds of peasants came into existence, 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 peasaniry. But here the transformation
required the adjustment of the indigenous Indian folk to a way
of life consistent with that of their Spanish ot Poriuguess
conquerors. The Latin American Indian begins as a member of
a morally independent folk 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 trans-
formation of tribal folk into peasantry culturally homogencous
with their urban elite are to be observed in Latin America.

Of the types of men brought about within the city itself, I
say little, for lack of knowledge of ancient history. In Harper’s
translation of the Code of Hanumurabi, I see mentioned a great
many different kinds of the specialists that existed in Babylon —
freemen and slaves, landlords and tenants, agents and merchants,
winesellers, priestesses, physicians, veterinaries, boatimen, herds-
men, brickmakers, tailors, and carriers. And in the city appeared
social classes, not merely people differing in prestige and power
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while identical in culture (as the social classes of the Kwakiut
Indians), nor classes represented by the difference between
invading congueror 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 roling clite of the city provided special
types of men within that more inclusive group. The typical
funciions developed by those specialists in reading and writing
who appear in civilization, the styles of life thar come to be
developed out of these fnnctions, and the characteristic positions
occupied by the literate in the new civilization and in its contacts
with other peoples, less or differently civilized, may some day be
described in a future sociology of civilizational types. ;

In emphasizing two contrasting aspects of the functions and
roles of the literate in the early and later civilizations, Childe
and Toynbee point to a difference that might deserve the dis-
tinguishing terms that these writers give to the two kinds of
Literate people. Childe’! is impressed with the separation
between craftsmanship and literacy in the early civilizations,
and with the ‘scholastic attitude’ developed by those clerks who
used writing to set down traditional lore and knowledge and
who came to develop the exact sciences and philosophy. Some
of these became custodians and interpreters of sacred books, In
this aspect of their functions, internal to the developing civiliza-
tion, we raight 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 culiure thar has become civilization. They
carry it forward info a more systematic and reflective phase.
Called into being by z revolution in the technology, they are
themselves to become the agents of distant transformations of
the moral life.

Toynbee,* on the other 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 10 be lived in the style impesed by the intrusive
civilization upon the aliens whe fall under its dominion’.??
Such are the Oriental diplomatists who learn to deal with
Westerners, ‘the civil servant who has picked up the practice of
conducting the public administration according to Western
forms’, 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 intelligentsia ‘is born te be
uthappy’. He belongs to two worlds, not one; he is a “marginal
man’.?* In the Mayan village of peasants which I knew best,
some years ago, the Hteratl were represented by the muaesiros
cantores reading and interpreting the sacred prayers; the intelli-
gentsia were appearing in those men who learned the ways
and the writing of the 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 ouiside. But at this
early stage of differcntiation of literate types, the two tendencies
may appear in the same individual.?®

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 with cultures 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
Mediterrancan civilization upon peoples north of these centres.
Here we may try to think of the effects of the expansion, not as
diffusion of civilization, but as the producrion of distinguishable
social types.

We start again from the politically and morally independent
folk society. The cxpansion of c¢ivilization in some cases pushed
up to such socicties, or flowed around them, leaving them
politically and morally independent. The Lolos on the Chinese
frontier, or certain American Indians not yet put on reservations,
Hlustrate this situation. These became enclaved folk, In some
cases, as Hlustrated by the Hopi Indians, the political indepen-
dence may be partly lost while the moral independence is largely
maintained, 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 uncomimon
outcome. Toynbee?® mentions three such cases: the Scottish
Highianders, 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, it 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
raotal 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 Bocke,*”
iflustrate such a people. There are many such in Africa today as
well.
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In the long rum, however, the folkways of most of these
peoples are transformed into a manner of life which approxi-
mates that of the invader, If such peoples are not carly 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 reaciion in which lecal culture
is reorganized. These reactions, restorations of moral order,
receive some attention in the next chapter. One such might be
mentioned in the 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
ran 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 alsoe fo
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 groups, now in closer association with one another than
was true under aboriginal conditions. There is coming about a
sort of generalized American native folk. Today the generalized
Indian is aimost one minotity people. Pan-Indianism is both a
culture and a cause. Onc imagines that a similar development
might later take place in Afvica; it begins already, at least in
West Aftica.

The foregoing has been written as if the separate isolated folk
societies merely remain where they are and are rransformed in
situ, as the archaeologist says. But this is not the case. The ex-
pansion of civilization results in vast and complex migrations of
peoples. The effects 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 account of the wansformation of the folk societies,
I mention aspects of these cffects 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 1 try to consider the later relations
between technical and moral crder.

The expanding civilization may in cases remove whole
populations of folk peopies 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 culture may
resume its life in the new land. The Bush Negroes of Dutch
Guiana® approximate such a condition. The Arizona Yagui
suggest it3% they are a wansplanted folk. The causes of the
migration of the ancestors of the Gypsies from their home in
Indiz is unknown. But the ontcome has been an oddity: a
world-nomad folk. ‘ They certainly have an ethos all their own.”#
They have adopred vagrancy as a style of life. When the folk are
removed in such a 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 folk life, bixt now
chiefly out of elements of living provided by their conguerors.
The plantation Negroes of America arc remade folk. The process
of making folk is not something that went oa 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 smudy of eulture in the Yucatan peninsula? was that
these Indian peoples who, having been peasantlike serfs on
plantations, retired into the bush afier their unsuccessful war
against the white couqueror becamae in a cenmury of chosen
isolatdon more folkiike than they had been. The folk culture
thar continued to develop in the bush was made up of more
Europeaa than of Indian elements. Yet in the integeation of
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custorr 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
foik-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 effects 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 the 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 1o affect distant peopies, 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 the peripheral local community, as
in the case of freshly isolated Indians of the forests of Quintana
Roo, or among isolated American Negroes, Or the rebuilding
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 figure, within the life of
the moral order of mankind there is a perpetual anabolism and
catabolisn.

The coming of the civilizations disturbed, probably for ever,
the primerdial relation between these 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
archacological evidence for an Indian cult celebrated in a
Sumerian city.*® There 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 the 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 the bottom up, we have met with those kiads
of peoples whom Toynbee calls — in an unusual extension of
meaning — ‘the proletariats’.* These are in part within the
civilization itself, the ‘internal proletariat’. This proletariat is
made up, he tells us, ‘of the disinherited and uprooted members
of the society’s own bedy social; partially disinherited members
of alien civilizations and primitive societies that were conguered
and exploited without being torn up by the roots; and doubly
disinherited conscripts from these subject populations who were
net only uprooted but were also enslaved and deported in order
to be worked to death on distant plantations,*® These words tefer
to the internal proletariat of the Hellenic civilization; other
proletariars 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-
ton and have turned against it, using, in the violent form of the
response, the new instruments of the technical order of the
civilization. ‘The surrounding primitive peoples are no longer
charmed but ave 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, partly
civilized American Indian peoples on the American fronter,
acting either as warriots against the whites, or as creators of
new nativistic religions.

The point about Toynbee’s proleiarians in owr 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 . . . a consciousness — and the resentment that this coascions-
ness inspires ~ of being disinherited from his ancestral place in
society.”® The reaction Toynbee finds may be an explosion of
savagery, ot it may take the form of a religicus movement, The
proletarian is a preduct 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 swareness. With civihization the problems of
the moral order move to 2 new level of struggle and achievement.
1t is the level marked by self-censciousness, of sense of depriva-
tion, and of conscicus 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 anthropelogists. These two played their parts
in the mansformations of the folk societics. Of the many folk
peoples thei existed in many parts of the carth five to ten
thousand years ago, a few, already provided with granaries or
with food amimals, built themselves 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 hoth disorganization and
regrowth of the moral order. While the literati were using
reading and writing to transmute the old sacred tradition of the
folk inte science and philosophy, the old tradition was being
broken down under the mfluence of commezce, specialization of
usefunl function, and the movements and mixings of peoples. The
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style of tife of the city included doubt and dissent, and ultimately
the displacement and dissatisfactions of those new and city-
made kinds of pecvles, the proleiariats. Meanwhile, as the
civiiizations moved ountwards to meet peoples still tribal and
folklike, they slowly transformed the country people nearest at
hand into peasantry. Farther away, the city men dealt with
tribesmen and rulers of barbarian states, and here still other
styles of life came into being: folk enclaved within civilization,
policed or protected, and yet retaining the moral predominance
of folk life; peoples subordinated to the rule of the city men or
mn long continuing warfare with them; peoples transplanted by
their captors to new lands, there in ignorance and isclation again
1o become folk, perhaps to be taken into the technicsl and moral
orders of their conquercrs, 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 sew
sense of the separateness and importance of their style of hife.

The phrase ‘style of life” has come into this discussion to
meet the need for a terr that will suggest what is most funda-
mental and enduring about the ways of a group persisting in
history, ‘Ethos’, “basic culture patterns’, “values®, ‘configura-
tion of culture’, and ‘modal personality” are other terms which
have arisen among anthropologists 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
betief which go to imake 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 gettng a
living in so far as these contribute to the shaping of ideas of the
good life. The term emphasizes the judgements, implicit or
expressed, ss to what right conduct is. And not excluded are
the lesser tastes and prefercoces that give to a people its
characteristic flavour, so to speak. When Lionel Trilling writes
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of manners, as ‘a culture’s hum and buzz of implication . . . half-
uttered or unuttered or unutterable expressions of value’,*
he is thinking of the style of life.

The phrase has a usefulness here; it need not be continyed.
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 fo their own lives in the future, Toynbee’s internal
proletariats are for a time without style of life. The disinherited
who followed Spartacus as he raged up and down the Italian
peninsula were then withour style of life. But a shepherd on the
Lills of Galilee has a style of life; so has a Hopi Indian; so oo
had an aristocrat of the ancien réginme.

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-
fluence during the long period berween 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 American 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 scparate moraily: rural farmers and
suburbanites. In the cities themselves ways of living develop in
which the continuity from gencration to generation is impaired
or almost lest, 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’?®" In modern civilization
the making of new forms of man takes new turns, which may
demand new terms for their description.



3

CIVILIZATION AND THE
MORAL ORDER

DuRrING that long period of human history when there were
no ¢itles, the relations beiween one folk society and another did
rot often involve, we may safely assume, the conscious struggle
of an ethical system to maintain itself. If today we lock at the
attitudes that prevail as between two primitive peoples, each with
its own settlement or teriitory, we see a sease of superiority and
perhaps of hostility. But we do not see a fear of moral ssszult.
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 Imuri forest)
distinguish four ranks or orders of Lving beings: people, pyg-
mies, chimpanzees, and other apimals.’’ Primitive men may
scize horses or take heads from a different and neighbouring
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 & traditional ethical system, The Cheyenne Indian hated the
Crow Indian as an cnemy to cngage in physical encounter, not
mozal encounter,

It may, however, have happencd, as it has happened i
historical times, that one folk society comguered another, or
that a folk people of one wradiron and group consciousneass came
to settle, for one reason or another, among a people of & different
tradition and group consciousness. In so far as this happened
before the rise of citles, it presumably did give rise vo the fear of
Joss of one’s own way of life. We must enterizin 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 from recent timnes, the
threatened community did o more than to shut itself away from
the other community. For two and a half centuries a communify
of Tewa Indians has lived among the Hopi of First Mesa. They
maintain their cultural integrity. Marriage with the Hopi was
for long prohibited; the Tewa never speak the Hopi language
though seme know it; Tewa ceremondes are kept secret from
the Hopi; 2 myth of an ancient curse sanctifies the cultural
separation.? But we do pot 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 regenerstion are creatures of civiliza-
tion. It is through the city that the many moral orders confined
to small local communitics become something to be defended,
struggled for, remade.

It is the city that makes world-wide and conspicuous the self-
conscious struggle to maintain a traditional ethos, as it is in the
city, in the first place, that traditional morality is attacked and
broken down. The contlict on the religious or ethical level
between city and country, urbanite and peasant, sophisticated
mind and simple villager or wibesman, is an ancient and
familiar theme. It is known to us from history and from eth-
nology. In the Maya village of Chan Kom, to which my mind
gver reverts in these connexions, my good friend, a certain
thoughtiul villager, saw with dismay the 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 of an urbanization for which he had put forth
great effort, he began to view the city as a source of moral ¢vil.
“With the road will come drunkenness, idieness, vice,” he said.
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So, too, after David had made Jerusalem the Israelite capital,
and after Sclomon 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 Jacob, and hate his
palaces: therefore will 1 deliver up the city with all that is
therein.” 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 2 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 the 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
meral 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 the supreme human type, 1©
accept his assertion that ‘world~-city and province are the basic
ideas of every civilization’.* The relatons 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, unfiuitful, deeply contemp-
tuous of the countryman’.’ And there are mow provincials,
people whose character is determined by their relations with the
city. These relaticns are ethical; in the provinces as within the
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city itself traditional values are doubted, defended, atiacked,
and perhaps restored, Henceforth there 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 raicher keep the 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 seemas 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 socicties, 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 cousistency and paramoumi(cy;
enter the invader in person or by his tools and his teaching, and
the 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 smidy of the natmural 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 the Yucatec Maya, I
shall draw on information that Alfonso Villa and I gathered
about cvents that occurred in the histories of three or four
comminities in Yucatan or Quintana Roo, and on some of the
published studies made by the students of Maya civilization
beforc and just after the coming of the Spaniards. For all the
carly 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 communitics
of Yucstan will be included some references to conditions in
thie society of ancient Rome, as these seem 10 me comparable.
I should make it quite plain that I have not studied ancient
Rome, These sre impressions received from reading the
pages of Fowler,® Bailey,” and Halliday.® These impressions
arg included so as to suggest a rvesemblance in the history
of the moral order between peoples of different epochs and
traditons.

The first Maya cities were built between 500 B.¢. and 300 4.D.
The uncertainty depends upon alternative readings of the earliest
dates we have written in the Indian hieroglyph, and on the
possibility that future archaeology may uncover cities earlier
than the cnes we now know in ruined form. These ancient Maya
cities were cities in that they were centres of control of rural
people dependent upon them, and in that in them dwelt literati
who carried a folk tradition into a specialized, esoteric, and
reflective form. Although all ancient cities were presumably alike
in that they brought abour a distinction between dependent folk
pecple and some new kinds of urban people, the kinds of citics
and the kinds of urban people developed differed as each civiliza-
tion differed from others, The commerce that was found in early

esopotamign citics was probably not present, in significant
degree, in the ancient Maya city, Nor was the Maya city, if we
may be allowed 1o call it that, a place of residence of common
people. Itlacked streets for business ; probably it lacked markets;
and it was without great secular public works. It was rather a
great agglomeration of shrines and other buildings for religious
exercises, The permanent residents wete probably priesis and
other functicharies discharging religious and magical offices.
The ordinary people lived in small ruraf settiements separated at
considerable distances from one another in the forest or “bush’,
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These people came into the shrine-cities to waich or perhaps to
take some part in 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,
the period of the precivilized folk society from the period of the
theocratic aboriginal state.

Is it possible to say somcthing about the moral system, in-
cluding perhaps the religion, of the earlicr period ? Its very broad
outlines muy 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 1s said about these 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
fell, before and after the Spanish congueror and Christian
missionary had come, customs and beliefs that were intimately
connected with the life 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 cosmogonic conceptions,
the cycle of agricultural rituals, certain conceptions of disease
and purification -~ such elements of belief and practice are
reported by Bishop Landa and others in the sixteenth century;
and these we find again in villages studied in the twenteth
century.® It is the religion that I am here atterapting to describe,
the religion as a sort of guide or evidence as to the intensity,
localism, and degree of integration: of the whele mozal ordex. As
10 the values more generally, I can say almost nothing as to the
changes over these two thousand or more years. I think that in
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certain respects these moral conceptions changed in 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,

Appatently the students of the Roman religion at the time
when Rome was only a little settlement on the hills above the
Tiber 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 attempr 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 community
shared the same essential beliefs, and the practice of religion
was open to all. Nature had its sacred and personal atributes;
almost any aspect of nature was thought to have its indwelling,
awe-compelling force. The Maya saw the bush and the village
as under the protection of more personalized supernatural
beings (balamob); the sky was upheld at the four corners of the
physical universe by other beings (pahuatunob ), and the rain was
poured upon the earth by the rain gods (chaaceb), beings who
might grant or withhold material well being and who were
therefore to be especially appealed to and propitiated. Lesser
supernatural beings were associated with the deer that were
hunted, with certain sacred trees (the ceiba), serpents and
certain birds, frogs, and tortoises — these last being associated
with water and the fertilty that water brings. So the ancient
Roman saw forces — numina — in groves, streams, trecs, and
certain sacred amimals. The specialized Roman deitics at this
period were connected with the earth and the heavens, or with
agticulture (Jupiter was a sky god, Mars, an agricultural deity);

70



CIVILIZATION AND THE MORAL ORDER

and the same may be said of the named deities of the ancient
Maya. At the Roman hearth, the cupboard, and the door, there
stood other protective beings; the penates suggest the protective
balamob of the Maya; the lares suggest the Maya protectors of
the crossways and of the forest clearings. The relationship be-
tween gods and men was conceived as the maintenance of a
harmony through offerings and prayers; the pious Maya today
uses the word zaman for this state of harmony; the Romans spoke
of the pax dewm, 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 reaffirms, and
probably anciently constantly reaffirmed, between the deities
who grant rain and health and barvest, and himself, Sickness
was, in both Roman and Mayan village, in part regarded as a
consequence of moral transgression, and cure was accordingly
purification: fustratio was the Roman rite; the Maya have and
had their ancient lof ceremony — 2 rite whereby evil influence is
cleansed from the sick man or the afflicted houschold or
settlement. Ceremonies were domestic, or celebrated by the
people of the settlement for the whole settlement. The offerings
of the paterfamilias to the genius of the family or to the numina
of door or hearth are not matched by what I know of the Maya,
but the domestic first-fruit offerings, which the Maya siill make,
suggest a Roman demestic religious ceremony which may have
been more important in ancient times. In both villages the
agricultural annual round gave the occasions for ceremonies to
ensure good crops; at this early period the Roman Ambarvalia
was a purificatory rite to assure productivity of ficlds and animals
and the Saturnalia was a fectility rite. So, too, the Maya made
offerings 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 tdme come into use among the Roman villagers, so the
agricuttural calendar of eighteen periods of twenty days plus
one period of five days was followed by the civilized Maya. It
is probable that in Yucatan the divinatory compound series
of thirteen numbers and tweaty names had also come into being,
probably independently of the study of the solar year, and this
the villagers used to guide them in choosing days formunate or
unfortunate for this venture or for that. The two kinds of
knowledge represented by these two elements of calendar, the
solar year of eighteen-day months, and the divinatory cycle of
260 double symbols of good or ill, were probably separately
maintained by two separate kinds of developing specialists. The
combination of the two calendrical conceptions into one system
and the extraordinary, complex development of this compound
system in esoteric calendar and astronomy were the work of
literati of the next, or first urban, period.

Then, these, in a few casual words confusing Maya and Roman
in a manner to outrage 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
the world. It is g state of society in which the technical order is
still subordinated to the moral order, in which the local com-
munity is a single, well-integrated moral copimunity, without
separation of classes by important differences in knowledge or in
faith, in which scepticism and sense of necessity to defead or to
modify the ethical ideas are presumably absent., Vet while the
people are religious, the religious rituals in these two cases are
practical in thar they are concerned with health and wealth.

For the Maya, the second period to be distingunished is the
period now called the Classical. It began about 320 A.p. when,
go far ag we know, first appear initial series dates in the ecarly
sheine cities. With regard 1o the interest the peviod has for us
here, we may say it did not end until 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. I 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 deitics they address are those pamed in the much more
complex rites carried out in the sheine cities, The city priest
and the rural farmer see the same guadrilateral, layered universe,
appeal to the same rain-gods, regard anziously the same cycle of
the seasons, and conceive the duty of man to be the maintenance
by ritual of the sacred contract between the gods and man, But
now the priest in the shrine city has the authority to manage the
principal ceremonies, on behalf of the whole community, rural
dwellers included. The religion has now a public and tribai
function. Some part of the whole religious and moral life is
maintained for the common 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 the time of tradition
and the time of mythical prophecy. Under their direction the
initial series dates are now writien. Some of these inscriptions
contain what we might call typographical errors ~ characters in
wrong positions, ot substitutions. These garblings of the in-
scriptions may have been deliberately made for magical orx
religious reasons, or they may merely suggest the gap in know-
ledge that was coming about between the priest and the work-
man who carved the glyph. At any rate, there has now developed
a serics of intellectual and religions conceptions abeut the move-
ments of the heavenly bodies and the interrelations of time
periods themselves of staggering complexity. The mental world
of the literati and that of the rural farmer have now separated.
The ethics and world view of the two are still at bottom the
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same, but the complex conceptions of the literati now reach far
beyond anything of which the rustic could cenceive,

This is the period i 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.
Spinden'® thinks he 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 with
the period of the Roman city-state. The old genius of the family
is now matched by a genius populi romant; 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 uppet-
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. Fiteracy has produced speculative thinkers, and
scepticism i not uncoMmon.

Because Rome was less isolated than the ancient Maya cities,
there had begun in this period of the state and the speculative
thinker, an introduction ntc Rome of those elements of forcign
religion which, at the corresponding period in Yucatan, we cannot
see from the archacological record. When the city-state develops,
Roman religion is already 2 mixture, including many Etruscan
elements. So the two periods are not quite equivalent. There
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began earlicr at Rome than in the Maya ares that intrusion of
elements alien to the indigenous culture by which I would
distinguish the third Maya period, the period including and
following the entrance into the Yucatan peninsula of Nahua
culture and religion from Mexico to the west. T 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
gencrations they have been incorporated into the tradition
generally prevailing in the cormunity. In Yucatan we see the
new cult of Mexican origin in the architectural adornments of
later buildings at Chichen 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 new 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 office
to establish, through their knowledge of Nahua 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, Bur on the whole there 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 Rorme to the end
of the Second Punic War, Bailey recoguizes this as a definable
period. Commerce and contact with peoples outside the penin-
sula had brought abeut the incorporation into Roman religion
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of Greek culis — of Demeter, Dionysus, Persephone, and the
cult of the sibylline bocks. New rituals were introduced : one in
which images of gods were exhibited on couches and presented
with food; and the supplicatio, 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 essentiaily 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 the folk followed by the addition of a public and
state-managed moral order with speculative intellectnal develop-
ments, accompanied or followed by more or less syncrefism 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 centres of civilization
the moral order of the folk puts forth its civilization, however it
may be stimulated from older centres, and as the town and city
appear, so appear the state cult, the managed rcligion, 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 the moral order. It is the period in which Toynbee’s
prolefariats, 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
people whe believe some part of one system, or seme part of
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another, or believe in none. Ancient traditionsl forms arec re-
peated with their meanings lost. The more educated becore
rational or sceptical. In Rome this condition prevailed from the
Second Punic War to the end of the Republic. The disasters of
the Second Punic War were a blow to the social order and shook
the moral order. Omens and portents multiplied, indicating the
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 new in
popular celebrations of city people, but the connexion with the
ancient agricultural life was Jost. Plutarch speculated as to what
might have been the meaning of the Lupercalia. It appeared to
him much as Hallowe’en appears to us. Cicero considered
whether augury hed any validity and defended religion as
necessary to maintain society., The official religion was con-
ducted by politicians; the priesthoods were offices of secular
power. Many educated people withdrew from all this. Stoicism
was a reflective philosophy for the conduct of life under con-
ditions of moral decay. Something called “the religion of the
poets’ appeared, 2 self-conscious pseudo religtoa.

Such a period of break-up of the moral order we cannot
describe for the Maya of Yucatan, What corresponds to it, the
period immediately after the Spanish Conquest, was occasioned
by 2 sadden, viclent, and disraptive invasion of a people from a
civilization very different from that which was native, It would
be hard to compare it with cvents in Imperial Rome even if we
had the facts about it. And we do not have the facts. The con-
version of the Indians to Catholicism is presented to us chisfly
in self-justificatory accounts written by the conqueror or the
converter. Some of the conversions were not as far-reaching in
their effects on the converted as the missicnaries 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 the images of
their gods, the prohibition of ritual dances, the forced communi-
tes under Spanish mission rule, the labour on haciendas, and
especially the almost complete removal of their priestly and
philosophic elite ~ what A. V. Kidder has called the decapitation
of Maya socicty — must have constituted a drastic revolution of
life. In certain of the books of Chilam Balam 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 Dips, came the beginning of our
misery.

And the Indian narrator proceeds to list the miseries which
began with the European invasion, from purse snatching to
forced debts, compulsory service, and carnal sin., In Yucatan
after the Conquest, culture ~ now a mixed culture — 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 siow 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 in the country
there developed relatively consistent ways of life. The sharply
distinguished social classes of the city pursued distinct and yet
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fondamentally united ethical paths. In the villages Catholic
Christianity was accommeodated to the indigenous religion and
worid view. The Indians, now peasants in relationship to the
more Hispanic city, reached the emphasis of those values
characteristic of the peasant which 1 mentioned earlier. In the
villages most remote from the city, where the later influences
of urbanization hardly reached, the unification of elements of
living derived in patt 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
most 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 rcintegration of
codture, this restitution of moral order, was going on, at the
same time the later urban influences were affecting all com-
imunities in Yucatan, and of course most strongly the towns
and the provincial city, The twenticth century saw great
changes in Mezida, 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 staie of the moral
order, Metida suggests to me the Rome of late Imperial times.
Catholicism remained # genuine religion for some, 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 the
allegiance of the people. In the lively interest in spiritualism,
theosophy, and other new cults which was to he observed in
Merida, and in the developing scepticism and general disbelief, I
sec again a parallel with later Rome.

The account I have just sketched of the history of Yucatan ~
now setting aside any comparisons with 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 the ideas of native tradition. Throughout pre-Columbian
tirnes the technical order developed very slowly and elements of
culture introduced from alien traditions were incorporated into
the indigenous culture, leaving the moral order substantially
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 medern Western civilization
began, and continued, with accelerating effect, to threaten ihe
re~fashioned mworal order. Some of the consequences of these
new influences were the subject of the study of four commumnitics
irt Yucatan, the results of which have been published.'®

The changing forfunes of the moral order in Yucatan have
been here prescanted as affected by two things which have not
been separated: the expanding fechnical order; and the mooit-
plicatior of contacts and communications. It is perhaps not
possible to separate them, or at least not necessary to separare
them. As commerce grows, as means of communication zod
transportation are multiplied and improved, as political
authority is cxtended over wider areas, people are always maoved
around and brought into new communication with one another.
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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 the relationships between technics and ethics into which I
have ventured, a serious error or deficiency. Before 1 try o
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, the 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 concep-
tion, the 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 arcund
nto pervasive new communications with one another, or else
when the technical order develops rapidly within an indigencus
civilization, the moral order is thrown into confusion and its
authority declines. Of course these two kinds of happenings tend
to oecur together. The former — the sudden intrusion of the
invader who makes over a conquered society — was the iinportant
fact in the disorganization of native moral order which rnust
have occurred when the Spaniards conguered Yucatan, It was
the fact that caused the Melanesians reported by Rivers to lose
interest in life. ‘The second happening, the rapid development
of the technical order of an indigenous civilization, combined
with the intrusion of alien ideas in the case of the decline of the
moral osder of Imperial Rome.

This simple view of what goes on generally amounts to say-
ing, in short, that the ethical convictions of man strengthen or
weaken solely with the events of technological development and
with increased ot decreased communications. This view identified
civilization solely with the technical order. It makes civifization
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an invariable eneray of the moral order. It sees the results of
civilization as a decline in moral ordet only.

This view seems to me cotrect 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
se¢ 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 moral
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 ethical life, and then some
political invention — foreign rule, or an impetrial system, perhaps
— is developed, itself a feature of the technical order, to take
account of these new and probably troubling relaronships,
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 shead so as
to produce the lag.

Moreover, it scems 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
hale at some point in development where the morsl 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 that they share one. So the tribe, the city-
state, the nation are such approximate identifications of equival-
ent units of society, peoples that are both a technical and a moral
unit. Yet as one looks at any one of these politico-moral societal
types ag 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 confiict 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 Iook forward to the extension of the
moral order to larger societal units, which will in turn 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 ail the people of the
world. As did Wendell Wilkie, some of us begin to talk ag if
there were a world community, a global Geseflschaft. And then,
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 15 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 nniversal federal government that would both express and
create the 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
n 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 rechnical
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 transformarions in human living?

This immense and long-considered problera may be here
scparated inte two parts; as the question is asked of human
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history before the urban revelution; and as it is asked of human
history following the urban revolution. Childe, the leading
student of the prehistoric period, recognizes that in a socicty its
‘economy affects, and is affected by, its ideology’.!* But he
thinks of the 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 1o me inadequate, but it is certainly more plausible for the
precivilized period. At any rate, we have no 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 the
urban revolution, the nference can be based only on what is
suggested to us by the littde we know of ideas in the history of
isolated surviving primitive peoples. Some examinaiion of this
aspect of the problem will be offered in the fifth chapter.

For the recent part of human history, zot just after but long
after the urban revolution, the role of ideas in history is obvicus
to hundreds of scholars. It is a grear theme of Western historio-
graphy and philosophic writing. For the West, at least, and
certainly after Tonia 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. “'T'he distinguish-
ing mark of modera civilization is the number of instituticns
whose origin can be traced to the initial entertainment of some
idea.”’s With the development of writing, literate and reflective
people, and enlarged opportunities to travel, to communicate,
and to think things over, the power of ideas to create ideas and
of ideas to create institutions, greatly increased. Some of these
ideas - some of the powerful ones — have to do with the righs,
the good, and the true. We may describe this change by saying
that from now on the moral order is self-regenerative. While the
technical order continues to expand, and to have profound in-
fluence on the moral communides of mankind, these com-
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munities now have a new power to create values that in turn
demand, whether they be successful or no, the comtrol and
limitation of the development of the technical order,

Here I assume only the very modest task of emphasizing some
of the ways in which, after the rise of cities, ideas sre influential
in history. The needed correction of the sketch already given
as to the characteristic relations between techmical order and
moral order is this: 1t is not ¢nough to say that the technical
order is destroyer of the moral order. It is not enough to identify
civilization with 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 inte disbelief and a loss
of will to live. Through civilization also people are stimulated to
moral creativeness. Civilization is glso ideas in history. It is new
vision, fresh and bold 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 the
first and obvious aspect of civilization. Teo write these things i5
to write things so obvious that 1 am almost ashamed to write
them. They need to be asserted, however, if we are io connect,
in some degree, the views of human history seen by archaeclogist,
historian, and ethrologist,

When began the infiucnce 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 simply
as a sort of automatic and inevitable growth of the technical
order? Archaeology shows us the ever-widening avea within
which the prehistoric and ancient peoples exchanged goods, and
it shows the incrcase in the quantity and variety of these goods,
1t shows us the improvement in the tools of producton, in the
construction of public works, in the rapidly increasing migra-
tions and inrer-communications of peoples of different heritages.
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With written decuments to aid, we are shown the extensions of
political anthority, 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, thete was an idea in
history. Then, to the multitude of separately and personally
motivated exchanges of goods and services was added a com-
petitive spirit characteristic of a people, a trait of culture, an
idea of 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 programme of political expansion?
John 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 “‘manifest destiny” to extend one culture in
domination over another’. The god-king and the other gods
‘supported the extension of the fromtiers of the land’.’® A
sense of manifest destiny is an idea in history. Tn reading
ancicnt history during Hellenic and Roman times do we not
encounter if?

A consciousness in a people that it is their mission to extend
their rule, their customs, their kind of law and justice, over
peoples different from themselyes is such an idea as now
supplements and guides the automatic extensions of the
technical erder. It controls and it justifies an expansion engined
by power — commercial, military, polirical. Surely, as in the
extension of Hellenic culture into Asia through Alexandet, ot
in the cxpansion of Western civilization with the aid of such
ideas as the white man’s burden or the manifest desiiny of the
United States, it has great consequences for the moral order, and
it may, a8 i the concepticn 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
technical fact. And all of them contain an assumption as to the
superiority of right or privilege of the expanding pecple over
others. And oneg ventures to say that all of them fail in the long
ruf,

I suppose that we do find ideas of true cthical and religious
creativeness within ancient civilized societies. Whete an in-
dividual with that great concentration of power which is not
possible in a precivilized 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 commonly come to
mind of such revolutions attempted by ancient rulers — the
monotheistic reforms of Akhnaton, and the attempt of the Ch’in
Emperor, Shit Huang Ti, to bring Confucian teaching to an
end in China - endcd in failure. Is it not true that the individuaily
led creativity in the moral order, which lasts, comes, not from
the people who are in the centre of the expanding civilization
and who have the power, but from people who feel themselves
outside it? Confucian teaching, as declared in that doctrine
called 1ao-rung, ‘orthodox transmission of the way’, was for-
mulated by a scholar-gentty who had lost, or had never had,
polidcal power. To become effective as a teacher, Gautama
Buddha had to give up material power. There is a certain
marginal or even proleiarian character in Toynbee’s terms abous
the world religions. And each of them raught the inclusion of
all mankind in the new moral order. These religions and new
ethical tcachings arose in a millennium when trade, travel, and
conquest had broken down lecal cultures, when thousands of
people had lost the sense of purpose in Jife. They may be recog-
nized as the first great expansions of meral order 1o transcend
the local community 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 creatvity of the dis-
integrated feik society in the form of nativistic movements. The
tmpact of civilization upon the primitive societies results in part
in the sumulation of new ideas, sew religions, and ethical con-
ceptions, Not all primitive peoples helplessly accept the con-
queror’s ways, or passively die out, or go down fghting 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
coming end of the world, the destruction of the white man, and
the return of the Indian dead. The new believers were to be
protected by performing certain rituals. This general doctrine
was restated in 1890 by a new prophet, and the Ghost Dance cult
then spread to many Indian peoples, all suffering 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
ameong disorganized natives to preach the end of the white man,
the return of the native dead, and a wey to sccurity and a new
future through the performance of certain rituals.

These movements are sometimes seen as wish fulfilments, as
projections of 4 hope of escape from frustration and despair. So,
no doube, they are. The doctrine is always a representation of
what despairing people want to happen. But also these move-
menis ate to be seen as instances of morsl creativeness. They
represent, in Hmited and local cases, the power of human intelli-
gence and insight to provide a fresh vision of a moral order.
Toynbee, to whom these prophetic Indians are among the
external proletasiats of the Western wotld, so sees them. He is
mpressed with the disposition of the lsaders of these native
movements to preach peace and rcnunciation of the material
powers of the white man.
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Civilization is creator to the moral order as well as destroyer,
Fhe breakdown of old local cultures is also an enlargement of
man’s view of the world. Indian tribes that before knew each
other only as enemics came, through civilization, to know each
other as fellow sufferers. And among the deracinated and the dis-
possessed, the internal proletariats of early civilizations, come
1o be forged, cut of what civilization did to them, a new sense of
common cguse. 1 he very pain of deprivation is the birth pang of
a new thought, a {resh teaching. The new teaching tends to be
more inclusive than was any of the old moral orders of any one
primitive society. In the Ghost Dance, in the Peyote Culr,
American Indisns of different traditions and languages find a
new brotherhood, though still qualified and much limited in
scope. The new sense of common cause may take a political
form and become a secular nationalistic movement. Then its
inclusiveness will be limited by the boundaries of that group
which secks freedom from domination or admission to the
comununity of nations, But the teaching of 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, on the
miraculous overtura of the oppressor’s power, on the freedom
of the local commuuity. Then it will only restore a limited moral
order. O, on the other hand, it has happened in a few cases that
the ethical content of the new ides, remaining apart from a
progzamme to achicve a political objective, has become streng-
thened and universalized. God became universal among the
oppressed Jews, and our of the immense creative idea of a single
universal deity and a universal moral imperative arose Chris-
tianity,

Cne veptures 1o say that from the record of history it appears
that those ideas in history which have the most force are those
which speak for everyome. The concept of manifest destiny is
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an idea that will unite the forces of a self-chosen people, whether
Egyptans 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 exciuded and the oppressed. On its
frontiers, both those within and those withiout, move against it
the creative powers of the human mind. The very universality
that appeals to those who have nothing to lose but their chains
resulis in a fresh affirmation of that other kind of idea in history
which has a long life and a great influence.

Such are the ideas in history of which Whitehead writes. He
tells us of the career in history of the conception of the dignity
of human nature, He makes us sce that such an idea has power
of development that is recognizable in and yet apart from the
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 dwell’.*7 It is the
idea itself which is the long-lived actor on the human stage. In
this way, says Whitchead 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 Whitehead’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 universal
human responsibility, to balance and extend the creative idea of
universal human rights. The exisience of these ideas does not
allow us to predict that they will onc 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 muddie along. When some men
utter these ideas, others speak of them as bold and forward-
directing dreams are always spoken of; they are unrealistic,
fanciful, Ttopian. So they are; but alse 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 communities 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 these
ideas could arise and the means for their wansmission and
reflective developmenr. Civilization is a new dimension of
human esperience. 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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4

PRIMITIVE WORLD VIEW
AND CIVILIZATION

WHEN we speak of “world view’ we make one kind of attemnpt to
characterize a tracditional way of life. ‘“World view” is one of
these terms which are useful in asserting something of what s
most general and persistent about a people. Such terms are re-
lated to the ‘culture’ of which the anthropologist makes so
rauch in that each represents the effort to deseribe 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 guali-
ties of a people, we have not many choices as 1o the manmer In
which to say it. We can artempt to say something that includes
all aspects of that mode of [fife; we can mention all the prin-
cipal customs and imsttutions of that society. Then we find
ourselves describing at length ‘the culture’, as anthropologists
have often done. Or we can seck out some few dominating or
underlying parts of these cusioms and Institutions, some of the
more general and persisting conceptions, and the appearance of
these in practices and institutions. Then we find ourselves tafk-
ing about fundamental themes or patterns. Or we can place
emphasis on the normative aspect of this great whole, and then
‘ethos’ appears, the system of values. And, in the writings of still
others are to be found attempts to define the manner and forms
of thought characteristic of a people. Professor Northrop has
attempted to distinguish Qrient from Occident in terms of a
difference in basic conceptions of the nature of things.' 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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cne hand and modern civilized peoples on the other, including
those put forward by Franz Boas, L. Lévy-Bruhl, Hans Kelsen
and Heary Fraakfort, and also the recent studies by Benjamin
Whorf? and mauy others of linguistic patterns and their con-~
nexions with national or ethnic modes of thought. And, finally
in this short list, I mention the interest recently directed to-
wards the characterization of a people, of a way of life, as if we
were characterizing a single human being. The attempt to
describe ‘national character’ is of this sort. In that case a people
is represented in terms of one generalized persomality. The
words that are then appropriate are the words with which we
describe some one of our friends or acquaintances, In thar
branch of the inguiry, the description is sometimes explicitly
made in terms of a “personality type’, and the explanation of the
formation of the type is found, perhaps, in the mode of rearing
children.®

The cultare 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 the OQught, The national
character of a people, or its personality type, is the kind of
human being which, generally speaking, occurs in that sociery.
The “world view” of 2 people, yet another of this group of con-
ceptions, is the way a people characteristically look ourwar

upon the universe. If “culmure” suggests the way a people look
to an anthropologist, ‘world view’ suggests how everything
iooks to a people, ‘rhe designation of the existent as a whole’.*
It is true that the term has been so broadly used as to include a
good deal of whar is more pariicularly emphasized by one or
another of the other terms I have just mentioned; mcluded in
‘world view’ may be the conceptions of what ought to be as
well as of what is; and included may be the characteristic ways
inn which experiences are kept together or apart - the patteras
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of thought —and the affective as well as the cognitive aspect of
these things also.” “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
18 large enough and loose encugh to evoke also the emotional
“set” of a people, their disposition to be active, or contemplative,
or resigned, to feel themselves distinet 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 “werld
view’, I think it is in the suggestion it carties of the 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 the view is taken. On the stage are
other 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 seen 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; but
this is a familiar kind of difficuity in the face of which we must
proceed. In our own world view nature is pretty cleatly seen
as something different from man and as something towards
which man takés 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, an
arrangement that the world view recognizes to persist and to
have consequences for man. The thing about world view thar is
different from culture, ethes, o national character, is that it is
an arrangement of things looked out upon, things in frst in-
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stance conceived of as existing, It is the way the limits or  illimits’,
the things to be lived with, in, or on, are characteristically
known. The difficulty 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 carly
confronted with the question: Whose world view are we talking
about? For this is a characteristic as to which the individual
men and women making up a society differ very much among
themselves, and especially differ from one another in the more
civilized societies. To let a list of customs and institutions stand
for everybody in a society perhaps does not do too much in-
justice to individual differences, and the same may perhaps be
said if we mention the paramount values of a people. To say
‘Liberty, Equality, and the Sovereignty of the People” may not
be to say anything very precise, but these resounding nouns do
probably stand for most Americans. The difficulty in character-
izing a complex people in terms of a world view is something
peculiar to that conception, namely, the fact that a world view
becomes for the people who have it a matter of systematic and
highly specialized reflective study and development. Would not
a study of the historic beginnings of the systematization of ideas
show that it is with cosmelogy rather than with ethical system
or personality type that the 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 that 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 most primitive societies, as Paul Radin has told us in his
book on primitive man as philosopher,® or whether the difference
between the speculative man and other people is Iess grear in
the non-literate societies than he thinks, it is surely true that the
difference is apparent to some degrec 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 neturally 1o arrange things into
systematic wholes. I find it gasy 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 itseif
a building of world views into cosmologics. For we might at
once accept the term that philosophers use and spesk of a
‘cosmology’ when we mean a rational attemps to deal with uld-
mate problems of nature —to make intellectual effort towards
comprehension of the cosmos. Then there is airesdy, in
primitive society, at least some slighr difference between
the world view of most people and the cosmologies of the more
thoughtful.

But, as civilization advances, the difference becomes greater.
Shall we let the extraordinary cyclical and layered universe re-
vealed to us as the thoughtful constrnct of the ancient Maya
astronomer-mathernaiician stand for the world view of the
Maya Indian villager and simple grower of maize? Shall we
altow the Summa of St Thomas and the Divine Comedy to
represent the world view of the medieval European pegsant?
The account of the yniverse 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 mere, I should 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 cosmologies of physicist and
philosopher have some influence, though indirect, on the way in
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which the uneducated and unreflective gaze out upon their uni~
verse. On the other, I suppose it might be easy to fall into the
error of comparing the ethnologist’s sumimation of the world
view of the Navaho, which does more or less represent zil
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 anthropologist may
be pardoned for flecing for refuge among Indian or Andaman-
ese, where what one man thinks is not too different from what
most of them think. Yet he cannot avoid recognizing the im-
portanice, when he comes to speak of civilization, of the develop-
mernt of world views into cosmologies, and the intricate problems
that appear when it is seen that in civilization specialized cos-
mologies affect the implicit world view or world views that are
common in the society,

With this confession of difficulties, I turn now to the question:
What, 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 think I conform to a trend. There is now
in anthropology 2 disposition to consider guestions of human
uniyersality. The interest in differences ameng people and how to
account for them which has prevailed in the anthropology of
this century seems now not quite enough, We begin once more
to ask: What is teue 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 cxpressed in my discipline in
attempts to find the upiversal culture pattern. At Yale Uni-
versity the records of & few hundred societies have been gone
over to find what scems always o occur in human Living; the
rough analysis yiclded at least seventy-five ‘elements commen to
all known coltures’.” Other students of human differences turn
to 2 consideration of the resemblances that one man bears o any
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other, and, after denying for quite a time that psychic unity
exists, anthropologists now take a more sympathatic interest in
something not too different, universal human nature, They even
propose to find out which values are shared by all mankind, ox
at least ave very general in human societdes. And from yet another
point of atiack, 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 reflects a given
culture has led to the idea thar ali personalities, in all cultutes,
have some things in comuon. ‘'The most basic of all personali-
ties is the one connected with the fact that we are all huaan, *®
In this way also universal human nature is reached.

World view is one way to characterize universal human
natutre, One of the aspects of human nature is to be found in the
extent to which 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 aitempt.
Concepts about world view are hardly developed, and compara-
tive studics 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
mankind walks,

As suggested earlier, it seerms necessary to suppose that every
world 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, alene,
he finds himself lpoking 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 o
qualification to mske it applicable only to people in G, 1.
Mead’s sociat and cultural group. As we read what he writes, we
at once suppose it to be true of people in every human society.
And other elentents in his analysis —the T and the Me, the
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generalized other — are 2lso to be accepted as human universals.
The world view inciudes 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 naiure as a kKind of generalized personaliiy.
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 an
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 societics,
generally speaking, are suggested in one of Margaret Mead’s
later books.'? Other anthropologists, in emphasizing the uni-
versality of that small and intimate kinship group they call the
miclear family, suggest thet the incvitable stage setting includes
whatever elements are common in looking at the elder peopie,
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 miy 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 clements on the vniversal
stage.

One might next include in the universal world view a recogni-
tion of difference between Man and Not—-Man. Y cannot imagine
4 people that looks out upon a universe in which no distinctions
are made between men and animals or invisible beings or the
trees and the stass. The world view always includes some con-
ception of buman nature. The differences among world views in
this respect are of course guite as important as the resemblances.
Indesd, when one comes 1o consider great historical transforma-
tons in world view, it may be necessary to take note of certain
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latter-day developments in man’s view of the ways in which he is
different from other things.

Different as are the many ways in which men regard them-
selves as partdy in or fargely out of something else which we call
Wature, and different as are the degrees and kinds of interest in
things around man, nevertheless it seems safe 10 say that some-
how it is the same world for everybody. That carth and sky are
two things, distinguishable; that water has its nature apast from
earth; that fire burns you if you touch it; that there is a horizon
that stars, sun, and moon make sirailar sorts of appearances
with similar sorts of immediate consequences for men — how-
ever special and different are the things that may be said about
these clements of world view in each pasticular people - all
these are elements in the universals that are here being explored.
So wo one must think that every world view includes some
spatial and temporal orfentation ; the cosios has cxtension, dura-
tion, and periodicity. Further, as to the perviedicity it is hard 1o
suppose an entire absence of resemblance among world vizws,
for the alternation of day and night, and that of the seasons,
different as these things are in different places, arc 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 haman
experiences in setting Everyman’s stage. Birth and death are for
everyone to confront, and, in lesser degree of universal impact,
maturaton and senescence, menstruation, menopause, and
sexual intercourse. For those who do not experience these latter
common experieuces there is the experience of knowing that
others do. But a reciration 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 ameng the
attitndes taken towards these inevitable events. That birth is
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an occasion of hazard, that death is vmavoidable and on the
whole undesirable — these are mentions of the kinds of things
that enter into this component of everybedy’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.
Tt may be presented now in fewer words. It includes among other
things recognition of the self and others; groupings of people,
some intimate and near, others far and different; some usual
ways of confronting the inevitable experiences of the human
career; a confrontation of the Not-Man seen in some ordered
relationships of component entities, this Not-Man including
both some observed features such as earth, sky, day, night, and
also invisible beings, wills, and powers,

Against such a vast shadow of generality the brilliance of
each unique wotld view stands out. Each cries for emphasis of
its special character. How different they are! Here are the Moun-
rain Arapesh as described by Margaret Mead.'! The world view
of this Melanesian people takes litde account of earth and sky,
time or space, origins or explanations. They have no cosmo-
logy; they do little explaining as to how things came to be. Dy
Mead tells us thar their ouilook on the universe is primarily
affective, not cognitive. She says that to them things are con-
nected because the same emotional attimude is taken towards
them, ‘Where a man’s trees are, there his children will flourish.’
Next, this world view is copcerned primarily, not with gods or
physical universe, but with human nature, with human nature
seen as dangerous and powerful sexuality which must be man-
aged by both men and women in ritual and carefud restraint so
that procreation and prosperity may be assured. “Their whole
atiention has centered upon an internalized struggle between
man and his human nature,’ aggressive and dangerous sezuality
and parental and beneficent sexuality. Nevertheless, this world
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view, like othcrs, 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 nor physical universe, here invisible beings that inhabit
these places and, with the spirits of the kinship group, guard
them. The Arapesh world view could be related to a triangle
of man, nature, God, as 1 imagine all world views could be re-
lated. But this one centres upon man’s nature, and the attitude
is cmotonaly there is little intellectual sysrematization; 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 Bunzel'”? and
others, we should see at once that the Zuni world view is more
clearty structured, that man and nature are more equally in-
cluded, and that in place of the mansgement of sexuality the
central place in the confrontation of the cosmos is cccupied 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
Mesopotamians as described by Jacobsen,'? we should
again see the brilliance of a unique, coherent, and compelling
cosmic congeption, while we should see also the possibilities
of comparison of Mesopotamian world view with world views
of Arapesh and of Zuni. The ancient Mesopotamians con=
ceived of the universe, says Jacobsen, as ‘an order of wills’, as
a great state. All things — salt, fire, sky, earth, man and circle -
had will, character, and power. And sl these things were
arranged in a vast complex hierarchy of power. Again we have a
world view in which man confronts a Not—Man including both
namiral objects and unseen beings and powers. Of course the
system is far vasier, more systematic, than that of the Zuni. But
with respect to amount of systematization and with respect to
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interest in that which is Not—Man, the Zuni world view smands
apart from rhat of the Arapesh in the direction of the world view
of the Mesopotamians. The confrontation is different in that, for
the Zuni, what matters is performance of these rituals of the
group which maintain harmonious identification 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 atteropt to find generalizing language in
termes of which to compare things as to their resemblances as
well as their differences leads us back again to a recognition of
universals or part-universals, So with world view. As we begin
0 think about any two or three or four world views, against a
background of even off-hand characterization of universal
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 first ar this universal fact of
confrontation: everywhere man leoks cut from himsclf on
something ¢lse, and this looking out carries with it attitudes as
to his relations with that on which he looks out. Then we might
early ask two questions: (1) What does man confront? and (2)
What is the relation he sces between himself and that which is
confronted?

The first guestion receives content from comparison of the
Arapesh with the Zuni. The Arapesh, we are told, primarily
confront their own natures as bearers of power associated with
sexuality. They are so concerned with confronting this that they
let the rest of the cosmos slide, so to speak; sky, deity, distant
powers, structures or destinies are not looked into. The Zuni
look to God and mature as well as to man. Now this may be a
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distnciion of some significance. The Chinese, we are told, have
chosen human nature, or at least human relations, as the focus
of world view, especially as the Confucian element is influential
in their thinking, and, leaving aside the official cult, have not
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.
1 think of the current emphasis on man’s subjective states of
mind and feeling, and of the concern today with personality as
a central object of attention. O world view comes to show
a ceriain likeness o that of Margarer Mead’s Arapesh, and in
our own way we too have become concerned with the manage-
ment of sexuality.

So far as such modern persons inclade the Noi—Man in their
world view, 1 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 the literate of the West there are two stages for the
drama of existence: a stage of stars, atoms, time, and space,
through which man 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 taking part in the action, but
possibly characters of declining impozrtance,

The thing confronted may, I suppose, be seen and divided
in many different ways. Important questions surely lic in the
conceptions as to that part of the thing confronted which is
distinguished from man. How is the Noi—#an seen? Is it re-
garded as two distnguishable parts, Nature and God? Some
Western thought has surely seen it so. Or is the Not—Man seen
as a single systerm of entites both will and thing, both person
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and object, as apparently it is seen in many primitive and ancient
societies? Or 15 the Mot—Man wholly thing, without will or pez-
sonal quality, as it becomes in the uaiverse of moedern seoular
minds?

The second question I have distinguished in considering the
confrontation i3 as to the relaton which man sees between aim-
self and that which he confronts. There are no doubt many
matters here, There is the relative emphasiz on knowing and
understanding what he confronts as against foeling about it —
the affective atorode that Margaret Mead says characterizes the
Arapesh as contrasted with the more cognitive conception of the
universe which I should say characterizes the world view of the
Yucatec Maya, The cognitive way of confronting it is necessary,
or comes into development, in so far as the world view gets to
be expressed informatively, even reflectively, Where there are
pecple who can tell the ethnologist or the historian of their
world view, there are people who more than feel about things;
they kuow about them. The movement towards a cosmology
may take a variety of forms. Some world views, on their more
cosmolegical side, emphasize existent structure. 1 think again
of the Yuocatec Maya, who corceive of a universe that is lavered
and comered, oriented to the points of the compass, and pro-
vided with a supervisory heaven with seats neatly arranged
according to the authority of the occupants. The Arapesh have
nothing of the sort, The present-day Maya that I know do not,
however, much congern themselves with the origins of things;
they have origin myths, bur these are unsystematized, The
world views of many Pelyacsian peoples would show us again
resemblances and differences. The Maosd, for tustance, resemble
Maya and Zuni as against the Arapesh in that they have know-
ladge of a structursd universe. But in their case the emphasis 45
on the origins; the cosmos is one vast genealogy of procreation
and descent from chaos to the person speaking. And this
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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 time
in the world view of Maya as compared with that of the Maori,
for example.

We might also consider the relation man sces between himself
and that which he confronts in terms of what that relation cails
upon maz to do. World view can be seen as a characteristic
attitude of obligation towards that which man finds In his uni-
verse. If I read Ruth Bunzel on the Zuni I learn that the duty of
man is the performance of those collective rituals that maintain a
perpetual and unchanging harmonious oneness of God, man,
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 cven obey particular orders. If I read Thorkild
Jacobsen on the ancient Mesopotamians, it is this very word
‘obedience’ that I fiud to be prominent. The gods are powerful;
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 affair’, If I
read Daniel Boorstin on the world view of Thomas Jefferson’s
circle,"* I find that for them man’s part seeins to have been to
carry out, by changing nature and building institutions, the
divine plan so providentially set out by God to be the Ameri-
can’s happy destiny in the new continent. Here are ar least three
distinguishable attitudes towards the Not—Man: to maintain
it, to obey it, or o act upoen it. No doubt one could find each of
these attitudes in each of the three world views, Zuni, Mesopa-
tamizn, and early American; but the accounts are persuasive to
the conclusion that each of them emphasized ene of the three
artitudes which the other two did not emphasize.

I rerurit now to the thing 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, ig inescapable. Yet it is probably also tiue
that every world view combines with the idez of law, or regularity
the idea of capriciousness, of what W. G, Sumner called ‘the
aleatory interest’. And thess ideas of law and capriciousness are
probably everywhere connected somehow with ideas of good
and evil, Whitehead, who discusses this, writes, ‘ Somerimes the
law 15 pood and the capriciousness evil; sometimes the law is
iron and the capriciousness is merciful and good. But from
savage legends up to Hume’s civilized Dialogues or Natural
Religion, with the conversations between Job and his friends,
the same problem is discussed.”** The questions might then be
asked of a world view: Is the orderliness of the cosmos scen as
good, with deviations scen as evil? Are the deviations from law
sezn as matters of chance, blind and mercly happening, or are
they seen as intended? These arc the questions as to luck and
providence. And they lead to the guestions on the one hand as
to frec will and man’s power to determine his fate, and on the
other as to the presence and character of superhurnan volition
ia the universe.

Whitehead’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 o the locus of the crdertiness of things. Ifitis true
that everywhere people look out upen a universe with some law
in it, some anticipated regularity, the question may be asked:
Ts the law, the orderliness, inherent in the things, in their very
natuze; is it immanent? Or, on the other hand, is it a resuli of the
imposition of order by sotuebody’s will?'® Whitchead’s dis-
cussion is to the effecr that untl modern times the view of im-
manence and the view of impesition were variously mixed in
world views, Semitic monotheism inclined towards impositon,
Buddhism towards immanence, and Gresk thinkers combined
the two conceptions, Thinking of some litile-reported facts as
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to the world views of primitive peoples, one is inclined to put
forward the view that & common conception among preliterate
peoples is that, like Mewton, they think of an orderly system
criginally set runaing by divine will and thereafier exhibiting
its immanent order. Perhaps this view is common among both
primitive and ancient peoples. They see order; they explain the
oxder as put there by intention. Whether or not they then think
of supernatural will as bound by the order set going is a ques-
tion not answered in many accounts of primitive world view
imto which I have looked. Perhaps this is a question to which
many primitive peoples do not give atention, The gode act in
their spheres of interest, but whether they do not or could not
stop the sun and moon is not thought sbout. On 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 and the order of the universe, the account we get is
substantially like thet which Kluckhohn gives us for the Navaho,
as follows:

Although at the beginning of things certain happenings occurred at
the will of the divinites, they themselves were henceforth bound
by the conscguences of their own acts, Gnee the machine had been
started, it ran according to irreversible laws. There is no place im
Navzho thought for the god who can capricionsly (from a MNavaho
point of view) grant the petition of humans,!’

The mutual involvement of God and nature is, however,
pretty plainly 2 common characteristic of most primitive or
ancient worid views. Sky and god, rain and deity are somehow
together, aspects of the same thing. The radical achicvement of
the Hebrews in putting God entirely outside of the physical
universe and attaching ail value to God is recognized as an
immense and unique aschicvement. And the fresh beginning of
Greck seience in conceiving a universe in which order was
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tnmanent without any reference to God at all is also recognized
as exceptional and extraordinary. These two tremendouts trans-
formations In world view within our own heritage are interest-
ingly described by abie scholars of the ancient traditions in the
book, The Ineellectual Adventure of Ancient Han. They are
opposite and complementary transivprmations of carlicr world
view. The one, by the Hebrews, made God all important. The
gther, by Greek and modern, made God vanecessary. They are
events in the history of world view which depend upon and
follow from the advent of civilization. Neither an absolutely
unconditioned God nor s whelly secular description of natural
law is concsivable in a savage or barbaric ssttlement before the
rise of cities,

Here we come upon another of the great transformations of
history. It is one of those transfarmations which are not apparent
if enly archaeology is our guide but which come into view when
we combine archaeology, ethnology, and history. This trans-
formation is the remaking of the primitive world view by the
reflectve mind,

To the attempt to conceive the kind of world view which pre-
vailed before the rise of cities, archaeology can provide the
merest hints. ‘Tt is plain,” writes Childe, ‘that head-hunriag,
canmibalism, some kind of magic, and ¢ven offcrings of first-
fruits were already practised by some savages’ uninfluenced by
more advanced societies.’ World view, of some sort, is as old
as the other things that are equally human and that developed
along with world view: culture, human pature, and personality,
The archaeological evidences for a confrontation 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 structuges identified by the archaeolo-~
gists in settlements of the Ubaid 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 folk. 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 constderation 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 mentioned in this
chaprer will 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 things something abont the
great transformations that have oceurred in it

In the primary condition of humanity man locked out upon a
cosmos partaking at once of the gualities of man, nature, and
God. That which man confronred 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-
exnce to a triangle of these three conceptions — Man, Nature, God
—the primary world view was one in which the triangle irself
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 the 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 precivilized man confronted.

A few paragraphs back 1 wrote of the involvement of God and
nature, so characteristic of primitive and ancient thinking, and
of the unique achievement of the Hebrews in ancient times in
separating the two. No more need be said here of this aspect of
the primary unity. It is the involvement of man and nature thai
calls for emphasis now. Yet this, too, is 2n old stery in anthro-
pological literature. E. B. Tylor saw that primitive people com-
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monly thought of nature as indwelling spirit, ‘animistically’.
R. R, Mareit recognized that the attitude towards nature —and
men too — is I many cases one of awareness of a less personalized
and vaguer power, and wrote of ‘animatism’. 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 “Thon”.”"® The Frankforts want us 1o
understand that in this primitive world view the thing confronted
is unique; that it is known direetly and inarticulately and with-
out detachment; that ‘it is experienced as life confronting Life’. %!
As D. D. Lee says, in the primitive world view “man is in
nature already, and we cannot speak properly of man and
nature’.?! In this world view there can be no mysticism, because
mysticism implies a prior separation of man and nature and an
effort to overcome the separation. This primary indistinction of
personal, nataral, and sacred qualities is the first characteristic
10 be asserted of the world view of precivilized man.

The second sssettion to be made follows from the first. It
involves a reconsideration if not actially a recall of that word
‘confrontation’ which I have often used in this discussion.
Perhaps we should substitute the word ‘orientation’. For in the
primary world view, as nature 1s not sharply set off as something
different from man, the verb ‘confroat’ suggests too much a
separation that did not so much exist. Being already in nature,
man cannot exactly confront iv. Primitive man does pot, and
precivilized man did not, so much set out to “control, or master
or ¢xploit’,?? The attitude with which primitive people confront
the Not-Man is commonly described as one of placatien or
appeal or coercion. Others have recognized that this is an in-
adequsate statement of that sttitude, The rites of preliterate
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peoples are also ‘a formal period of concentrated, enjoyable
association’. A recent writer says;

The Hopi . . . working on the land, does nut set himself in opposition
to it. e works mith 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 corm, but this is part
of a mutual interdependence; it is not exploitation.”

So may we not say that in the primary world view the quality
of the attitude towards the Not—Man is one of mumality? The
obligation felt s to do what falls to one in maintaining a whole
of which man is part.

The third assertion as to the primary world view here to be
made 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 together in one moral order. The universe
is morally significant. It cares. What man sees out there, that
which is not himself and yet in which he scmehow participates,
is a great drama of conduct. Whether it be the spirit-inhabited
water hole and the still more important powerfnl sexualicy of
his own being, as in the case of the Arapesh, or the rain-gods
and maize plants of the Zumi, or the divine euthorities of the
Mesopotamian invisible state, these entities and dispositions
are part of & man-including moral system. The universe is spun
of duty and ethicsl judgement. Even where the Not-Mau acts
not as man should act, where the supernaturals arc unjust or
indecent, the conduct of these gods is thought about according
to the mosality that prevails on earth. The universe is not an
indifferent system. It is a system of moral consequence.

So we find that everywhere in the uncivilized societics —
and may therefore attribute the characteristic to the precivilized
societies also — when man acts practicelly towards nature, his
actions are limited by moral considerations. The sttitude 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 maa is, as I have said, at
once in natute and yet acting on it, getting his living, taking from
it food and shelter. Bur as that nature is patt of the same moral
system in which man and the sffairs between men also find
themselves, man’s actions with regard fo nature are limited by
netions of inherent, not expediential, rightness. Even the
practical, lirtle-animistic Eskimo obey many exacting food
taboos. Such taboos, religicus restrictions on practical activity,
rituals of propitiation or personal adjustments to ficld 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 umiverse.’?* 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-
tions 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, * Immanent justice’ is that retribution
for my faults which T believe will fall upon me out of the uni-
verse, apart from the policeman or a parental spanking, If I do
what I know I should not de, will I, crossing the brook, perhaps
slip and fall into the water? If T believe this will happen, I live
in no indifferent universe; the Not—-Man cares about my moral
carcer. Now, when significantly large samples of children were
asked questions about this, the resulis provide some comparisons
of interest to us in considering the difference between primitive
and modern world view. Of the Swiss children from six to seven
years of age, 86 per cent believed in immanent justice. But the
older Swiss children began to cease to believe in it; of those
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fremn twelve to cighteen years of age only 39 per ceat 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
twelve to eighteen years of age), practically all (87 per ceut and
97 per cent) believed in Immanent justice. The modern Euro-
pean child begins with & more primitive world view which he
corrects to conform to the prevailing adult view. The Indian
chiid begins with a primitive world view which grows stronger
with age,?5 Moreover, in the more isolated Navaho conununity,
the belief in immanent justice is stronger than it is in MNavaho
communities closer to white influence.

If we compare the primary world view that has %)ean 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 human
mind. It is that transformation by which the primitive wotld
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 natuye as something with physical
qualides only, upon which he may work his will. As this hap-
pens, the universe loses its moral character and becomes 1o him
indifferent, & sysiem uncaring of man. The existence today of
ethical systems and of religions only gudlifies this statement;
ethics and religion struggle in one way or another to take ac-
couat of a physical universe indifferent to man.

This transformation siretches over a very great deal of human
history. I know noching of its beginnings in the reflecrive thought
of the Crient. In the primitive societies the basis [or the change is
already present in the treatment primitive man gives to objects
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and tols most closely around him in mattes-of-fact contexts;
the separation of man aud the most immediate part of the universe
is manifest in much practical action. If T knew more abour the
histories of thought in the ancient civilizations, { might speak of
the slow gathering of this transformation in Egypt or in Mesopo-
tamia. Surely the development of the full-time priestly specialist
contribured to it. In primitive societies, as among the village
Maya or the ancient rural Roman, the management of man’s re-
lationships with the Not—Man was in the hands of everybody, or
at feast 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.%° Jacobsen sees in the state-
managed rituals of the Mesopotamians evidence for an older
view which created these festivals, of a2 more archaic period in
which man ‘could himself become god, coukl enter inro the
identity of the great cosmic forces in the universe which sur-
round him and could thus sway it by action’.*” In this change
which Jacobsen secs, we may have a part of the great transforma-
don in world view. The older period he identifies harks back to
the primary world view in which man was part of nature and
god and acted out his sense of participarion. But gradually man
comes to stand aside and look first at God-Nature, then, in the
case of the Hebrews, God-without-Nanure, and then, beginning
with the Tonian philosophers ‘who moved in a curious border-
1and’,?® 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, inay be attributable to our Western workl
almost entirely, and so might be regarded, as Sol Tax has sug-
gested, as 2 particular ‘cultural invention”.® By the seventeenth
century in Burepean philosophy God was outside the system as
s mere clockmaker. To the carly American, nature was God’s
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provision for man’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 25 a relation of man to physical matter in which
application of physical science to man’s material comfors is
man’s paramount assignment on earth,
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‘MAN MAKES HIMSELF’

T HE title of this chapter is taken ~as is much of the stimulation
for this little book — from V. Gordon Childe. But the quotation
marks around the phrase are also a sign that it is here put w0 a
different use, pushed to a different meaning. In his book with
this title Childe 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. Tt 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
institmiions in which civilization was founded were, in Surm-
ner’s terms, crescive, not enacied. In the early and very much
longer part of his history man did not see himseif as maker of
either his future world or of himself. It is Childe, looking back-
ward upon what happened in history, who sees man as the
maker of himself.

On the other hand, in modern civilization as it appears both
in the West and in the Fast, men commonly undertake te make
their future world different from the one in which they lve.
The West invented progress and reform, The East today is in
revolt; there is a grest purpose to change things. The inten-
tional making over of socicty is 2 conception of civilized man,
pechaps only of modern man. May we not say that there 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 the Hebrew propheis looked forward to the building of the
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Kingdom of God on earth by those few who shouid be saved
from the doom of nations. But the vision of Isaigh, like the
visions of Wodziwcb, the Paiute Indian prophet of the Secord
Ghost Dance, and of the prophets of the Vailala Madness of New
Guinea, is 2 dreawm, & faith, not a plan. Soch visions arose cut of
protests against the consequences of civilization or against the
corruption of the tradiional folk kife. They are, in their nature
and function, a link between the myths of primitive peoples
and the positive plans of reforrn of modern peoples. In the
throes of moral suffering people create an image of their hopes
and fears. But it is at first & mere pictare of those hopes and
fears. Only later, with the further development of civilization,
does the prospeciive myth become a Utopia and then a plan for
action.

In the folk societies men do not seek 1o make over their own
natures. A particular Indian may seck a vision in order to
achieve spiritual enlighteiment, health, and long life. He is not
then considering his own nature as a sort of artifact, a thing to
be shaped into a chosen design. Such s conception is not one
we are likely to find in a primitive society. We encounter the
conception in minds affected by modern science, Listen to an
anthropologist, writing a few ycars ago: ‘The really scrious
(hing is the kinds of human beings we make.” ‘We are potentially
able 1o shape almost any kind of human personality.” To accom-
plish this, ‘we need to take an adult, cold-eyed view of our own
sacred superegos, oui own sacred culture’. And the means ©
the accomplishment of this shaping of human nature, of per-
sonzlity? It is, we are told, the way we bring up our children.
Lhoose the kind of human being you want, recognizing the
personal maladjustoients or other conscquences that will also
result, announces this anthropologist, and bring up your chil-
dren so as to manufacture that kind of person.

Or listen to the distinguished psychiamrist who not long ago
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declared that the causes of wars lay in morality — no, not in
wickedness, or in economic competition, but in the concepr of
right and wrong itself. Wars might be prevented, he said, by
changing men’s natures through a change in the content of
education. We should, be suggested, “stop imposing our local
prejudices and faiths on children and give them all sides of every
question so that in their own good time they may have the
ability to size things up, and make their own decisions”.? Such
a plan would not occur te primitive man.

Man makes himself, then, in twe senses, and the two senses
imply a contrast between folk society and, at least, modern
civilization. Man is self-made through the 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 provlem. 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 himself,
by deliberate intention and design. The problem is the recogni-
tion of the roots of this conception —if any there be—in the
primitive societies. It is only the first paragraphs of the story of
this revolution in man’s condition with which 1 dare concern
myself, with that very litde part of it which asks whether in
societies primirive or precivilized man is in any significant 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 unaffected by
civilization. Characteristically he will give us descriptions of
customs and institutions, not accounts of people criticizing these
customs and imstitutions, sull less trying to create new ones.
This may be the case because criticism and creation arc not fre-
guent and conspicuous in isolated primitive societies. It may
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also be because the training of the ethnologist is to record what is
usual and instiutional, nor what i unusual and creatively
novel. Where we do find something in an ethnologist’s account
that seems to represent the primitive people as critical of their
own traditions or as reflecting systematically upor them, we
may hesitaic before accepting it as proof that the primitive
people did think critically or shilosophically uninfluenced by
some representative of modern civilization. Moreover, the
ethnologist himself is an influence on the native, and 4 farther
influence on the written form given to what the natve tells
him. In the very attempt to get information he stimulates in Iis
informanis a certain amount of refiection and even criticism.
And in writing his ethnographic account, the ethnologist tends
to put things into an arrangernent 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 knewledge we have as to the reflective
thought and creative action of primiiive peoples in their aborigi-
nal conditions.

Let us look first at the evidences for reflective thought in
primitive societies. The evidence on which Paul Radin relies
in his book Primitive Man as Philosopher® is subject to the
doubt I have mentioned. The Winnebago, and many of the
other peoples from whom, directly or indirectly, Radin ob-
tained the texts that indicate sceptical and sysrematic thinking,
were affecied by civilization when they told Radin or other
students what they doubred or philosophized about. And the
texts which Badin 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
affecied the Amazulu narives who toid him that though they
thought about Unkolunkulu, their supreme deity, they were
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aware that none among them realty knew about him; they told
the Bishop also that they did things that were evil yet justified
the doing ‘since it was made by Unkulunkuly’. Few of the
materials offered by RBadin are perfect proof against the charge
that it is a native mind st in motion by a civilized mind that s
recorded,

Neveriheless, I think that we must zceept the principal con-
clusion of Radin’s boeok, that in primitive and precivilized socie-
ties there is some reflective, critical, and creative thinking, In
the twenty-five years since the book appeared, I have seen no
important refutadon of it and have met a good deal that tends to
confirm it,* The scepticism reported of the Amazuoly about their
god and about the predictive value of drears, a matter which
their tradition teaches; the pessimism, of the Ba-Ila of Rhodesia
who told E. W. Smith and 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 defied 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 Radin offers to show that in any primitive
society there are some people who make explicit systems out of
locser 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 claboration of the way in which ideas ate related to one
another that is the evidence for the existence of the primitive
philosopher; one does not actually see him philosophizing; be
is inferred from what is taken to be his philosophy. Dr James
Walker reported the conceptions of the Oglala Sionx as to the
circle as the basic pattern of the universe and the fundamentai
symbol of space and time. To this archetypal idea the Indian
informant related sun, earth, the year, day, might, the tipi, and
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the camp circle. Accounts closcly corresponding to this, simi-
larly 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 gquadrilateral which is the basic and universal
pattern. ‘To read Walker’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 Best® is to
be persuaded that in at least some primitive societics a few
people do think abourt the more general and pepular 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 cosmogonic myths, a popular form
and an csoteric form; the latter, which was secret knowledge of
an inner circle of priests, postulated a suprems 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 Miarcel
Griaule’s report® of thirty-two long conversations he had with a
highly thoughtful and reverent West African native, the blind
Dogon tribesman, Ogotemmeli, a man with an extracrdinarily
comprehensive and detailed world view, reflectively 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-
flect. The difference between one native, who acis without much
thought, and the occasional native of a refiective and even specula-
tive turn of mind, is apparent to one who has come to knowa good
many of the adults of a primitive community. Whether or not
the intellectual refining of a more general and popular tradition
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by certamn persons who have the time and the inclination to
de 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-
mitive as in civilized socicties some people live unreflective
and matter-of-fact lives, while a few others are disposed
to speculation; and these larrer accomplish some critical
and even creaive thought oa problems of existence and
conduct.

I see no reason 1o deny the probability that this much creative
thinking toek 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 first philosophy; we do not find systematic and crirical
thinking reported from the ever-hungry, frequenty tired and
sick Bolivian Siriono. The development of a priesthood with a
specialized tradition is obviously another favourable precondi-
tion. Bui there seems to be no necessity that the appearance of
such thinking had to await full-time specialists. The Andaman
Islanders are as much food-collecting savages as are the Siriono,
and few more isolated peoples have beenstudied ; vetamong them
certain men are specialized authorities in the legendary lore, and
no less an anthropologist than Boas was willing to declare that if
some of these Andamanese ‘are of philosophic mind, they may
adapt the current tales to phenomena of nafure and reinterpret
them’,”

Yet the specialized priests of the civilizations certzinly greatly
advanced such thinking, Systematization and scepticism - these
two fruits of the speculaiive mind are to be found in many a
study of the history of thought in the ancient civilizations. An
outsider to such studies like myself may refer in this connexion
10 the book entttled The Tutellectucl Adventure of Ancient Man,®
in which specialists in the study of ancient civilizations tell us
of these fruits. There Yohn Wilson® explains that the Egyptian
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inscription known as the Memphite Theology shows the refles-
tive mind working out an adjustment between older and more
widely held views as to the origin of the world and the powers
of the gods and views appropriate to the yising importance of
Memphis. The texi, says Wilson, is a theological argument that
Ptah, rather than the sun-god, was the primal god, and that
working out this reinterpretation of religious tradition, the
priests of Memphis, says Wilsor, subsumed the variant ideas
under a higher philesophy. In place of the older idea of the
cieation of the world in such physical terms as, say, the Maori
also conceived it, as separation of earth from sky, these Egypiian
priests related creation to the processes of thought and spesch
and so anticipated the Book of Genesis.

In the same book, Thorkild Jacobsen’s interesting discussion'?
of the Gilgamesh epic shows systematization and also growing
scepticismt among the ancient Mesopotamians. This epic Jacob-
sen finds was composed around the beginning of the second
millennium before Christ out of older stories woven into a new
whole, It is a work of synthesis; of reflective adjustment of parts
to make a work philosophically coherent. The later work is no
mere chromicle of primitive creation, episode by episode. Its
theme is death, and it asks the great question as to why the good
must die. A later Mesopotamian document, known as “The
Dialogue of Pessimism’, foreshadows Ecclesiastes, for in this
ancient composition love, charity, snd piety are one by onc
exarnined and found empty; the conclusion is reached that good
and evil alike will be forgotten and so be mdistinguishabie.
This is a development of speculative thought, hinted at only in
the words of the African native or the Sioux Indian, but now,
in an ancient civilization, carried far forward in the direction of 2
sceptical philosophy. These examples are enough to remind us
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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There only a fow people arc able to ask the great guestions, or
can look with doubt and intelleciual challenge ar what is for
most men ail of the time taken for granted; and, without writing,
what these few minds accomplish leaves little residue. But the
firse cities briag a Hterate elite and  new freedom of the mind 1o
criticize and to record. Then the moral order, though it is
shaken by civilizarion is also, in civilization, taken by reason inte
charge.

The moral order in early civifization is takenx in charge by
specialists g5 2 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 speculaiive mind which I have given
brings us to a freer and more creative kind of thinking than
could have cxisted in precivilized societies. It does not show us
man tndertaking to change his world and himself. Ler us return
to the socierics known to ethaologists 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 socicties uninfluezced by civilization the
future is seen as a reproduction of the immediate past. Men seg
their children doing on the whole what they did themselves
aund arve satisfied to sce them doing so. The fortunes of in-
dividual men and women may rise or fall; calamity may strike
one man or everybody, and success may or may nol comes;
but the ways of life, the things to @y for and to realize, remain
the same.

The point is made plainer when one looks at the institutions
by which civilized men somedimes seek o change their world (o
see whether or not these same Institutions are used for such a
purpose in primitive socictics. The answer is, of course, that they
are not, Consider education, and consider what the sociologist
calls “voluntary assogiations®, These two institutions have for
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their function in primitive socicties — and hence, T am asserting,
in precivilized socicties — the reproduction of the current mode
of life. They do not, as in our own society, take on also the
function of changing the current mode of life in some divection
of intended change.

1t is now abundantly demonstrated that in many a primitive
society there is education in the sense of comscious effort of
adults to influence the behaviour of children and younger
people in directions which the adulis think desirable, The direc-
tion 1s 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
1o fit; 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 10 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 o
quote her words.

Primitive education was a process by which continuity was main-
tained between parents and children. . . . Modern education includes
a heavy emphasis upon the function of education to create discon-~
tinuitiecs — t0 turn the child of the peasant into a clerk, the farmer
inte a lawyer, of the [mlian immigrant into sn American, of the
illiterate into the literate.t?

And also: *Educatien 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 no man had yet dreamed

. . . that we can bring wp our children . . . to be equipped as we
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never wore equipped.”™ Nor does Dr Mead neglect to mention
the conflicts that result in our kind of civilized socicty 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 onc’s
children appesrs at alt in the ancient civilizations; 1 should
doubt it. Here we are talking of one of the later aspects of what
perhaps we might speak of as the transforming advent of rg-
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 chiidren, function to main~
tain the social system, to carry on established values. The medi-
cine societies of the Western Pueblos,!* the secret societies of
Qceania, *° and those of the Omahba Indians'® — in the accounts
of these I read how the associations fulfil personal needs or
secictal funcidons thar help to integrate society. Or, if we read
how the secret societies, or soldier’s bands, contribute towards
social change, we find that the social change oceurred without
the intention of those who took part in it. R. H. Lowie,"” and
K. Llewellyn and E. A. Hoebel’® have shown how the Plains
Indian soldier societies on the one hand distributed authority
among groups that crosscul one another, and how on the other,
they made possible a growing centralizetion of {ribal aurhority.
But this is only social change; 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 conflict 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 progranunes of aciion. Ralph
Linton® tells us that after the Comanche Indians moved out on
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to the Plains, the young men of the tribe, organized jato age
grades with strong esprit de corps, exhibited marked disrespect
of their elders. Perhaps out of such conflict a siruggle for auth-
ority might develop which would make the young men and the
old men two contending factions within the society. And a faction
is a political group, a group that conmunonty develops a plan and
a policy. But this is speculation; T find no 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 gre likely to find it, if at all. Primitive societics
are certainly not altogether static; changing environmmental
circumstances, meetings with other peoples, and the very variety
of viewpoint and interest which exists gven in a small homogene-
ous group are factors that sumulate 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 societigs aor
the ancient civilized societies show us, except ravely, the pheno-
menon of conscious reform in their institutions. It is not easy for
men to adopt the explicit position that it is their work to maks
over hwman 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 2 seciety different from what
had ever been before is probably unitaportant in Western hisrory
until quite modern times, and even there beging gradually, with
the writing of Utopias, the fanciful projection of alternative
states of society, and reorganizations of socicty after periods of
war or other disorder. In China, where the mode of bife was
relatively so sclf-contained for so long, the revolutionary pur-
pose, except for the Ch’in period, is not to be noted untl very
recent times, Even in modern civilized socicties most of the
associations which men and women join exist to ¢arry on seme
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function, or realize some interest that on the whole maintaing
the existing state of affairs. "I'he associations which the Lynds
described for Middletown? are of this sort — women’s clubs and
rpen’s business associations, lodges, and all the rest. On the
other hand, it is plain that as compared with the associations of
primitive people, the element of ‘conscious manipulation and
control ™ plays a larger part in the associations of Middletown;
and, furthermore, organizadons with the full intention of
changing society in important respects, for the general interest
of everybody, come inte existence 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.

1 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
fuitre that is different from the past. Reform has two parts: a
vision of an altered future, and a programme for reaching it. Tt
is the vision, the dream, that comes easier to a people. It takes
longer in the human career for people to formulate and adopt
programmes of reforming action.

The dream we sce in the transformation of mythology which
happens when a homegeneous and little-changing society mests
its crisis. The common crisis is that which 1s brought upon the
primitive society by the irapact of civilization. The story of the
transformation of mythology from its original primitive form, in
which the vision is backward, to a form characteristic of crisis
and change and of civilization, in which the vision is forward, is
an important part of the story of Utopias and of planning for e~
form.

In any anthropologist’s account of mythology we are sure to
find mythology identified with stories of what has happened.
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‘Mythological concepts are the fundamenial views of the con-
stitution of the world and of its origin,” wrote Boas.”* And,
recognizing the 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-
logies of ‘the idea thatr what happened once has determined the
fate of the world.”®® For it is true that the sacred stories of un-
disturbed primitive peoples, this ‘pragmatic charter’, as Malin-
owski calls it,?* is a guide 10 and validation of action always with
regard to something which was, to some event in the past. If
one turns from Boas and Malinowski, writing of the myths of
primitives, to Sorel, writing of the myths of the parties and classes
of modern civilization, one {inds the same understanding of the
nature of myth, the myth judged ‘as a means of acting on the
present’.?® ‘A myth cannot be refuted,” writes Sorel, ‘since it is,
at bottom, identical with the convictions of the group.’?® But
there is an important coatrast; the myths of which Sorel writes
are stories of things that have never yet happened but are to
happen in the future. The myth of the returning Messiah, the
coming of the Kingdom of Heaven, the dreams of Luther and
Calvin of Christian renovation, and the Marxian myth of the
general strike are myths that guide men, not to reproduce in the
future the conduct of the past, as is true 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 crder. These myths of which Georges
Sorel writes are all myihs of civilized peoples, expressive of a
period of ¢reativity, of dynamism. “fMankind is once more on the
move. 27

It is the contact and conflict of differing traditons that
brings about the sudden alterations in society and, among other
consequences, the change frem a mythology that is retrospective
to one that is prespective. Sometimes the mythology of the past
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contains within it the sleeping germ of a prospective mythology.
The idea that Quetzalcoat! might some day return was, I sup-
pose, somewhere within the great culture myth of the Nahua
peoples of ancient Mexico; the idea rose to current importance
when Quetzalcoat], in the person of the Spaniards, did appareaily
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 the 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 nativistic movements among Indian or Oceanic
peoples we find 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, 2 new and coming event. A ship will arrive
with the spirirs of the dead; the bison will return; the end of the
world will come. In the course of these mavements the paople
furn 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
becaunse they are ploncers.’®

In the cults of these primitive folk, on the margins of the
white man’s civilized world, however, the creative movement is
rarely carried very far forward. The return of the old conditions
of life is a part of the nativistic myth; the vision of the future is
a ncw path to follow back again into the past. After a great im-
pending catastiophe, prophesied the Paiute Indian leaders of
the Ghost Dance, the Indians that had died would return to
earth and the fand would pass from control of the white man
back again to the Indian. The carly prophets who in New Guinea
ied ihe movement knows as the Veilala 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 in 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 striking forward into
the milleanium, inte the time when the lion and the lamb shail
lie down together, the Kingdom of God be realized on earth, or
each shall take according to his need and give sccording 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?

It is clear that in the early civilizations, where a variety of
ideas and views of life are brought inic competitive stimulation
of one another, and where power is gathered into the hands of a
single raler, sweeping reforms may be at least attempted. One
ildnks again of the attempt of Amenhotep IV (Akhnaton) to
impose on Egypt the cult of Aton, and of the burning of the
Confucian books under Shih Huang Ti. And, on the side of the
common people, civilization provides at least that discomtent
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 locking at the peoples never
civilized to sec if we can find among them rhar essentially civi-
Hzed and especially modern type, the reformer.

The abelition of the ancient taboos in Hawaii in the year
1819%° was certainly a sweeping reform, and it occurred among
people whe were not, in the usual sense, civilized, The event
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was, to most of the Hawaifan people, far from gradual; it was
catastrophic. One day, in sight of the people, the ladies of the
roval 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 tempie.

Were Kaghumanu and her fellow conspirators reformers? It
scems 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 rnonths before the first Christian mission-
aries landed, the Hawailans for forty years had been getting —
and appreciating — the weapons, cloth, and other material goods
of the white man, Kamehameha I had two wusted white advis-
ers. The first missionaries to arrive in Hawaii were received by
royal ladics dressed in European style. Liholiho, the ruling chief
at that time, was alveady living in a Buropean Kind of house. He
and his father had built his conquests with Europsan weapons and
European advice. Ship captains had had to fight off bold young
Hawaiians who were eager to join the crew and see the world.
There is evidence that the Fawaiizns had heard of the over-
throw of native religion already accomplished in Tahin. ¥
B:fore the missionaries reached Hawaii, two Hawaiians who
were not ‘taboo chiefs” had had themselves baptized Christians
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 affected
Hawasiizns before the overthrow of the tabeo. Morcover, the
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introduction of the white man’s weapons had intensified the
struggles between family groups, some of which were anti-
1aboo, and the new trade in sandalwood had placed new strains
on the social and political system. These are all elements in the
situation which suggest that influenice from the whites brought
about the great reform. On the other hand, the natve mode 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 fearnres were the inconsistency between
the high positon 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 habituation of the Hawaiians, like
other Polynesians, to the desertion of their gods; “the acceptance
of a more powerful god as a means of obtaining spiritual power
was a common Polynesian characteristic;’ and, of course, the
personal interests that those disadvantaged by the taboo system
had in doing away with it. Kroebet’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 an interpretation
has to be considered itogether with the evidence thar young
Hawaiians, stimulated by white contacts and new opportunitics,
to travel and trade, were inclined to try the new as much as to
give up the old. The swrict conclusion is that this Hawalian re-
form is not a case of a reform accomplished quite outside of or
before civilization. Tt occurred on the marging of the expanding
white mar’s civilization. It took place among a people whose
primitive mode of life included, in addition to the elements
favouring change that T have already mentioned, ons of the
elements which it civilized societies helps to make reform achiev-
able, marked concentration of political power.

In the same year in which these Hawailan leaders overthrew
their waditional religion and system of taboos, or perhaps in the
year preceding (1818), there 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-
supperted initiative of certain primitive and precivilized indivi-
duals. The event is recorded in James’s and Bell’s accounts of
S. H. Long’s expedition.?* We cannot telf from these accouats
just what eyewitnesses of the event reported just what facts to
these carly travellers 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
Kanife Chief of the Loup (or Skidi)* band of the Pawnee.

By ancient custom, this group of Pawnee each year sacrificed
a captive 10 Venus, Morning Star, to ensure abundant crops.
The victim, fattened and kept wninformed of the fate ahead,
was on the proper day bound to a cross or scaffold, tomahawked,
and shot with arrows. For several vears Knife Chief “had regarded
this sacrifice as an unnecessary and cruel exhibition of power,
exercised upon unfortunate and defenseless individuals whom
they were bound to protect; and he vainly endeavored to
abolish it by philanthropic admositions’.**

A young girl from another tribe was brought captive to the
Pawnee village in the year before, or the second year before, the
arrival of Long’s party. She was bound to the cross when
Kuife Chief’s son stepped forward ‘and in a hurried but
firm manner, declared thar it was his father’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’.% e then cut the victim's
cords, put her on 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 agaiast the
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convictions 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 fy in the face of the opinion of
his public. There is little or nothing in the accounts to show that
a Christian or bumanitarian influence from white people had
stimulared the young Pawnee to act gs 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 possibie that advice given by a trader
may have moved Knife Chief to take the stand which he took and
which was then taken alse 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 sentiments 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 caprive was made ready for sacrifice
again, and again Knife Chief and his son tried to rescue the
captive, in this case & Spanish boy. On this occasion a trader
was present in the village, and Knife Chief, with manufaciuced
goods obtained from this trader, bought the boy from the Indian
who had been his captor, and saved his life. James’s account does
not suggest that the trader took any active part in this second
episode until appreached by Kuife Chief. Wor did this second
attempt to end the custom succeed in doing so, for ia John T.
Irving’s account® of a visit to these same Pawnee made in
1822, we read that one Major Dougherty was summoned to the
Loup Pawnee village to save a young Indian woman whom the
Pawnee were about to sacrifice. Again it was the chief who showad
himself fayourable 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 firtm was the general opinion still, in spite of these thise
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attempts by the chief 1o stop the custom, that when Major Dough-
erty and his white companions, with the aid of the chief, tried
to carry off the captive, the Indians siew 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 daved to act so
boldly against the wishes of his people remains remarkable,
even after we have altowed for the fact that he had the support of
his father (or perhaps of his mother’s brother - these Pawnee
were mateilinear) and that therefore as distinguished warrior
and successor of the chicf he was a distinguished person. The
other fact that seemas of major significance in helping us to
understand the event is that these Pawnee practised human
sacrifice while none of the other Indian groups around them
did so. Speculation suggests that it might have been the con-
rrast 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 koew, that suggested the
reform.,

"These facts and ideas hardiy arrange themselves into a clear
portrayal of the primitive reformer. The knowledge we have of
creative and original thought end act, in the primitive socigties
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 precivilized society.

The strongest impression is that in societies unaffecred by
civilization men change their ideas and their ways of dolug
things, and are not infrequently aware that they are doing so,
but thar under conditions of isclation these changes ate small
changes. The reack into the future to make life different from
what it was is a short reach. And the reach oceurs when some
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immediate circumstances present the people with a difficuliy.
Tt 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 traditional
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 alse 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
abour 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:

1) 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 (from other Indians). A Cheyennc
borrowed another man’s horse, leaving his bow as security.
After a year he had not yet returned the horse. The Llk
Seidiers, one of the Cheyenne military societies, on application
of the owner of the horse, got it back for him and in doing so
promuigated a modification of the old rule: thereafter there
was to be no more borrowimg of horses without asking
permission.

2) One Walking 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 milirary 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.
Bur when Walking Rabbit got back to camp, the affair had beecn
ended through his father who had already made a serdement
with the woman’s husband. Then the Cheyenne discussed
the case and reached the conscious decision that thereaflicr war
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parties were net to have authority to act with regard to matters
of divorce and remarriage.

In these and other cases, Liewellyn and Hoebel show us that
there is legisiation in primitive socicties. They also show, more
generally, that even before the rise of civilization men are well
aware of conflicting norms, of uncertaintics of principle ot
policy, and, within limits that result in some but not much
modification 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 developrment of conceptions of reform
and progress in modern times, I am not sure it can be said that
most modern men feel more in control of their destintes than did
those Cheyenne Indians.

On the other hand, to recognize this common humanity of
problem-sesing and preblem-solving is not to say that primitive
man was conspicuously a reformer. Of course he was not. Uniil
the 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 toc make life
over.

But the human nature was the same, and men in primitive
societies can readily turn to the future and conceive it to be
made different from the past, if 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 un-
serviceable, shows that this is so. I was myself struck with the
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 of their
lives, when the spirit of the Mexican revolution of 1917-1921
reached them far out in the bush. Where the fathers in the bome
community had conserved ancient tradition, the sons, out in a
new sctilement, decided, very conscious of what they were
doing, to build a healthier and more prosperous life.?® Progress
is rapidly contagicus. There is nothing in the natural capaciiies
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 2 meeting of many minds. It is the weight of new
exactions upon human labour; and it is the crganization and
mass production of food, buildings, war, cruelty, and political
adventure. The seformer is not likely to arise nor to be wel-
comed in a scciety where everybody does much the 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 peace’.” But what if the peace is already disturbed? It 15
always disturbed, for many people, in civilization. Then the re-
former strives to change the world, already so troubled, or w
change the people in it

Primitive people arc potential but not actual reformers. Bute
then 1 remember Petalesharoo, the veung Pawnec. Heo was
actual. He is there, a puzzle and a hint of buman goodness. To
his fellow wibesimen he must very much have been a disturber
of the neace, He was a pacifist, 3 subversive character. Flow did he
get that way ? If only we knew, 12id he and his father (or maternal
uncle) look about them beyond the members of their own band
10 those other Indiang, some of them Pavwmnee Hke themselves, of
similar customs and lenguage, who practised no human sacrifice,
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aind so contrasted the idea of compassion, of tenderness to the
helpless, with the girl on the scaffold and the lifted tomahawk?
“The history of reform,’ says Emerson, ‘is always identical, it is
the comparison of the idea with the fact. "*® Was it this contrast,
in this case emphasized in the contrast between the customs of
his own people and those of other people, that made Petalesharoo
a reformer?

It is unfortanate that we do not know and can hardiy hope to
fiud out hew it was that these Skidi Pawnee came to praciise
homan sacrifice in the first place. The answer that is likely to be
given by an anthropologist, based on no direct evidence as @
the facts in this particular case, is that the ancestors of these
Pawnee learned such a costom in the course of association with
Mexican Indians or with some intetmediate people who prac-
tsed it. Speculating abont these matters, onc wonders how a
people learn to practise a crueley that they did not practise ba-
fore. One wonders if such a custom is adopted suddenty, Are
there in primitive socictes revolutions to introduce human
sacrifice and torture? Or are such cruelties developed slowly
out of earlier smaller cruelties? Did the Pawnee begin by sacri-
ficing other things and so come, step by step, to sacrifice human
beings? Are cvils characteristically developed by deprees, but
virtues occasionally adopted by sudden reform? When the re-
former appears, and is moved to risk his life on a sudden break
with the pasi against public opinion, does he characteristically
do so on the side of moral change which the Jater verdict of
nistory regards as an advance? Or are there also reformers against
the historical trend of moral change? Petalesharoo’s case sug-
zests the possibility that the refermer i3 characteristically on
the side that history comes to approve. Bven Hitler did not
preach man’s inhumanity to man; he just acted it. And Petale-
sharoo has been followed by many others who carried on his work
and whe have declared, throughout more civilized centuries,
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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 oui
that idea to his own danger and against his own people and his
own compelling tradition.
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THE TRANSFTORMATION OF
ETHICAL JUDGEMENT

Iw 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
miote personal than T have used before. My own behaviour, as an
anthropologist, is relevant to the subject now to be discussed, for
I am interested here in the way anthropelogists do or do not
place values on the things they see in prehistoric or in contempox-
ary non-literate or illiterate socicties, and what comes of it if they
do. 1 shall venture to anthropologize the anthropologists, and
shail not leave myseclf cut of their number.

At the end of the last chapter, writing of Petalesharco, the
Pawnee Indian who in the face of the customs of his tribe rescued
a woman prisoner aboul to be put to death ceremonially and
strove to end human sacrifice among his people, I called him ‘a
hint of human goodness’. Plaialy I placed a value on his con-
duct. Looking back twenty-five vears, I recall when as a student
I first heard the story of Petalesharoo from Professor Fay-
Cooper Cole, anihropologist. He told the story with great
human warmth, end I know that then I responded sympatheti-
cally. Now I begin to wondcr if he or T could tell the tale barely,
neutrally, without implying admiration of the deed.

In the course of these pages, I have not infrequently indicated
my admiration for some act, my approval of some turn in
hutnan events, The long story of human affaivs which 1 have
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been sketchily recounting is a story in which T have not pre-
tended to be disinterested. It is the human biography; it is your
story and mine; how can we help but care? T have not trisd 1o
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
selfishness which Tobbes 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 kinsmen without 2
word, while T come to understand the rigours of their life that
make such conduct excusable. 1 am pleased that the Yagua in
their big comumunal houses respect even a child’s desire o be
alone, and refrain from speaking to him when he turns his face
to the wall, When I came to the change in human living that was
brought about through the food-producing and the urban revo-
lutions, 1 am sure that I showed a certain sense of anxiely as o
how humanity would manage to live well under the new condi-
tions, s¢ disruprive of the old arrangements for moral life, T
gloried in the risc of creative intelligence, as represented in sys-
tematic philosophic thought and in the world religions. 1 simply
could not look neutrally at the ideas that imove in history towards
a more humane ideal and practice.

This is, perhaps, a shocking admission. What vight have L, wha
admit to caring about the homan carcer, to speak as an anthrs-
pologist? For are not anthropologists enjoined to adopt in theix
work a2 rigid objectivity? Professor Kroeber hos written that
‘there is tio room in anthropology for a shred of ethnocentriciiy,
of homing-centricity.”! My ethnocentricity appears in the
positive valuadons I have placed on the increase and widening
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of humane standards, for are not such standards a special
pride of Euro-American civilization? And my homini-centricity
is patent: 1 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 judgement that arise in an-
thropology. There are a good many of these problems, and 1
shall try to sort them out and to reach at least the first points of
understanding as to what is involved i some of them.

Two of these questions 1 at once set aside as outside considera-
tion at the moment, the on¢ because today it is not much con-
tested, and the 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 anithropology. 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
thar the anthropologist sets out to study. I7is questions are: What
is a value ? How do you find out about 1t?? Yt is not much doubted
that it is proper and possible for anthropologists 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 focus of the good, with the probiem
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 Firth:

"The anthropologist . . . 18 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 noticns ere
founded, the problem of the existence of iatrinsic good and cvil, and
their relzzion to human conduct and destiny.®

Most anthropologists would sccept that as their positien.
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The problems, in the field of morality, with which Professor
Firth is concerned are two. One is to understand particular
moralitics, The anthropologist tries to understand what it is
that a people conceive to be desirable. And he tries to understand
how these conceptions are related to other things abount that
people ~ to the way in which status is distributed conventionally
ainong them, for instance.

There 1s a growing tendency, which Professor Firth also
recoguizes, 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 becanse universal conditions of human living give
rise to them. Firth mentions regulation and restraint in sexual
affairs, stability of human sex relations sufficient to allow for the
rninimum care for infants, and some curbs on violence within
the group. ‘As some faciors are discernible in the basic re-
quirements of all societies, so certain moral absolutes exist.”
Professor Kluckhohn, too, claims this second problem as an
anthropological enterprise. He too names some of the values
which are probably universal., He adds the idea that as ‘new
knowledge of radically changed circumstances may alter un-
iversal values . . . one might speak of “conditional absolutes™,””
Perhaps Professor Kluckhohn was thinking of Orwell's 1984; it
might be possible, by an evil sort of conditioning, to put
dechumanized creatures inside our skins,

These kinds of concerns with values are, then, proper io
anthropologists. We look at other people, and find out what they
value and how this valuing works out it their cases. And we hope
to find out what conceplions as to the desirable are characteristic
of all of mankind, at least ‘so far’, because the conditions of
living, in families, neighbourhood groups, and so forth, have
been, for ail the local differences, in certain gencral respegts the
same.
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The guestions about values as to which the anthropologically
correct answer is Iess clear are those which have to do wiih
valuing when it is done by the anthropologists themselves, What
valuing is proper to an anthropelogist, 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, T 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 behaviour 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 not 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 found that the way they uvse their minds in coming 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.
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 relasivism. Most
anthropologists would, I think, accept the term as naming their
position, or would take the position without perhaps accepting
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the name. Cultural relativisin 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 culmre see
things. In looking at a polygamous society and a monogamous
socicty, we have no valid way to assert thar the one is better than
the other. Both systems provide for human needs; each has
values discoverable oniy when we look at marriage from the
point of view of the man who lives under the one system or the
other. This is, necessacily then, also to be said in comparing
cultures which practise torture, infanticide, in-group sorcery,
and homosexuality with those that do not. The gist of cultural
relativism as stated by Professor Herskovits, who has discussed
the concept af lenpth,® is that ‘judgements are based on cx-
perience, and experience is interpreted by each individuat in
terms of his own enculturation.>”

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 Herskovits says about cultural relativism,
11 is possible, I think, to agree that everybody passcs judgements
as gnided by the experience he was brought up to have and
recognize, and yet te assert some reasonable basis for prefercing
one thought or action to another. Elisco Vivas has recendy
pointed out® some ambiguities and difficulties in maintaining
the principle, as Professor Herskovits has stated it, and himself
concludes, contrary to the principle, that it &5 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 csn be made
cross-culturally, the corrections being guided by conceptions as
o whal men gught to be.

However this may be, I am persuaded that cultural relativism
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
expetiences of anthropologists are changing, and these changed
‘experiences will work changes in their judgements as 1o the rela-
tivity of values. (It occurs to me that this proposition is itself an
application of the principle!) ¥t was casy to look with egual
benevelence upon all soris 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 maintain when
one is asked to anthropologize the Nazis, or to help a Point Four
administrator decide what to do for those people he is commiited
to help. The Point Four man is committed 1o 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 10 do? Perhaps the
anthropologist can keep on saying: ‘Do A, and X will result, but
Y will result from deing B —yoz choose which to do.” But 1
doubt that if the anthropologist says only this, he and the ad-
ministrator will get on very well together. And perhaps the
anthropologist, if he continues this neutrality, and yet sees a
smash coming, will be just a little restless at night,

Ar any rare, I should like to point out that the docmine of
cultural relativism does enjoin the benevoience. It is a doctrine
of ethical nentralism, but it is not a docerine of ethical indiffer-
ence. Ruth Benedict’s Patterns of Culture is an exemplification
of coltural velativism. She wrote in large part to tell us that all
cultures sre ‘egually 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 10 positive sympathetic valuation of other
ways of life than ouwr own. Malinowski has gone so far as
write of “the respect dute 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 reaching statements as ©
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fact. No, he says, ‘cuitural relatvism is a philesophy which, in
recoguizing the values set up by every society to guide its own
life, lays siress on the dignity inherent in every body of custom,
and on the need for tolerance of conventions though they may
differ {rom one’s own’."* And again: ‘Emphasis on the worth of
many ways of life, not one, is an affirmation of the values of each
culture’. 1t

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 that their local experience
has suggested. The second part says that we should respect all
cultures. But there is no wue ‘therefore” between these two
parts. It cannot be proved, from the proposition that values are
relative, that we ought to respect ali systems of values. We might
just as well hate them all. (This point has been made by H. G.
Barnett'? and by David Bidney.'?) It is Professor Herskovits
who has mtruded upon the objectivity of science a moral judge-
ment, which I personally admire, but for which he can show no
demonstration of proof.

The anthropologist is, then, ethically neutral, but unlike him
of whom the partisan demanded, ‘Just 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 Hving up to their doctrine may
be questioned.

The difficulties of doing so were remarked by not a few of the
anthropologists themselves when in 1947 the Executive Board
of their American professional association submitred a statement
to the Commission orn Human Rights of the United Nations,
The statement urged the Corpmission to recognize that, not
only should the personality of the individual be accorded re-
speet, but that ‘respect for the cultures of differing human groups
is equally important’.™ It declared the principle of culturai refa~
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tivity and told the U N Commission that therefore any attempt
it might make to write something about human rights (“for-
mulate postulates’) ‘that grow out of the beliefs or moral codes
of one culture must to that exteat detract from the applicability
of any declaration of Human Rights to mankind as a whole’,}3
So the Commission was advised to incorperate in the Declaration
of Human Rights a statement of the right of men w live in
terms of their own traditions.

1 understand that the UN Commission did not follow this
advice. 1 imagine 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 living in terms of their
own traditions? Of course the anthropologists who drafied this
statemzent were not thinking of the head hunters. They knew, as
well as you or I, that the head hunters and the cannibals will
not be permitted to live in terms of these particular traditions if
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 1o
these traditional ways of life — the right of a Mississippi human
group to maintain its traditienal white supremacy, of Russia 10
maintain 2 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 night of
participation in their government, or seek to conguer weaker
peoples, tnderlying cultural values may be called on to bring
the peoples of such states to a realization of the consequences of
the acts of their governments.”'® If we call upon vnderlying
values to save us, i is we, on the outside of the culture, who are
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making them effective. And what if the underlying approved
values are not there? The seatence is, to put it blunily, a weasel;
by including it, the declaration was made self~contradictory.
You either respect all values or you do not. If the Nazis had
come to have values approving the subjugation 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, anthropologists, saw that this follows, and
agreed that anthropology cannot say anything as to whether one
way of lifc is beiter than another.*”

Perhaps rhey cannot. But their position while they say nothing
is difficuit. Among the anthropological commentators on the
declaration about which I have been talking, there was much
difference of judgement as to how to behave in their difficulty.
One'® would have them say nothing as to the good or bad in
culrures, 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 something
or by saying nothing as to values, and so, being in fact unfroc to
abstain, should gpeak their valuations in order to reatize their
ends as citizens.

The professed ethical neutrality of anthropoiogy is not so un-
comfortably challenged when it is an isolated primitive society
at which the anthropologist is Iooking. It is not challenged, but
it seems to slip a lirtle - in favowur of the stable and weli inte-
grated society, As ons writer, not an anthropologist, put it:
‘Indignation is felt when the monograph records that the rhy-
tho of the old dances is now beaten out on a biscuit tin instead
of a drum.’?! T am sure that I have lamented the decline in foik
arts in Mexico or in China. This tendency to betray some prefer-
enice for the old ways in an exotic society is, I suppose, sbimu-
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 acculturavion and the troubles of the per-
sonality have become matters for anthropologists to study. It is
perhaps also induced by the attractiveness of a system of ideas
that natives find convincing and satisfying and that anthropolo-
gists find logicaily coherent.

As soon as the enthropologist puts his attention on the par-
ticalar human individuals in a primitive seciety, it becomnes diffi-
cult 1o avoid the suggestion if not the fact that he is valuing one
culture, or cultural sitpation, as better than another, It is not
uncommon o7 an anthropelogist, now studying a primitive
culture disorganized by its contact with civilization, to see that
the people he is studying are less comfortable thaa they were.
Some of them, indeed, as those Oceanic natives whom Rivers
described, appear now on thelr way 1o extinction just because
they do not fisd life werth living any more. The anthropologist
can hardly convince us - or himself —that so far as he is con-
cerned a disorganized cudture that fails to provide a desire to
Yive is as valid as any sther, Equal validity can be safely auributed
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 1s not always possible for the anthropolo-
gist o avoid at least the suggestion that he is preferring one of
rthem to another. Ruth Benedict was a culfural relativist who told
us thar cultures are equally valid, Nevertheless, in reading some
of her pages, one doubts that she found them equally good, In the
seventh chapter of Patierns of Culturs she introduces the concept
of “social waste’, Here she leads the reader to see a resemblance
Eerween the values of Kwakiud socteiy and those of his own
(Middictown); both emphasize rivalry, But rivalry, wrete
Benedict, is notoriously wasieful, It ranks fow in the scale of
human values.” One asks, Whoese scale? Is there a universal
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scale of values which ranks rivalry low? She gees on to point
out not only that ‘Kwakiutl rivalry produces a waste of material
goods’, but also that “the social waste is obvious’. In Middle-
town, also, rivalry is ‘cbsessive’. Thus she is led to the conclu-
sion that ‘it is possible to scrutinize different institutions and
cast up their cost in terms of social capital, in terms of the Jess
desirable behavior traits they stimulate, and in rerms of human
suffering and frustration.” Apparently ‘social waste” includes a
poor choice of desired behaviour traits, hwman suffering, and
frusiration. 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 cach other’s throais; 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 be frustrated if it pleases? I doubt it. She did not
hesitate to say of the Kwakiut! 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 Dobu and Zuni, or of Middle-
town and Bali? The line between description and evaluation
is herc 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,

It is that disturbing fellow, the living human individual,
who makes trouble for the scientst’s stern principle of perfect
obicctivity. Whencver the anthropologist iooks at him, some-
thing human inside the anthropologist stirs and responds. Tt is
easy enough to be objective towards objects; but the human in-
dividual refuses 1o be only an obiect, 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 implements, or at institutions for-
maily conceived and named — the Omaha kinship system or the
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 fecl for that native while he is trying to describe him ob-
jectively, If the society is one that is running along the traditional
ways of life, the ficld ethnologist is apt to respond with sym-
pathy and indeed with favour towards the culture that keeps
men’s lives going in directions that they find good. If the ethnolo-
gist is himself gifred in commumnicating the human warmth of
an exotic scene, as was Malinowski, an account results which
communicates 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 fesrful anxieties, the anthropologist is apt to show the dis-
favour he feels towards such a life. Reo Fortune’s Dobuans arg
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-

ression 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 sins.®* Villa has described this
people abjectively, in the sense that his report is well documented
and obviously trustworthy. But it would be untrue to assert that
he has not shown, stroagly in conversation and of course much
more reservedly in his written description, his own unfavourabie
view of such a life. Furthermore, if one reads such an account of
a people whose traditional ways of life have been disrupted, as,
for example, MacGregor’s account of a reseryvation community
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of Sioux Indians,?* one finds oneself making value judgements
that seem to reflect those of the writer, as to the somewhat un-
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 that “a basic necessity of ethnographic research . . .
calls for a rigid exclusion of vahie judgements’.?® This seems a
little too strongly put. Rather, I should say, ethnographic re-
search czlls for as much objectivity as ¢an be combined with the
necessity to come to know the values of the people one is study-
ing. The exception to allow the ethnographer to respect —ic.,
value positively — all cultures, has aiready 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 affection’.?® The necessity to understand the values of the
peopie onc is studying requires, I should say, the projection into
unfamiliar words and action of humsan qualities - sympathy,
pride, wish to be appreciated, and so on. Otherwise the ethnolo-
gist will not find out what the people he is studying are proud
about or what, for them, deserves appreciation. My own opinion
is that it is not possible to make use of these human qualities
in field work, as T think one must, without also valuing what one
sees. In the very necessity to describe the native, one must feel
for him —or perhaps against him. The feclings are mixed with
valuations. In Indian communities in which I have worked, I
have found myself constantly liking 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, afier having spent a good deal of time in Chan Kom,
Yucaian, how I had come to admire a certain quality of decency
and dignity about the people, and how bored I had become with
their - to e — oversraphasis on the prudent and the practical.
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1f they would cnlfy once admire a sunset or report a Imystic ex-
perience, I used 1o hear myself thinking. [ wounld not know how
to find cwt about a culture without this sort of valuing. Objec-
tivity requires that 1 hold in suspense each formulation [ make
about the native life. Tt requires me to become aware of the
values I have that may lead me in one direction rather than
another, It demands that 1 subject my descriptions to the tests
of documentation, internal consistency, aud if possible the evi-
dence and judgements of other observers, But I de net think
that it asks of me that I divest myself of the human qualities, in-
cluding valuing. 1 could not do my work without them.?’

1t 15 ot quite realistic to conceive of the ethnologisi’s objec-
tivity as excluding all valuing, or as permitting only universal
benevolence towards all cultures. We must get along with
somicthing 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 anthropologist but 2 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 sanity.’*
Furnas thinks that for someone who can realiy manage this
paradox we shall have to wair for the Man from Mars, as
Mositaigne is dead.

If valuing is a2 patt of the ethnologist’s work, and if, as we
know, cthrologisis like other people differ as to the values they
place on rhings, we shall have accounts of culturcs that differ
in part because of the differing values of the ethnologists. Ot is
it mwe that it makes no difference what are the ethnologist’s
vaiugs, that any set is s good as ancther in his toolbox? Appar-
ently Dr Oscar Lewis shared my view that the ethnologist can-
not help using some of his values in his field work, for when he
took me kindly to task in connexion with my early description
of the Mexican village of Tepoztlin, he made no objection to

157



THE PRIMITIVE WORLD AND ITS TREANSFORMATIONS

the fact thar 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 ¥ had the wrong one. T think
Dr Lewis finds too much when he says my values there ‘ contain
the old Rousseauan notion of primitive peoples as noble sav~
ages’, nor do I think that if he looks again he will find in my
writings expression ‘of the corollary that with civilization has
come the fall of man’.*® Perhaps he would be glad merely to
accept my confession that I saw and suggested to the reader of
my book certain good things in Tepoztlin; a sense of conviction
in the people as to what life is all abour; and a richness of the
expressive life of the community. The general question, of which
my own case i3 of course only an illustration, is whether this
kind of posirive value on certain aspects of native life is unfor-
tunate for the work that resulis,

It is hard, T 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 Tepoztlin may have been due to
inexperience, or to the lack of development of anthropological
science, or to my personal incapacities. I the positive values I
held did influence my work towards ignoring the unhappiness
and anxiety about practical problems that I suppose existed in
Tepozilin, perhaps, on the other hand, the presence of thase
values in myself helped to bring our aspects of the life consisient
with them. Dr Lewis, in his work done miuch later in the same
community, brought his own values fo the field, for he is at
least willing in his bock to imagine himself as providing informa-
tion and suggestions to ‘adminisirators, social scientists and
othets concerned with the problem of improving lifc in commun-
iries like Tepoztlan’. Improvement would then consist of trying
to make agriculture produce more and in substituting scientific
understanding for “superstition and primitive beliefs®.31 The
ethnologist who brings to the field the value judgement 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 adjustinents between people, he
will, I think, tell us things that help us to understand the per-
sonal adjustments or maladjustments of 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 productien, and ad-
justed personalities, but that he make plain what he does find that
is good or bad about the people he reports. And then, also,
perheps he can help to bring it about that he is followed in the
same corumunity to be studied by an ethnologist with a con-
trasting value emphasis! It was the New Yorker that suggested
that we do not want balanced textbooks; we want balanced lib-
rarics. We do not want ethnologists so balanced that they have
ne humanity. We want a balanced profession, a varied lot of
anithropologists.

In this chapter T have so far said that anthropologists, con-
fronting this or that primitive society, do in fact place values of
their own on what they see theve, although they often say that
they do not. Also, I have said that in my opinion their practice
is better than their preaching, for 1 think that this valuing, guar-
ded by all the objectivity and scientific procedure they can
muster, is a necessary part of their work. 8o far T have had in
mind the ordinary erhnological confrontation in which omne
cthnologist looks at one or a few contemporary primitive soci-
eties, as they exist, now, without giving thought to the human
biography. Now 1 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 judgements that
may be placed on primitive cultures in the light of the transition
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from precivilized Lving to civilization. I am asking whether
anthropologists judge a primitive culture by the same standards
by which they judge Russia or the United Siates. I am enter-
taining the possibility that there is some consistency of the
valuation of culrures that does go on, both by laymen and by
anthropologists, and that this consistency is shaped by historical
fact: a transformation that has come about in ethical judgement.
I am, perhaps, extending somewhat the doctrine of cultural
relativity : 1 am saying that the standards of truth and goodness
are 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 J. C. Furnas, whom I have already quoted in
this chapter. In his book, The Aratomy 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 by without formal law and the werld that at least
wrote, however imperfectly it observes, bills of rights. Or take it this
way: For penerations the western world has bitterly blamed western
man for the crime of not understanding the savage. It seems ncver
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
unmistakably on different levels, a statement that can be made with-
out specifying higher and lower. Western man has something which
neither the preliterate nor sny 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 man’s burden, this is
ir %

The anthropelogist impliedly recognizes a total trend of his-
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tory which has given him an instrument for reaching truth thac
he regards as inherently better — not just better relative to the
judgement impressed on him by his enculturated experience.
What the anthropologist 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 Vepoztecans would be better off with less magic and
more applied science. I do not think that he feels he is expressing
merely an enculturated judgement no more valid than what a
preliterate native would say on the subject. When Dr Hersko-
vits tells us that, with the possible exception of technological
aspects, the proposition that one way of thought is better than
another is exceedingly difficult to esrablish, he does not mean
that this statement is valid only for his own cualrure, but he
means it universally and would claim that it holds true for all
people, although only those will accept it who are capable of
understanding what is intended by it.** Anthropologists, like
other people around them, recognize a double standard of ex-
cellence in finding the wuth. The primitive man is not expected
to reach the kind of truth we call scientific with the same success
with which civilized man is expected to reach it. There has been
a transformation of judgement as to truth.

But I say also that therc has been a transformation as 1o
judgement as to the good. The moral order has been provided
with measures of excellence vnknown and unknowable 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
the 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
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of total trend of history they did admit, the accumulation of
technology, as well as the related development of science.®*
But they have on the whole followed Boas, who wrote in 1930
that ‘it 1s much more difficult to speak of progress in any cultural
actvity’ and that fundamental ethical attitudes have shown a
‘lack of change’.3% 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, Kroeber looked again at
the questions as to whether history showed man’s progress and
found more than Boas had found. Kroeber states ‘threec ap-
proaches that seem to yicld at least a partial standard of what
constitutes “highet™ or more advanced culture, apart from mere
quantity of it’.3¢ One of these three is the cumulative develop-
ment of technology and science. The other two standards for
judging a culture as “higher’ or ‘more advanced’, according 1o
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
Kroeber means that people who have visions or other experi-
ences that in modern society are regarded as neurotic or psy~
chotic 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 handie,
because it is the possible source of much more power.”*” 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.”® In these passages Kroeber
recognizes a transformation in judgement as to the truth 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 judgement as to the truth. On the other hand, when the
visions and magical beliefs lead to sickness or cruelty, the an-
thropologist, who is then apt to think that scientific knowledge
is better than magical mistakes, will pass an unfavourable value
judgement on such primitive customs, and perhaps help the
administrator to reduce the sickness or end the cruelty. '

The other criterion for progress which Kroeber finds is even
more interesting. He describes this great trend in history as the
‘decline of infantile obsession with the outstanding physiological
events of human life’.3® The primitive person allows to obirude
into public recognition and the social order ‘blood and death
and decay’. Kroeber’s long list of primitive customs which ex-
hibit this obtrusion cvokes these, to us, disagreeable facts; I
do not quote the list here; it includes 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 run’. 0

Now in recognizing this great trend in human history, Kroe-
ber 15 speaking of the entire human race in its historic movement
towards civilization. This trend is more or less true for people
everywhere, In Ching, as in the West, blood sacrifice gave way
to symbolic offerings. All the world religions, he says, set their
influence “on the prohumane and anti-infantile side’.*!

Second, it needs to be emphasized thar Kroeber has identified
here a change in hwman valuing. He is not simply saying that
ceriain custoins, which one might, from the cutside, describe
objectively, bave become less common or have disappeared, He
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is saylng that men, on the whole, have come fo 2ssume 2 different
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.”*? Moreover, while Kroeber begins his discussion of this
change in valuing with the change in the attitude taken rowards
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 1s meant. He says that as men become more civilized
they are less concerned ‘with the gratifications of the ego’, Ad-
vanced cultures exhibit ‘concern abour humaneness. The latter
iz manifest also in trends like those of opposition to slavery, tor-
ture as a judicial procedure, beatings as legal punishment, exe-
cution with torture, slanghter of prisoners of war.*? I do not
think that the recent rerarn of some of these things in civilized
society would require Kroeber to altcr what he has written as to
an over-all trend of history. By his words we are reminded that
along with the growiag disgust with blood and decay and vio-
lence towards the human body goes a growing concert for the
welfare and dignity of others. Humaneness is bigger and wider
than personal fastidiousness. Kroeber is recognizing a wansfor-
mation in ethical judgement.

If we follow Kroeber, we shall not hesitate to aa,oept the
words of Furnas that I have already quoted: *The twe sets of
cultures (precivilized and civilized) are vnmistakably on differ-
ent levels.” The insistence of many anthropologists that all cui-
tures are equivalent allows some qualification. Kroeber, 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 the pre-
civitized societies ‘infantile’ and the civilized societies ‘more
adult’. The standards as to the good have changed with history,
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The moral canon tends 1o mature. The change is far from steady,
and the future course of the ethical judgement is not, it seems to
me, assured to us. But in this sense - that on the whole the
human race has come to develop a more decent and humane
measure of goodness — there has been a transformation of ethical
judgement which makes us look at non-civilized peoples, not as
equals, but as people on a different level of human experience.

¥ find it impossible to regret that the human race has tended
to grow up. As in the maturing of the individual, there are losses
and gains. There are, especially, new responsibilities. The re-
sponsibility to look at the cultures of other peopies in the light of
civilized ethical judgement is one of these. I think we do in fact
appraise the conduct of primitive people by standards different
from rhose by which we judge civilized people and yet also —
and this is harder to say convincingly — according to the historic
trend which has tended to meake the totality of human conduct
more decent and more humane, We do not expect the preliterate
person to cultivate and protect individual freedom of thought as
we expect civilized people to do. We do not blame the Veddah
for failing to have a subtle graphic art, We undersrand how it is
that the Siriono husband Jeaves his wife 1o die alone in the
nungle, and we do not condemn him as we 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-
tons of life make impossible. On the other hand, when a people
surmount the difficulties 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 in 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 they have set up ideals of
kindliness and compassion to animals teo. They have plainly
gone wrong. There is an aspect of their act which is more to be
condemned than the torture of prisoners by the Huron. At
least T can see that torture, which I also condemn, beats 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 be. 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 that man should act more decently and more
humanely. I follow Xroeber in saying that on the whole he has
cotne 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 {rom or confirmed
by history. Thus I can see some good in Huron customs while I
abominate the torture,

My praise of Petalesharco here receives explanation, if not
justification. Petalesharoo acted against the customary practice
of his people, It is a litde casicr to do that after civilization than
before; in precivilized societies it was harder, So Petalesharoo
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 bring about
that separation in scientific work about humanity. Now 1 have
come to confess that I have not effected it, and indeed to think
that it is not possible to do so. All the rules of objectivity 1
should maiatain: the marshalling of evidence that may be con-
firmed by others, the persistent doubting and testing of all
impoertant descriptive formulations that T 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 T go. This is how I reach understanding of it. The
double standard of ethical judgement towards primitive peopies
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
within 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 § am wrong, those others will correct
me here also.
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