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PREFACE TO THE FIRST EDITION

of Religions held recently in Oxford, several

friends who listened to the paper on “ The
Conception of Mana,” which appears fourth in the
present collection, were kind enough to suggest that
it ought to be published under one cover with various
scattered essays wherein aspects of the same subject
had previously been examined. The essays in
question were : ‘ Pre-Animistic Religion,” Folk-
Lore, June 1900, pp. 162-182; “From Spell to
Prayer,” Folk-Lore, June 1904, pp. 132-165; ““Is
Taboo a Negative Magic? * Anthropological Essays,
presented to Edward Burnett Tylor in honour of his
75th birthday, October 2, 1907, PP. 219-234; and “ A
Sociological View of Comparative Religion,” Socio-
logical Review, January 1908, pp. 48-60. By the kind
leave of the Editor of Folk-Lore, the Delegates of the
Clarendon Press, and the Editor of the Soctological
Review, it has been possible to proceed to the
realization of this idea, conceived as I have shown
amid the fervent courtesies of a festive occasion.
Now, however, that in cold blood one contemplates
the accomplished deed, the doubt not unnaturally

arises whether, after all, it was worth while to reprint
vil
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THE THRESHOLD OF RELIGION

articles that in their original form received, from
experts at all events, as full and favourable an atten-
tion as their author could venture to expect.

It is true that the veteran psychologist, Wilhelm
Wundt of Leipzig, has, in his important Volker-
psychologie (Vol. I1., Pt. I1., 171 foll.), done me the
honour of associating my name with what, under the
designation of die prdanimistische Hypothese, he
treats as a representative theory of the origin of
religion, formulated in direct opposition to the
Tylorian “ animism.” Had I any such ambitious
doctrine to promulgate, I suppose I ought to embrace
every opportunity of sowing my opinions broadcast.
But, to be frank, I scarcely recognize myself in the
rdle imputed to me. In the paper on *“ Preanimistic
Religion ’ T had no intention of committing myself
to a definite solution of the genetic problem. For
me the first chapter of the history of religion remains
in large ‘part indecipherable. My chief concern was
simply to urge that primitive or rudimentary religion,
as we actually find it amongst savage peoples, is at
once a wider, and in certain respects a vaguer, thing
than “ the belief in spiritual beings "’ of Tylor’s famous
“ minimum definition.”” It therefore seemed advisable
to provide the working anthropologist with a new
category under which he could marshal those residual
phenomena which a strictly animistic interpretation of
rudimentary religion would be likely to ignore, or at all
events to misrepresent. Before our science ventures to
dogmatize about genesis, it must, I think, push on with

viil



PREFACE

the preliminary work of classifying its data under
synoptic headings. My essay, then, more immediately
served its turn when it succeeded in introducing a new
classificatory term into the vocabulary of the work-
ing anthropologist. This, I think, it can be said to
have done in view of the use to which the word *“ pre-
animistic ” has been put by writers such as Dr
Preuss, Dr Farnell, Mr Clodd, Mr Warde Fowler,
Mr Hodson, and others. I take it, however, that
‘“‘ non-animistic ”’ would have served most of their
purposes almost as well.

At the same time it would be untrue to deny
that the term ‘ pre-animistic”’ was used by me
designedly and with a chronological reference.
What I would not be prepared to lay down dogmati-
cally or even provisionally is merely that there was
a pre-animistic era in the history of religion, when
animism was not, and nevertheless religion of a kind
existed. For all I know, some sort of animism in
Tylor’s sense of the word was a primary condition
of the most primitive religion of mankind. But I
believe that there were other conditions no less
primary. Moreover, I hold that it can be shown
conclusively that, in some cases, animistic interpre-
tations have been superimposed on what previously
bore a non-animistic sense.

I would go further still. I hold that religion in its
psychological aspect is, fundamentally, a mode of
social behaviour. To emphasize this point, which

scarcely receives explicit attention in the previous
ix



THE THRESHOLD OF RELIGION

essays, the fifth paper of this series is appended.
Now I agree with those psychologists who hold that
the most deep-seated and persistent springs of social
behaviour are furnished less by our ideas than by
our emotions, taken together with the impulses that
are therein manifested.! Thus awe, in the case of
religion, will, on this view, have to be treated as a
far more constant factor in religion than any par-
ticular conception of the awful. Such awe, we may
therefore expect, will be none the less of marked
effect on social behaviour, because the power of
representing the awful under clear-cut and consistent
ideal forms is relatively backward. Hence I am
ready to assume that, before animism, regarded as
an ideal system of religious beliefs, can have come
into its kingdom, there must have been numberless
dimly-lighted impressions of the awful that owned
no master in the shape of some one systematizing
thought. It is, I think, because Wundt mistakes
my “ pre-animistic religion” for a system of ideas,
of alleged priority to animism, that he accuses me
of making the evolution of thought proceed from
abstract to concrete instead of the other way about.
My theory is not concerned with the mere thought
at work in religion, but with religion as a whole, the
organic complex of thought, emotion and behaviour.

'1 would refer especially to the recently-published work of my
friend, Mr William M‘Dougall (47 /ntroduction to Social Psychology,
Methuen & Co., 1908), where this position is set forth more lucidly and
plausibly than in any other psychological treatise known to me. His
account of the emotions that underlie religion is especially illuminating.
See 128 foll., and again 302 foll.
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PREFACE

In regard to religion thus understood I say, not that
its evolution proceeds from abstract to concrete—
which would be meaningless—, but that it proceeds
from indistinct to distinct, from undifferentiated to
differentiated, from incoherent to coherent. And
that, I claim, is a hypothesis which has the best part
of evolutionary science at its back.

I have said enough, I hope, to show that, in regard
to Tylor’s animism, I am no irreconcilable foe who has
a rival theory to put forward concerning the origin
of religion. May I now be permitted to say a word
about the attitude adopted in my second, third and
fourth papers towards the views of another great
anthropologist—I mean Dr Frazer? It is more or
less of a corollary from the position taken up in the
first essay, that magic and religion are differentiated
out from a common plasm of crude beliefs about the
awful and occult. As far as Dr Frazer denies this,
so far I would declare against him. If he means,
for example, to exclude taboo from the sphere of
religion (as he seems to do when he identifies it with
a negative magic, and identifies magic 1n its turn with
the natural science of the primitive man), then in my
opinion he understands religion in so narrow a sense
that, for historical purposes, his definition simply will
not work. I cannot, for instance, imagine how the
British Sunday is to be excluded from the sphere of
British religion. On the other hand, if he would
consent not to press the analogy—for surely it is
hardly more—between primitive man’s magic and

x



THE THRESHOLD OF RELIGION

what we know as natural science, I venture to think
that his “ magical ” and my ‘‘ preanimistic "’ could
be used as well-nigh convertible terms. Be this as it
may, I would gratefully acknowledge that by far
the richest collection in existence of what are for me
pre-animistic phenomena is contained in that master-
piece of anthropological research, The Golden Bough.!

Finally, I ought, perhaps, to say something about
the criticisms that have been levelled against the
principles my suggestions embody. Apart from
Wundt’s objections, which have already been con-
sidered and, I hope, met, they amount to very little.
The flowing tide is with us. Thus the contentions
of my first essay were, some time after its first appear-
ance (it was read to the British Association in
September 1899, and published in Folk-Lore in the
course of the following year), independently re-
affirmed by Mr Hewitt’s important article, ““ Orenda
and a Definition of Religion,” in the American
Anthropologist, N.S., Vol. IV. (1902), 33 foll. Again,
hardly had my essay * From Spell to Prayer " seen
the light in 1904, when MM. Hubert and Mauss
published their far more systematic *“ Esquisse d'une
théorie générale de la Magie "’ in L' Année Sociologigue,
Vol. VII.,, which no less independently reaffirmed
my view of the common participation of magic and
religion in notions of the mana type. Further, Mr

' I note also that Dr Haddon, in his useful little book, Magic and
Fetishism (A. Constable & Co., 1906), seems to find no difficulty in

accepting Dr Frazer's main findings about magic, whilst at the same
time endorsing my account of the psychology of the magical process.

Xil




PREFACE

Hartland has lent his great authority to this group
of opinions, and has presented the whole case in the
most telling fashion in his brilliant * Address to the
Anthropological Section of the British Association,”
York, 19g06—a pamphlet which is unfortunately not
<o accessible as could be wished. Thus on reviewing
the course of recent speculation concerning rudiment-
ary religion one is led to hope that these views have
come to stay. I ought to mention, however, that
Mr Lovejoy, in his interesting paper on * The Funda-
mental Concept of the Primitive Philosophy ” in
The Monist, Vol. XVI., No. 3, objects that in my
treatment of such a notion as mana I tend “ to put
the emphasis on the wrong side,” namely, on the
aspect in which it stands for the supernormal rather
than on that in which it stands for the efficacious.
His own view is that the perceived energy is mysteri-
ous because it is so potent, not potent because it is
mysterious in the first instance. Now I do not know
that, for the purposes of general theory, I would care
to emphasize either aspect at the expense of the other.
It seems to me, however, that, in certain instances,
at all events, say, in the case of a corpse, the awful-
ness is what strikes home first, the potency primarily
consisting in the very fact that the dead body is
able to cause such a shock to the feelings. A less
friendly critic is Father Schmidt, whose terrible
denunciations are even now in process of descending
upon my head in the pages of his excellent periodical,

Anthropos. On the principle, I suppose, that “he
xiii
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who is not with me is against me,” he chooses to
regard me as an enemy of true religion.! I wish he
would do me the honour to read my paper on *‘ Origin
and Validity in Ethics ” in Personal Idealism, to
see how, mulatis mutandis, 1 there in principle
contend that the function of a psychological treat-
ment of religion is to determine its history but not
its truth. Meanwhile, the chief objection of an
anthropological kind brought by him against my
views is that T take no account of the presence of
what Mr Lang calls “ high gods ”’ in primitive religion.
Let me assure him that I have complete faith in
Mr Lang’s “ high gods "—or in a great many of
them, at all events. On the other hand, I am not at
present prepared to admit (as apparently Father
Schmidt would do) the postulate of a world-wide
degeneration from the belief in such beings, as ac-
counting for pre-animistic phenomena in general.
On the contrary, I assume for working purposes that
Mr Lang’s “ high gods ”” must have had a psycho-
logical pre-history of some kind which, if known,
would connect them with vaguer and ever vaguer
shapes—phantoms teeming in the penumbra of the
primitive mind, and dancing about the darkling rim
of the tribal fire-circle.?

The upshot of these somewhat discursive consi-
derations is that, if I am justified at all in publishing

1T am now (1913) convinced that I must have misunderstood Father
Schmidt, seeing that his subsequent references to my views have been
perfectly fair and friendly.

2 See especially Essay VI.
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PREFACE

these essays, it is because they belong to a movement
of anthropological thought which has for some time
demanded a more permanent vehicle of expression
than is afforded by periodical literature. Further,
in view of the fact that to me personally there has
been attributed in certain quarters a sweeping and
even revolutionary dogmatism about religious origins,
I gladly embrace the opportunity of showing, by
means of this handful of gleanings and suggestions,
what a small, humble and tentative affair my
theory—so far as I have a theory—is.

A note on a point of fact must be added. The
statement about Ngai, on p. 12, derived from Joseph
Thomson, appears to be incorrect. Mr Hollis, who
is thoroughly at home with the Masai language
(whereas Thomson, I believe, was not), informs me
that Eng-Ai is a thoroughly anthropomorphic god,
of much the same character as was the sky-god
Zeus for the ancient world. Thomson, he thinks,
must have misunderstood the Masai. They would
never have alluded to his lamp, or to himself, as
Eng-Ai. 1t is possible, on the other hand, that they
said e-'ng-Ai, or en-doki e-'ng-Ai, * it is of God, it is
something supernatural.” Mr Hollis tells me also
that the true form of the name of the volcano which
Krapf calls Domyo Emgai, and which for years
figured on the maps as Donyo Ngai, is Ol-doinyo
le-'ng-Ai, the mountain of God. If it were a hill, it
would be En-doinyo e-'ng-Ail

! See, however, note on p. 12,
XV






PREFACE
TO THE SECOND EDITION

HIS edition is enlarged to the following
I extent: a short Introduction has been
written; an outline of the argument has been
prefixed to each paper; and three later essays have
been added. The essays in question are: ‘‘ Savage
Supreme Beings and the Bull-Roarer,” Hibbert
Journal, January 1gro; “ The Birth of Humility,”
an inaugural lecture delivered by me as Reader in
Social Anthropology before the University of Oxford,
27th October 1910, and afterwards issued in pamph-
let form by the Clarendon Press; and “ In a Pre-
historic Sanctuary,” Hibbert Journal, January 1gro.
I have to thank the Delegates of the Clarendon Press
and the Editor of the Hibbert Journal for kindly
allowing me to reprint them.

Revision has been limited to a few trifling emen-
dations of the form of expression and to a hand-
ful of explanatory notes. I have thought it fairer
to my readers, and indeed to myself, not to prune
away inconsistencies, but to allow the way in
which my thought has grown to declare itself. The
papers are arranged in the order of their first appear-
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THE THRESHOLD OF RELIGION

ance, with the exception of Essay V., which, being
of a slightly different tenour, was placed after, in-
stead of before, Essay IV. in the first edition, and
has been allowed to retain its original position.

January 1914,
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INTRODUCTION

SELF-RESPECTING play requires no pro-
Alogue, and it would, perhaps, be better

policy on my part to ring up the curtain
without more ado on these short studies in Com-
parative Religion. Yet it seems only fair, when old
work is about to be given a new lease of life, that the
author should state whether he still abides by what
he has written.

The papers here brought together bear one and all
on the same general topic, namely, the nature of the
experience involved in rudimentary religion. Again,
all of them alike illustrate the same general thesis,
namely, that much of what has hitherto been classed
as magic—so far as it has been noticed at all—is
really religion of an elementary kind. 3

In the earliest essay of the series I termed this
so-called ‘‘ magical ”’ element, and the type of re-
ligion in which it prevails, * pre-animistic.” The
epithet has gained some currency; nay, the sub-
stantive expression ‘‘ pre-animism ’’ has been coined
and brought into use, though not by me. Now, so
long as we are at one about the facts, the words may
take their chance. But I am as much concerned

XX1



THE THRESHOLD OF RELIGION

to-day as I was fourteen years ago ! to urge students
of Comparative Religion not to stop short at animism,
but to dig deeper into human nature in their search
for the roots of religion. Other writers have since
independently upheld the same contention, develop-
ing it with far greater thoroughness and skill. In
fact, I believe that most anthropologists of repute
would nowadays subscribe to the negative proposi-
tion that animism will not suffice as “a minimum
definition of religion.”” More than that, there
would seem to be wide agreement also in regard to a
positive doctrine implicated therewith. According
to this doctrine, so-called “ magical,” that is to say,
more or less impersonal forces and qualities may and
do possess, not secondarily and by denvation, but
primarily and in their own right, religious value in
the eyes of the man of rudimentary culture; and even
tend to possess such value in a predominant degree.

This positive doctrine, which is sometimes
known as * the pre-animistic theory,” needs, of
course, to be developed carefully and critically in the
light of evidence which, while it constantly accumu-
lates, must ever remain incomplete. No anthro-
pological theory can afford to stand still, least of
all one that seeks to be extremely comprehensive.
Hence I cannot be expected to profess myself fully
satisfied with any version of the pre-animistic
hypothesis which may from time to time be put

' The essay on ** Pre-animistic Religion ” was read for the first time
before the British Association in September 1899, and again to the
Folk-Lore Society some two months later.
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INTRODUCTION

forward whether in my own name or in the name of
another. In this sense my earliest essay—and my
latest no less—may justly be dubbed  tatonnante.” !
I am supremely conscious that I am merely feeling
my way, merely groping in the dark. On the other
hand, it is only half true to describe my view of the
relation between the ideas peculiar to animism and
. those of the mana type as “ hésitante et trés réservée.” *
I do not hesitate to regard the general notion exem-
plified by mana as the category that most nearly
expresses the essence of rudimentary religion. But
this expression of opinion is subject to the perpetual
reservation that, in my view, we are not in a position
to dogmatize on the subject.

So long, however, as dogmatic assurance is not
asked of me, I am prepared as author of these essays
to accept present responsibility for method and results
alike.

As regards method, while my general attitude is
that of an anthropologist, my special interest is
psychological. I approach the history of religion as
a student of Man in evolution. But my more immedi- !
ate aim is to translate a type of religious experience
remote from our own into such terms of our conscious-
ness as may best enable the nature of that which is so
translated to appear for what it is in itself. I would
compose a highly-generalized description of a certain
state of mind prevailing under conditions of the

! As by Father Schmidt in Anthropos, 1909, 509.
* As by Professor Durkheim in Les Formes Eldmentaires de la Vie
Religieuse, 287n.
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rudest culture. Such a description will necessarily
be analytic, in the sense that leading features must be
selected for emphasis in accordance with what is
found to be their relative predominance in the state
of mind in question. Such analysis in the hands
of an anthropologist is intended ultimately to sub-
serve a genetic treatment, since his final purpose
is no less than to construct a generalized history of
the evolution of Man. But science must proceed, as
Bacon says, continenter et gradatim. On the principle
of “ one thing at a time,” psychological analysis may
be undertaken mainly for its own sake. Hence, on
grounds of method, I can see no reason why I should
not, as an anthropologist, concentrate my attention
on the psychological analysis of rudimentary religion.

But, suppose this principle conceded, it may actu-
ally be used as a weapon of offence against me. It
may be argued that I have sought to generalize too
widely—that “ one thing at a time " should signify
in such a case ‘“ one people at a time.” I must,
indeed, plead guilty to having cast about for clues
in many an odd corner of the savage world. For the
matter of that, since backward conditions exist
within the precincts of civilization, there are, doubt-
less, similar clues to be discovered even nearer home.
But I fully allow that a visit to an island inhabited
by pure “ pre-animists —to be followed later on,
let us say, by a visit to another island consisting of
pure animists—would facilitate research. It remains
to inquire whether such islands do, in fact, exist.

XX1v
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The rudest savage can presumably be taught to
entertain conceptions and beliefs which everyone
would agree to call religious, even if these be, to
all appearance, absent from his mind beforehand.
Our common human nature, I believe, embraces a
permanent possibility of religion. But this is not to
say that the religious experience attainable by any
two individuals, or by any two peoples, is ever quite
the same in quality and range. Two variables enter
into the reckoning, namely, the innate mental
powers of those concerned, and the circumstances
in which their habits of life are formed. The
resultant differences cannot be grasped in all
their infinite detail. To think them at all is to
classify them, and to classify them is to simplify
them. I need not go here into the general logic of
the matter. Suffice it to say that we must sort out
the factsinto bundles. These infinitely differing facts
must be so grouped together that there is a maxi-
mum of difference displayed between the various
bundles, and a minimum of difference displayed
within any one bundle taken by itself. When, for
purposes of analysis, a set of useful contrasts is ob-
tained by means of such bundles, each bundle, each
group, of relatively uniform facts is said to have
“ type-value.”

Our problem, then, resolves itself into this: Can
the religious beliefs of a single people be assigned
type-value for the purposes of psychological analysis

as applied to rudimentary religion? I doubt it.
XXv
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No island of pure * pre-animists "’ is to be found in
my anthropological atlas. Yet Australia, I freely
admit, comes nearest to the idea of such an island.
Hence, in point of method, Professor Durkheim ?
is doubtless justified in using Australian evidence
more or less exclusively to illustrate an elementary
type of the religious life. But such a device is
dangerous, and, in the hands of any one but a master,
may serve but to darken counsel by confusing differ-
ent lines of research. A monograph on Australian
totemism is one thing; the determination of a type

of human religion is another thing. As Count Goblet

d’Alviella would have us say, the former task belongs
to “ hierography,” the latter to “ hierology.” The
danger—which the genius of Professor Durkheim can
afford to despise—is, on the one hand, lest those
elements in Australian religion which do not serve
to illustrate the type receive but scant justice; and,
on the other hand, lest the type itself be overloaded
with details that add nothing to its type-value. A
monograph coloured by doctrine, or a doctrine dis-
tracted by monographic irrelevancies, form the Scylla
and Charybdis of such a method. Hence, I prefer
the frankly generalizing procedure adopted by
another distinguished member of the same school
of thought, Professor Lévy-Bruhl? All peoples
living under conditions of rudimentary culture are im-
partially drawn upon to illustrate the type of men-

YIn Les Formes Elémentaires de la Vie Religieuse (Paris, 1912), the

sub-title of which is L¢ Systéme Totémigque en Australie.
* In Les Fonctions Mentales dans les Sociétés Inférieures (Paris, 1910).

XXv1
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INTRODUCTION

tality which he seeks to define in contradistinction
to our own type of mentality. Critics who object
that the type so constituted implies a certain homo-
geneity of mind, whereas the peoples to whom it
refers differ infinitely both in mind and in every
other respect, show themselves ignorant of the first
principles of typological classification. Science is
bound to read relative uniformity into this and that
aspect of the flux of things if it is to cope with it at
all; it remains for philosophy to make due allowance
for the imperfections of the instrument of thought.
I claim, then, the right to generalize as widely
as the facts permit in regard to the religion of the
peoples of the rudest culture. The method, I con-
tend, is sound enough, even if, from lack of sufficient
knowledge, I have put it to no very fruitful use.
When, then, of my results? If I seem half-hearted
about them it is not because they have ceased
to represent my opinions. So many others, how-
ever, have by this time said the same things in a
better way that I scarcely aspire to rank even
among the minor prophets of the gospel of mana.
My analysis of rudimentary religion sets forth
from the assumption that, as a form of experience,
it develops mainly within a sphere of its own. It
belongs, as it were, to a wonder-world, from which
the workaday world is parted by a sufficiently well-
marked frontier. Various reasons, some psycho-
logical, some sociological, might be offered to account
for this fundamental discontinuity pervading the
XXvi
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activities and affairs of savage life. But I have not
sought to explain so much as to describe. We should
begin, I think, by trying to realize what sort of an
experience it is—how it ““ feels ’—to live in such a
wonder-world.

My theory, then, of the nature of this experience
is that it is ultimately a binary compound, a duality
in unity, consisting in what may be comprehensively
termed a faby element and a mana element.! The
former is predominantly negative in its action; what
is negatived being the world of the workaday, the
world of ordinary happenings. Thus its function is
chiefly to provide the experience with its outward
limit. The action of the other is predominantly
pqutive; what is posited being something transcend-
ing the ordinary world, something wonderful and
awful. Thus its main function is to supply the
experience with its inward content.

So general a formula, I need hardly say, has
hardly more than the value of a memoria technica.
It is meant to serve primarily as a reminder that
psychological analysis as applied to any concrete
phase of rudimentary religion must allow for the
effective presence of these two elements in the total
complex. Now any concrete phase of experience may
be viewed either statically or dynamically; that is to
say, may be treated either as a state of mind or as

! See my paper, *‘ The fabu-mana Formula as a Minimum Definition
of Religion,”in Arckiv fiir Religionswissenschaft, xii. (1909), 186 f. It
is not reprinted here, because it covers much the same ground as the
essay on * The Conception of Mana’ in the present series.
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a movement of mind, according as the scientific
interest is directed to the intertexture, or else to the
interplay, of the elements.! Again, in any such
concrete phase, processes of thinking, feeling and
willing are alike involved; and it may suit the
purpose of the analysis to lay stress now on the ideas,
now on the emotions, and now on the actions in
which the religious experience finds expression.
Hence, as the operations of the analytic psychologist
are diverse, so the applications of the ‘abu-mana
formula will be diverse too. Two expressions
borrowed from the savage, and having as their birth-
right the convenient property of serving as noun,
adjective, or verb, of denoting object, quality, or
action, have been boldly generalized, so as to estab-
lish constants as points of reference within a system
constructed out of a welter of variants.

Having duly drawn up my formula, and being
ready to offer it to others for whatever it may be
worth, I may, perhaps, be permitted to add that I
am in favour of a sparing use of all such technicalities
in anthropology as savouring at the present stage of
its development of pedantry and over-precision. In
these essays, therefore, I avoid as far as possible
harping on any set phrase. Thus I have used
“ mysterious,” ** mystic,” *‘ occult,” *“ supernatural,”
“ sacred " and so forth to characterize the sphere of

the magico-religious according as my immediate
' An illustration of the use of both the static and the dynamic

methods of treatment is to be found in the essay on *‘ The Birth of
Humility.”
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purpose might seem to demand. Or, again, if I
have referred to mana somewhat frequently, I can
assure the reader that I have a hundred times turned
aside to seek to render the same notion in other and
varying ways. Even as regards the use of the term
“ magic,” which a student of rudimentary religion is
bound to define somewhat sharply, since it gives him
his natural counterfoil, I have tried to allow for the
popular use of the word, which is liberal to the
point of laxity. Hence in certain contexts I may
have failed to give it the meaning I would prefer it
to bear, namely, that of, not the impersonal, but the
bad, kind of supernaturalism; the impersonal and
the bad kinds by no means always coinciding, if my
theory of the possibility of a pre-animistic, or, as
others would say, ‘‘ dynamistic,” type of religion be
correct. Ina word, I have ‘“ kept it loose,” as artists
are advised to do when giving its first shape to a
picture. To change the metaphor, I feel that all tight '
wrappings and swaddling-clothes cannot but prove
pernicious to an infant science, alive and kicking;
though they may be all very suitable for a mummy.
For the rest, the constructive part of my work
doubtless suffers somewhat in clearness of outline from
being appended and subordinated to the critical
portion, The excuse must be that, when I began to
write, certain representative theories dominated the
entire field of Comparative Religion, and had to be
forcibly induced to relax their claims before a “‘ place
in the sun "’ could be found for a new interpretation.
XXX




INTRODUCTION

I need not here refer to these theories specifically,
but may describe them generally as in my judgment
too_intellectualistic, too prone to identify religion
with this or that doctrine or system of ideas. My
own view is that savage religion is something not so
much thought out as danced out; that, in other words,

jTelops under conditions, psycﬁologlca.l and socio-
loglcal which favour emotional and motor processes,
whereas ideation remains relatively in abeyance.

“Meantime, a difficulty that has beset me throughout
is how to avoid the appearance of setting up as a rival
to these too intellectualistic theories of rudimentary
religion another theory equally intellectualistic in
its way. Pre-animistic religion, according to my
meaning and intention, is not definable as the belief
in mana, in the way that animism is on Tylor’s
showing definable as the belief in spiritual beings.
Mana is selected by me for special emphasis merely
because it comes nearer than any other available term
to the bare designation of that positive emotional
value which is the raw material of religion, and
needs only to be moralized—to be identified with
goodness—to become its essence. Formally, no
doubt, mana corresponds to an abstract notion. For
me, however, the degree of definiteness with which
the religious consciousness of the savage manages to
express itself by means of this notional form is an
almost negligible consideration, so long as an experi-
ence of the emotional value thereby signified can
otherwise be shown to be present.

XXXt
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Similarly, from such a point of view, it is of
secondary importance whether an impersonal or a
personal nature be imputed to that which has and,
so to speak, is this unique value. The vital concern
of religion at any and every stage of its evolution is,
I believe, to keep its sense of direction—to main-
tain an awareness of its unchanging end. How that
end is to be attained, whether by recognizing the
divine under this partial presentation or under that,
is at best a question of means, which as such admits
of a progressive solution. Thus there will be found
attributed to the sacred and divine now the imper-
sonal nature of a force, as in d hamism; now a
living nature in which the body and its indwelling
life are not distinguished, as in animatism; now a
nature of a dual kind, in which the body is sub-
ordinated to an independent animating principle, as
in animism; now a nature as of a living man, only
crowned with transcendent personality, as in anthro-
pomorphic theism: which attributions will tend to
overlap, and, at any rate as they occur in the con-
fused thought of savages, will correspondingly defy
precise analysis. Yet religion in its essence and soul
will remain relatively unaffected by these attempts
to characterize, whether by way of ideas or by means
of any other symbols, that abiding value which
throughout is felt to be there. Such at least is the
theory which, quite unsystematically, I try to set
forth in what now follows.
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I
PRE-ANIMISTIC RELIGION

ARGUMENT

NTHROPOLOGY needs a wider exterior definition of

rudimentary religion. Tylor's animism is too narrow,
because too intellectualistic. Psychologically, religion in-
volves more than thought, namely, feeling and will as well ;
and may manifest itself on its emotional side, even when idea-
tion is vague. The question, then, is whether, apart from
tdeas of spirit, ghost, soul and the like, and before such ideas
have become dominant factors in the constituent experience,
a rudimentary religion can exist. It will suffice to prove
that supernaturalism, the attitude of mind dictated by awe
of the mysterious, which provides religion with its raw
material, may exist apart from animism, and, further,
may provide a basis om which an animistic doclrine is
subsequently constructed. Objects towards which awe fts
felt may be termed powers. Of such powers spirits con-
stitute but a single class amongst many ; though, being

I 1
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powers in their own right, they furnish a type to which the
rest may become assimilated in the long run. Startling
manifestations of nature are treated as powers without the
agency of spirits being necessarily assumed. FEven when
they are regarded as living beings, such anmimatism falls
short of animism in Tylor's sense, that ts, a view which
distinguishes between the spirit and its vehicle, and holds
the animating principle to be more or less tndependent and
separable. Out of that awe-inspiring thing, the bull-
roarer, certain Australian supreme beings would seem to
have developed, who came to be conceived as supernatural
headmen, but not as spirits. Curious stones are apt to
rank as powers, and even as alive, but it is a long step from
a vague belief in their luckiness to the theory that they
have ** eaten ghost.” Amimals are often accounted powers,
for instance, if associated with mystic rites, as in totemism,
or tf of uncanny appearance; but animistic interpreta-
tions may supervene, as when the wearing of tooth or claw
is laken to imply an attendant animal spirit, or when
ancestral spirits are thought to be sncarnated in animals.
Human remains seem to have mystic efficacy in themselves,
the dead as such tnspiring awe ; though here we are near
the fountain-head of animism, namely, awe of the human
ghost, which hence is especially liable to be called in to
explain the efficacy of the * dead hand,” and so on. Of
diseases, some invite an animistic theory of causation
more readily than others, which are simply put down to
the powers set in motion by witchcraft. Blood, and notably
the blood of women, is a power in its own account, and not
because of amy associated spirit. These examples are
enough to show that something wider than awimism is
needed as a minimum definition of religion.

2
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HE object of the present paper is simply

I to try to give relatively definite shape to
the conception of a certain very primitive

phase of religion, as religion may for anthropo-
logical purposes be understood. The conception
in question will strike many, I daresay, as familiar,
nay possibly as commonplace to a degree. Even
so, however, 1 venture to think that it is one
amongst several of those almost tacitly-accepted
commonplaces of Comparative Religion which serve
at present but to ‘‘crib, cabin and confine”
the field of active and critical research. Com-
parative Religion is still at the classificatory stage.
Its genuine votaries are almost exclusively occupied
in endeavouring to find ‘ pigeon-holes "’ wherein to
store with some approach to orderly and distinct
arrangement the vast and chaotic piles of * slips "’
which their observation or reading has accumulated.
Now in such a case the tendency is always to start
with quite a few pigeon-holes, and but gradually, and,
as it were, grudgingly, to add to their number. On
the other hand considerable division and subdivision
of topics is desirable, both in the interest of special-
ized study, and in order to baffle and neutralize the
efforts of popularizers to enlist prejudice on the side
of one or another would-be synoptic version of the
subject, based on some narrow and fragmentary
view of the data as provided by current science. Nay,
so essential is it to detach * workable "’ portions of
the evidence for separate and detailed consideration,
that it is comparatively unimportant whether the
divisions at any moment recognized and adopted be
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capable of exact co-ordination in respect to one
another, so long as each taken by itself is clearly
marked and leads immediately to business. Thus in
the present case I have ventured to call attention to
a phase of early religion which, I believe, only needs
clearly marking off by the aid of a few technical
designations to serve as a rallying point for a
quantity of facts that have hitherto largely * gone
about loose.”” I have therefore improvised some
technical terms. I have likewise roughly sur-
veyed the ground covered by the special topic in
question, with a view to showing how the facts
may there be disposed and regimented. Choicer
technical terms no doubt may easily be found.
Moreover, my illustrations are certainly anything
but choice, having been culled hastily from the
few books nearest to hand. May I hope, how-
ever, at least to be credited with the good inten-
tion of calling the attention of anthropologists to
the possibilities of a more or less disregarded theme
in Comparative Religion; and may I, conversely,
be acquitted of any design to dogmatize prematurely
about religious origins because I have put forward
a few experimental formula, on the chance of their
proving useful to this or that researcher who may
be in need of an odd piece of twine wherewith to tie
his scope dissolutiez into a handy, if temporary,
besom?

Definitions of words are always troublesome;
and religion is the most troublesome of all words to
define. Now for the purposes of Anthropology at its
present stage it matters less to assign exact limits to the

4
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concept to which the word in question corresponds,
than to make sure that these limits are cast on such
wide and generous lines as to exclude no feature that
has characterized religion at any moment in the long
course of its evolution. Suffice it, then, to presup-
pose that the word stands for a certam in_composite
or concrete state of mind wherein various emotions
and 1deas are together directly provocative of action.
Let it be likewise noted at the start, that these
emotions and ideas are by no means always harmoni-
ously related in the religious consciousness, and
indeed perhaps can never be strictly commensurate
with each other. Now for most persons, probably,
the emotional side of religion constitutes its more
real, more characteristic feature. Men are, how-
ever, obliged to communicate expressly with each
other on the subject of their religious experience by
the way of ideas solely. Hence, if for no other
reason, the ideas composing the religious state tend
to overlay and outweigh the emotional element, when
it comes to estimating man’s religious experience
taken at its widest. Thus we catch at an idea that
reminds us of one belonging to an advanced creed
and say, Here is religion; or, if there be found
no clear-cut palpable idea, we are apt to say,
There is no religion here; but whether the subtle
thrill of what we know in ourselves as religious
emotion be present there or no, we rarely
have the mindfulness or patience to inquire,
simply because this far more delicate criterion is
bard to formulate in thought and even harder to
apply to fact.
5
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Now the object of this paper is to grope about
amongst the roots of those beliefs and practices that
at a certain stage of their development have usually
been treated as forming a single growth which is
labelled animism, or more properly animistic religion.
It is a region hard to explore, because the notions
that haunt it are vague and impalpable; the religious
sense (if such it may be called) manifesting itself
in almost unideated feelings that doubtless fall to a
large extent outside the savage ‘‘ field of attention,”
and at anyrate fall wholly outside our field of direct
observation. Now, even where there undeniably
do exist precise ideas of the savage mind for Anthro-
pology to grasp and garner, everyone is aware how
exceedingly difficult it is to do them justice. How
much more difficult, therefore, must it be, in the
case of the earliest dim heart-stirrings and fancies
of the race, to truthfully preserve the indistinctness
of the original, and yet make clear the nature of that
germinal source whence our own complex beliefs and
aspirations must be supposed to have arisen.

- Animism, as a technical term applied to religion,
calls attention to the presence of a more or less
. definite creed or body of ideas. According to Dr

\‘Tylor, wl}o p_resented i.t to Anthrop919gy, it s_igniﬁes
‘ the belief in the existence of spiritual beings,” !
that is to say, of *‘ spirits ”’ in the wide sense that
includes ““ souls.” A looser use of the word by some
writers, whereby it is made to cover the various
manifestations of what is commonly but cumbrously

! Prim, Cult. (3rd edition), i. 424.
6
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styled the “ anthropomorphic "’ ! tendency of savage
thought, will here be ignored, and a fresh expression
substituted, seeing that such an extension of its
meaning robs the term of its exacter and more con-
venient connotation, and, further, seeing that it has
failed to win general recognition from men of science.

No anthropologist, of course, has ever supposed
himself able fully and finally to explain the origin of
the belief in souls and spirits. Indeed, with regard
to absolute origins of all kinds, we had best say at
once with the philosopher that ‘ Nothing is strictly
original save in the sense that everything is.” Dr
Tylor and others, however, have with great plausi-
bility put forward a view as to the specifically forma-
tive source of the idea, in what has been nicknamed
““ the dream-theory.” This theory asserts that the
prototype of soul and spirit is to be sought especially
in the dream-image and trance-image—that vision
of the night or day that comes to a man clothed
distinctively in what Dr Tylor describes as *“ vaporous
materiality,” or, as the Greenland angekok puts it,
“ pale and soft, so that if a man try to grasp it he feels
nothing "—par levibus ventis volucrique simillima
sommo. Perhaps it is only due to Mr Lang’s latest
researches ? to say with regard to this theory that
its centre of gravity, so to speak, has of late shown
signs of shifting from dream to trance, so that “ the
hallucination-theory "’ might possibly now prove the
more appropriate descriptive title. I shall not,

! I was thinking more especially of anthropomorphic theism when 1
wrote this, but * vitalistic ” would more suitably describe the general
tendency signified by animism in this wider sense

2 The Making of Religion, Longmans, Green & Co., 1898.
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however, pause to inquire whether the *“ thrill ' of
ghost-seeing is likely to have given form and char-
acter to the religious emotions of the savage more
directly or forcibly than the less unfamiliar, yet more
kindly and sympathetic, appearance of ‘‘ dream-
faces ”’; nor, again, whether the practical proofs, as
they may be called, of spiritualism (which after all
is but another name for animism),! I mean clair-
voyance and the like, were brought into earlier or
greater prominence by normal dreamers or by ab-
normal ‘““ seers.” It is enough for my present pur-
pose to assume that animism, the belief in the exist-
ence of visionary shapes, whether of the dead or su:
Jjuris, became with the savage, at a certain stage of his
development, the typical, nay almost the universal,
means of clothing the facts of his religious experience
in ideas and words, and the typical and all but uni-
versal theory on which he based his religious practice.
, And this being assumed, we reach our special pro-
| blem: Before, or at any rate apart from, animism,
was early man subject to any experience, whether in
i the form of feeling, or of thought, or of both com-
bined, that might be termed specifically “ religious "'?
Let us begin by asking ourselves what was the
precise ground originally covered by animistic belief.
The answer, if purely tentative, is soon made. The
savage as we know him to-day believes in an in-
- finitely miscellaneous collection of spiritual entities.
‘ To whom are you praying? " asked Hale of a Sakai
chief at one of those fruit festivals so characteristic
of the Malay peninsula. “ To the hantus (spirits),”
L Prim. Cgll., i. 426.
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he replied—'‘ the kantus of the forest, of the moun-
tains, of the rivers, the hanius of the Sakai chiefs who
are dead, the hantus of headache and stomach-ache,
the hantus that make people gamble and smoke
opium, the hantfus that send disputes, and the hantus
that send mosquitoes.”” ! Now are all these hantus,
animistically speaking, on a par, or are some original,
others derived? I take it that I am at one with
most orthodox upholders of animism in supposing
the hanius of the dead to be the original anime
whence the rest have derived their distinctively ani-
mistic, that is to say ghostly, characteristics. For
this view it will perhaps be enough to allege a single
reason. The revenant of dream and hallucination in
its actual appearance to the senses presents so
exactly and completely the type to which every
spirit, however indirect its methods of self-mani-
festation, is believed and asserted to conform, that I
am personally content to regard this conclusion as
one amongst the few relative certainties which
Anthropology can claim to have established in the
way of theory.Suppose this granted, then we find
ourselves confronted with the following important
train of questions, yielding us a definite nucleus and
rallying-point for our present inquiry: ‘‘ How came |
an animistic colour to be attached to a number of
things not primarily or obviously connected with
death and the dead? What inherent general char-
acter of their own suggested to man’s mind the group-
ing together of the multifarious classes of so-called
‘spiritual° phenomena as capable of common ex-
' J. 4. I., xv. 300-1.
9
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planation? Was not this common explanation the
outcome of a common regard, a common and yet
highly specific feeling or emotion? And is not this
feeling related to the ideas wherein it finds as it were
symbolical expression —as for example to the ani-
mistic idea—as something universal and fixed to
something particular and transitory? ”

Now, by way of answer to these questions, let me
repeat, I have no brand-new theory to propound.
The doctrine that I now wish to formulate unam-
biguously, and at the same time, so far as may be
possible within the limits of a short article, to supply
with a basis of illustrative fact, is one that in a vague
and general form constitutes a sort of commonplace
with writers on religious origins. These writers for
the most part profess, though not always in very plain
or positive terms, to discern beneath the fluctuating
details of its efforts at self-interpretation a certain
religious sense, or, as many would call it, instinct,
whereof the component ‘‘moments’ are fear,
admiration, wonder, and the like, whilst its object is,
broadly speaking, the supernatural. Now that thisis
roughly and generally true no one, I think, is likely
to deny. Thus, to put the matter as broadly as
possible, whether we hold with one extreme school
that there exists a specific religious instinct, or
whether we prefer to say with the other that man’s
religious creeds are a by-product of his intellectual
development, we must, I think, in any case admit
the fact that in response to, or at anyrate in con-
nection with, the emotions of awe, wonder, and the

like, wherein feeling would seem for the time being
10
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to have outstripped the power of ““ natural,” that is,
reasonable, explanation, there arises in the region
of human thought a powerful impulse to objectify
and even personify the mysterious or ““ supernatural ”
something felt, and in the region of will a corre-
sponding impulse to render it innocuous, or better
still propitious, by force of constraint, communion,
or conciliation. Supernaturalism, then, as this uni-
versal feeling taken at its widest and barest may be
called, might, as such, be expected to prove not only
logically but also in some sense chronologically
prior to animism, constituting as the latter does but
a particular ideal embodiment of the former.

The appeal to fact that will occupy the rest of
this paper, cursory though it must be in view of our
space conditions, will suffice, I hope, to settle the
matter. First, let us remind ourselves by the help
of one or two typical quotations how widely and in-
discriminately supernaturalism casts its net. Thus
Ellis writes of the Malagasy: * Whatever is great,
whatever exceeds the capacity of their understand-
ings, they designate by the one convenient and com-
prehensive appellation, andriamanitra. Whatever
is new and useful and extraordinary is called god.
Silk is considered as god in the highest degree, the
superlative adjective being added to the noun—
andriamanitra-indrinda. Rice, money, thunder and
lightning, and earthquake are all called god. Their
ancestors and a deceased sovereign they designate
in the same manner. Tarantasy or book they call
god, from its wonderful capacity of speaking by

merely looking at it. Velvet is called by the singular
o
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epithet, ‘son of god.”””! So, too, of the Masai,
though far lower than the Malagasy in the scale of
culture, the account given by Joseph Thomson is
precisely similar. ** Their conception of the deity,”
he says, “ seems marvellously vague. 1 was #ngas.
My lamp was ngai. Nga: was in the steaming holes.
His house was in the eternal snows of Kilimanjaro.
In fact, whatever struck them as strange or incom-
prehensible, that they at once assumed had some
connection with #ga:.”’? As 1 have said, such
quotations are typical and might be multiplied inde-
finitely. Amndriamanitra and nga: reappear in the
wakan of the North American Indian, the mana of
the Melanesian, the Zalou of the Fijian, and so on.?
It is the common element in ghosts and gods, in the
magical and the mystical, the supernal and the in-
fernal, the unknown within and the unknown with-
out. It is the supernatural or supernormal, as dis-
tinguished from the natural or normal; that in short
which, as Mr Jevons phrases it, ‘“ defeats reasonable
expectation.” Or perhaps another and a better
way of putting it, seeing that it calls attention to
the feeling behind the logic, is to say that it is the
awful, and that everything wherein or whereby it

* Ellis, Hist. of Madagascar, i. 391-2.

* Thomson, Masatiland, 445. But sec Preface to the first edition
ad fin. Since the passage in question was written, however, Mr and
Mrs Routledge have reported what seems a quite vague use of #ngai by
the Akikuyu, neighbours of the Masai. Se¢ my note contributed to
their recent work, Witk a Prehistoric People (Macmillan, 1910), p. 357.

3 These examples are rather miscellaneous, and some of them might
have been better chosen. In any case they are meant simply to illus-
trate the vague application of some class-concept to a variety of objects
calling forth religious awe. It is not contended that these epithets

bear one and all the same sense.
12
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manifests itself is, so to speak, a power of awfulness,
or, more shortly, a power (though this, like any other
of our verbal equivalents, cannot but fail to pre-
serve the vagueness of the original notion).! Of all
English words awe is, I think, the one that expresses
the fundamentzﬁ'x%ligious feeling most nearly. Awe
is not the same thing as *“ pure funk.” * Primus in
orbe deos fecit timor "' is only true if we admit wonder,
admiration, interest, respect, even love perhaps, to
be, no less than fear, essential constituents of this
elemental mood.

Now ghosts and spirits are undoubtedly powers,
but it does not follow that all powers are ghosts and
spirits, even if they tend to become so. In what
follows I propose that we examine a few typical cases
of powers, which, beneath the animistic colour that
in the course of time has more or less completely
overlaid them, show traces of having once of their
own right possessed pre-animistic validity as objects
and occasions of man’s religious feeling.

Let us start with some cases that, pertaining as
they do to the * unknown without ”’ as it appears in
most direct contradistinction to the ‘‘ unknown
within,” are thus farthest removed from the proper
domain and parent-soil of animism, and may there-
fore be supposed to have suffered its influences least.
What we call ““ physical nature ”’ may very well be
“nature "’ also to the savage in most of its normal
aspects; yet its more startling manifestations,

) The Greek word that comes nearest to ‘‘ power’ as used above is
Tépas. Perhaps ¢‘ teratism ”’ may be preferred as a designation for
that attitude of mind which I have termed ‘¢ supernaturalism.”

13
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thunderstorms, eclipses, eruptions, and the like, are
eminently calculated to awake in him an awe that I
believe to be specifically religious both in its essence
and in its fruits, whether animism have, or have not,
succeeded in imposing its distinctive colour upon it.
Thus, when a thunderstorm is seen approaching in
South Africa, a Kaffir village, led by its medicine-
man, will rush to the nearest hill and yell at the
hurricane to divert it from its course.! Here we
have awe finding vent in what on the face of it may
be no more than a simple straightforward act of per-
sonification. It is animism in the loose sense of some
writers, or, as I propose to call it, animatism : but it
is not animism in the strict scientific sense that im-
plies the attribution, not merely of personality and
will, but of ““ soul ”’ or “ spirit,” to the storm. The
next case is but slightly different. The Point
Barrow natives, believing the Aurora Borealis to do
them harm by striking them at the back of the neck,
brandish knives and throw filth at it to drive it away.?
Now I doubt if we need suppose animism to be latent
here any more than in the African example. Never-
theless the association of the Aurora’s banefulness
with a particular malady would naturally pave the
way towards it, whilst the precautionary measures
are exactly such as would be used against spirits.
The following case is more dubious. When a glacier
in Alaska threatened to swallow up a valuable
fishing stream, two slaves were killed in order to

! Macdounald, /. 4. 7., xix, 283.
* Murdoch, Point Barrow Expedition, 432.
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bring it to a standstill.! Here the advanced char-
acter of the propitiatory rite probably presumes
acquaintance with some form of the animistic theory.
It may very well be, however, that sacrifice is here
resorted to as a general religious panacea, without
involving any distinct recognition of a particular
glacier spirit. And now let us take a couple of
instances where the theory behind the religious
observance is more explicit. The Fuegians abstain
from killing young ducks on the ground that, if they
do, ‘““ Rain come down, snow come down, hail come
down, wind blow, blow, very much blow.” The
storm is sent by a *‘ big man "’ who lives in the woods.?
Now is this animism? I think not. What may be
called a “ coincidental marvel ” is explained by a
myth, and mythology need be no more than a sort
of animatism grown picturesque. When, however,
a Point Barrow Eskimo, in order to persuade the
river to yield him fish, throws tobacco, not into the
river, but into the air, and cries out * Twana, Tuana *’
(spirit),® then here is a full-fledged animism. Mean-
while, whatever view be taken of the parts respec-
tively played by animatism, mythology, animism,
or what not, in investing these observances with
meaning and colour, my main point is that the quality
of religiousness attaches to them far less in virtue of
any one of these ideal constructions than in virtue of
that basic feeling of awe, which drives a man, ere he
can think or theorize upon it, into personal relations
with the supernatural.

. Peet, Am. Antig., ix. 327 ; an instance, however, that might be better
authenticated. * Fitzroy, ii. 180. 3 Murdoch, #., 433.
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In order to establish the thesis that the attitude of
supernaturalism towards what we should call inani-
mate nature may be independent of animistic inter-
pretations, much more is required in the way of
evidence than what I have the space to bring forward
here. In the case of matters so indirectly ascertain-
able as the first beginnings of human thought, the
cumulative testimony of very numerous and varied
data affords the only available substitute for crucial
proof. As it is, however, I must content myself
with citing but two more sets of instances bearing
on this part of my subject.

The first of these may be of interest to those who
have lent their attention to Mr Lang’s recent dis-
covery of * pure ”—that is to say, ethical—religion
in the wilds of Australia! I have to confess to the
opinion with regard to Daramulun, Mungan-ngaua,
Tundun and Baiamas, those divinities whom the
Kurnai, Murrings, Kamilaroi and other Australian
groups address severally as *“ Our Father,” recogniz-
ing in them the supernatural headmen and lawgivers
of their respective tribes, that their prototype is
nothing more or less than that well-known material
and inanimate object, the bull-roarer.? Its thunder-
ous booming must have been éminently awe-inspiring
to the first inventors, or rather discoverers, of the
instrument, and would not unnaturally provoke the

! It is Mr Lang who would limit the epithets of pure and ethical to
this type of primitive religion. In my own view, all genuine religion,
whether distinguished by the cult of personal deiti€s or not, is ethical ;
inasmuch as it is of its essence to make the worshipper feel a stronger
and better man; ¢f. Essay VIL p. 190.

! 2Sec Essay VI. 6
I




PRE-ANIMISTIC RELIGION

?

‘“ animatistic ”’ attribution of life and power to it.
Then mythology seems to have stepped in to explain
why and how the bull-roarer enforces those tribal
ceremonies with which its use is associated, and, after
the manner of myth, to have invented schemes and
genealogies of bull-roarers whose wonderful history
and dreadful powers it proceeded to chronicle. Thus,
for example, Baiamai kills Daramulun for devouring
some of the youths undergoing initiation, but puts his
voice into the wood of the bull-roarer.! Or Mungan-
ngaua begets Tundun, who first makes the bull-roarers
in actual use amongst the Kurnai, and then becomes
a porpoise.? Further, mythology is reinforced by
symbolistic ritual. Figures made of logs are set up
on the initiation ground to represent Baiamai and his
wife; or the men throw blazing sticks at the women
and children as if it were Daramuwlun coming to burn
them.3 As for animism, however, we never get any-
where near to it, save perhaps when Daramulun’s
voice 1s said to inhabit the bull-roarer, or when he is
spoken of as living in the sky and ruling the ghosts of
the dead Kurnai.* Nevertheless, despite its want of
animistic colouring, a genuine religion (if reverence
shown towards supernatural powers and obedience to
their mandates be a sufficient test of genuineness) has
sprung up out of the awe inspired by the bull-roarer;
and Mr Lang’s assertion may safely be endorsed that
animism, with the opportunities it affords for spiritu-
alistic hocus-pocus, could serve to introduce therein
a principle of degeneration only.

' Matthews, /. 4. /., xxv. 298, 2 Howitt, /. 4. 7., xiv. 312.
3 Matthews, /. 4. /., xxiv.416;xxv.298. ¢ Howitt, /. 4. Z, xiv, 321.
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My other set of instances pertains to the fascinat-
ing subject of stone-worship—a subject, alas! from
which I would fain illustrate my point at far greater
length. Stones that are at all curious in shape,
position, size or colour—not to speak of properties
derived from remarkable coincidences of all sorts—
would seem specially designed by nature to appeal to
primitive man’s ‘ supernaturalistic ”’ tendency. A
solitary pillar of rock, a crumpled volcanic boulder,
a meteorite, a pebble resembling a pig, a yam, or an
arrowhead, a piece of shining quartz, these and such
as these are almost certain to be invested by his
imagination with the vague but dreadful attributes
of powers. Nor, although to us nothing appears so
utterly inanimate as a stone, is savage animatism in
the least afraid to regard it as alive. Thus the
Kanakas differentiate their sacred stones into males
and females, and firmly believe that from time to
time little stones appear at the side of the parent
blocks.! On the other hand, when a Banks’ Islander
sees a big stone with little stones around it, he says
that there is a vus¢ (spirit) inside it, ready if properly
conciliated to make the women bear many children
and the sows large litters.? Now, this is no longer
animatism, but animism proper. A piece of sympa-
thetic magic is explained in terms of spirit-causation.
The following case from the Baram district of Borneo
is transitional. A man protects his fruit trees by
placing near them certain round stones in cleft
sticks. He then utters a curse, calling upon the

! Ellis, Tour Round Hawais, 113.  ? Codrington, /. 4. /., x. 276.
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stones to witness it: ‘“ May he who steals this fruit
suffer from stones in the stomach as large as these.”
Further, suppose a friend of the proprietor wish to
eat of the fruit, he will light a fire, and ask the fire to
explain to the stone that nothing wrong is being
done.! Here we seem to have simple animatism, but
it may be said to tremble on the verge of animism,
inasmuch as by itself—that is, by the mere attribu-
tion of life and will—it is unable to account for the
magical powers of the stone. How this may be done
with the help of animism is shown us by the Banks’
Islanders, already referred to, who, employing stones
of a peculiar long shape in much the same way to
protect their houses, do so on the explicit ground that
the stones have “ eaten ghost "’—the ghost of a dead
man being not unnaturally taken as the type and
ne plus ultra of awful power.? Not to multiply
instances, let me roundly state that, amid the vast !
array of facts relating to the worship of stones, there
will be found the most divergent ideal representa-
tions of their supernatural nature and powers, ranging
from the vaguest semi-conscious belief in their
luckiness® onwards, through animatism, to the dis-
tinct animistic conception of them as the home of
spirits of the dead or the unborn, or as the image and
visible presence of a god; but that underlying all
these fluctuating interpretations of thought there

! Hose, /. A. 7., xxiii. 161. 2 Codrington, Zc.

31 am afraid it may be said that I have not given sufficient promi-
nence to that “ moment” in religious feeling which corresponds to the
belief in luck. I do not, however, regard it as a specific emotion in
itself, but rather as a compound of the wonder produced by a coinci~

dence and of sufficient awe of the power therewith seemingly connected,
to make it appear worth while to try to conciliate it.
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may be discerned a single universal feeling, namely,
the sense of an awfulness in them intimately affecting
| man and demanding of him the fruits of awe, namely,
respect, veneration, propitiation, service.

Passing now from the region of what we regard as
the inanimate to that of the sub-animate and the
animate, we come first in order of upward progress
to that tantalizing theme, the worship of plants and
animals. Now to a large extent this coincides with
the subject of totemism, about which I shall say
little, if only because it teems with controversial
matter. This much, however, I take to be now
relatively certain with regard to it, that in their
origin totemistic observances had a magical rather
than a strictly religious import. That is to say,
their object was not so much to conciliate powers in
plant or animal form, as to establish sympathetic
control over classes of serviceable plants and animals
regarded simply as such, namely, as clans or tribes
very much on a par with the human ones. Now I
am ready to suppose that sympathetic magic in the
eyes of the savage is, primarily, no exclusive instru-
ment of religion, but a means of causation on a level
with his other methods of exerting force—just as
with him talking is not confined exclusively to
praying. On the other hand, I believe that the
abnormal and mysterious element in magical causa-
tion is bound to strike him sooner or later, and to
call for explanation in the terms most familiar and
most satisfying to primitive mysticism. Thus, in
the case of totemism, the conception of an affinity

between the spirits of the plants and animals and
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their human clients, as effected by transmigration
or some other animistic contrivance, is sure to arise,
with the result that the plants and animals by reason
of their * spiritualization ”’ forthwith assume the
plenary rank and attributes of powers. Meanwhile,
in order to show how this may come about, I shall
bring forward one or two illustrations that have no
direct connection with totemism, as they will then
at the same time serve to call attention to the
qualities that constitute an intrinsic as opposed to
a merely derivatory right to be revered as super-
natural and awful. There are many animals that
are propitiated by primitive man neither because
they are merely useful nor merely dangerous, but
because they are, in a word, uncanny. White
animals (for example, white elephants or white
buffaloes), birds of night (notably the owl), monkeys,
mice, frogs, crabs, snakes, and lizards, in fact a host
of strange and gruesome beasts, are to the savage,
of their own right and on the face of them, instinct
with dreadful divinity. To take a single instance,
a fishing party of Crees catch a new and terrible-
looking kind of fish. It is promptly returned to the
water as a manstu, and five days are wasted whilst
itis being appeased.! Now in the case of powers such
as these, sympathetic magic will naturally suggest
the wearing of tooth or claw, bone or skin as a means
of sharing in the divine potency. Here is the chance
for animism to step in. Thus a Kennaiah chief, who
wishes to wear the skin of the Borneo tiger-cat for
luck in war, will wrap himself in it, and before lying
! Hind, Red River Exped., ii. 135.
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down to sleep will explain to the skin exactly what
he wants, and beg the spirit to send him a propitious
dream.! Or in other cases mere association and
coincidence will pave the way towards an animistic
version of the facts. Thus I have no doubt that
it is the uncanny appearance of the snake, combined
with its habit of frequenting graves and of entering
dwellings, which has led more than one savage people
to treat it as the chosen incarnation of their ancestral
ghosts.? And here let me leave this part of the
subject, having thus barely touched upon it in order
to confirm the single point that religious awe is
towards powers, and that these are not necessarily
spirits or ghosts, though they tend to become so.
"At length we reach what I have roughly described
as the proper domain and parent-soil of animism,
namely, the phenomena that have to do with dream
and trance, disease and death. Here the question
for us must be, Do supernaturalism and animism
originally coincide in respect to these phenomena?
Or, in other words, Is the awful, in each and all
of them alike, primarily soul or spirit? My own
belief is that the two spheres do not originally coin-
cide, that the awful in dream and trance is at first
distinct from the awful in death and disease, though
the former readily comes to overlay and colour the
latter. Thus I conceive that the trance-image, alike
on account of its singularity, its accompaniments
in the way of physical no less than mental derange-

V Hose, /. 4. 1., xxiii. 159.
2 E.g., Zulus, ¢f. Macdonald, /. 4. Z, xx. 122 ; Malagasy, ¢f. Sibree,
J- 4. 1, xxi. 227.
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ment, and its coincidental possibilities, must have
been originally and of its own right awful; and that
so, though perhaps to a lesser extent, must have been
the dream-image, if only on the ground last men-
tioned. Nor would I deny that, in regard to death,
these two kinds of vision taken together would be
bound to suggest to the savage mind that there is a
something which survives the body. But have we |
here a complete account of the influences whereby
there is produced that mingled fear and love of the
dead which culminate in manes-worship? I think
not. For one thing, it is almost an axiom with
writers on this subject, that a sort of solipsism, or
Berkleianism (as Professor Sully terms it as he finds
it in the child), operates in the savage to make him
refuse to recognize death as a fact, there being at
anyrate plenty of proof that he is extremely un-
willing to recognize the fact of natural death. The
influence, however, which I consider most funda-
mental of all is something else, namely, the awful-
ness felt to attach to the dead human body in itself.*
Here, I think, we probably have the cause of the
definite assignment to a passing appearance such as
the trance-image of real and permanent existence in
relation to a dead owner; and certainly the main
source of the ascription of potency to the soul thus
rendered substantive. The thrill of ghost-seeing
may be real enough, but I fancy it is nothing to the
horror of a human corpse instilled into man’s heart

! Several critics have objected to this theory of mine as unproved—
which I admit—but themselves offer no proof to the contrary unless it
be that the living dog is unmoved by tge sight of a dead dog. Bat
a dog is not a man.
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by his instinct of self-preservation. In confirmation
of this view I would refer to the mass of evidence
dealing with the use of human remains for purposes
of protective or offensive magic. A skull, a human
hand, a scalp-lock, a portion of dried and pounded
flesh are potent medicine in themselves, so long as
sympathetic magic is at the stage at which it takes
itself for granted. Magical processes, however, as
we have seen, specially invite explanation. What
more natural, then, given an acquaintance with the
images of trance and dream, than to attribute the
mysterious potency of a dead man’s body to that
uncanny thing his wraith? Let me quote just one
instance to show how easy is the transition from the
one idea to the other. A young native of Leper’s
Island, out of affection for his dead brother, made his
bones into arrow-tips. Thereafter he no longer
spoke of himself as “ I,” but as ““ we two,” and was
much feared.! The Melanesian explanation was
that he had thus acquired the mana, or supernatural
power, of the dead man. Clearly it is but a hair’s-
breadth that divides the mana thus personified from
the notion of the attendant ghost which elsewhere
so often meets us.

There remains the difficult question whether
animism is primarily, or only derivatively, connected
with the religious awe felt in the presence of most
kinds of disease. I am disposed to say, *‘ distinguo.”
As regards delirium, epilepsy, and kindred forms of
seizure, the patient’s experience of hallucinatory
images, combined with the bystanders’ impression

* Codrington, /. 4. /., xix. 216-17.
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that the former is, as we say, ‘“ no longer himself,”
would, I think, well nigh immediately and directly
stamp it as a case of possession by a spirit. Then all
convulsive movements, sneezing, yawning, a ringing
in the ear, a twitching of the eyelid, and so on, would
be explained analogously. On the other hand there
is a large and miscellaneous number of diseases that
primitive man attributes to witchcraft, without at
the same time necessarily ascribing them to the
visitation of bad spirits. Thus a savage will imagine
that he has a crab or a frog, some red ants or a piece
of crystal in his stomach, introduced by magical
means, as for instance by burying the crab (perhaps
with an invocation to the crab-fetish) ! in his path.
To remedy such supposed evils the native doctor
betakes himself to the sucking cure and the like,
while he meets spirits with a more or less distinct
set of contrivances, for instance the drum or rattle
to frighten them, and the hollow bone to-imprison
them. Meanwhile animism updoubtedly tends to
provide a general explanation for all disease, since
disease to the savage mind especially connotes what
may be described as ‘‘ infection "’ in the widest sense,
and infection is eminently suggestive of the workings
of a mobile aggressive agency such as spirit appears
intrinsically to be. Let me briefly refer, however,
to one form of malady which all the world over
excites the liveliest religious awe, and yet is, so far
as I know, but rarely and loosely connected with
animism by savage theorists. The horror of blood
I take to be strictly parallel to the horror of a corpse
¥ Conolly, /. 4. 7., xxvi. 151.
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already alluded to; and I believe that in what
Westermarck has termed the “ mystic detestation ”’
of woman, or in the unreasoning dread which causes
a North American brave with a running sore to be
banned from the camp,! we have a crucial case of a
pure and virtually uncoloured religious feeling-
The issue of blood * pertains to wakanda,” as the
Omahas said.? That is the primary vague utterance
of supernaturalism; and strictly secondary, I con-
ceive, and by way of ex post facto justification is the
belief in the magical properties of the blood, the
theory that the blood is the life, or the Maori notion
that it is full of germs ready to turn into malicious
spirits.3

At this point my list of illustrations must come
to a close; and it therefore only remains for me to
utter a last word in my own defence for having
_called attention to a subject that many will be ready
to pronounce both trite and at the same time in-
capable of exact or final treatment.

As regards the charge of triteness, I would only
say that a disregarded commonplace is no common-
place at all, and that disregard is, anthropologically
speaking, to be measured by the actual use to which
a conception is put, when there is available evidence
in the shape of raw facts waiting to be marshalled
and pigeon-holed by its aid. I do not find that the
leading theorists have by the organization of their
material shown themselves to be sufficiently aware

* Adair, Hist. of Am. Ind., 124.

2 Dorsey, Omaha Sociology, 267.
3 Cf. Tregear, .J 4. /., xix. 101,
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that the animistic idea represents but one amongst
a number of ideas, for the most part far more vague
than it is, and hence more liable to escape notice;
all of which ideas, however, are active in savage
religion as we have it, struggling one with the other
for supremacy in accordance with the normal ten-
dency of religious thought towards uniformity of
doctrinal expression. On- the contrary, the impres-
sion left on my mind by a study of the leading
theorists is that animistic interpretations have by
them been decidedly overdone; that, whereas they
are prone in the case of the religions of civilization
to detect survivals and fading rudimentary forms,
they are less inclined to repeat the process when
their clues have at length led them back to that
stage of primitive thought which perforce must be
‘“ original "’ for them by reason of the lack of earlier
evidence, but is not in the least “ original "’ in an
absolute sense and from the standpoint of the racial
history.

As for the charge of inconclusiveness, this might
be in point were it a question of assigning exact
limits to the concept to which the word religion, as
employed by Anthropology, ought to correspond.
As I have said, however, the only real danger at
present can come from framing what is bound to
be a purely experimental and preliminary definition
in too hard-and-fast a manner. Thus Dr Frazer,
though he is doubtless well aware of all the facts
I bave cited, prefers to treat of magic and religion
as occupying mutually exclusive spheres, while I
regard these spheres, not indeed as coincident by
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any means, but still as overlapping. I, on the other
hand, would hold out for the widest possible render-
ing of the idea of religion on practical and theoretical
grounds alike. As regards the former, I should fear
to cut myself off prematurely from any group of
facts that might possibly bear upon the history of
man’s religions evolution. As regards theory, I
would rest my case on the psychological argument
that, if there be reason, as I think there is, to hold
that man’s religious sense is a constant and universal
feature of his mental life, its essence and true nature
must then be sought, not so much in the shifting
variety of its ideal constructions, as in that steadfast
groundwork of specific emotion whereby man is able
to feel the supernatural precisely at the point at
which his thought breaks down. Thus, from the
vague utterance of the Omaha, “ the blood pertains
to wakanda,” onwards, through animism, to the
dictum of the greatest living idealist philosopher,
. *‘ the universe is a spiritual whole,” a single impulse
may be discerned as active—the impulse, never
satisfied in finite consciousness yet never abandoned,

to bring together and grasp as one the Thaf and the
\ What of God.,
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II
FROM SPELL TO PRAYER
ARGUMENT

AS religion enough in common with magic for spell

in certain cases to develop into prayer? Frazer's
account of magic is oo intellectualistic, and this is why
he makes magic and religion utterly distinct in their psycho-
logical nature, so that, like 0il and water, though juxtaposed,
they will not intermix ; and so that religion has to be
credited by him with an independent and later origin. He
regards magic as simply due to a misapplication of the
laws of the association of 1deas. Magic, however, is not
merely an affair of misapplied ideas, but must be studied
likewise on tts emotional side. Violent passion, such as
anger or love, is especially liable to misdirection, the pent-
up desire to act discharging itself on the mere shadow of
an object if the substance be not ready to hand. Swuch
blind acquiescence in a substituted object amounts, psycho-
logically, to a rudimentary magic. In developed magic,
however, the operator is more or less aware that he is dealing
with a symbol, yet, in his need for emotional relief, makes
himself believe that the desired effect, though enacted on
the symbol, is projectively transmitied to the real object ;
while, apart from this psychological cause of self-justifica-
tion consisting in the need of relief, the sociological fact
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that the belief is shared by others brings about ils own
verification, since the credulous victim is apt to succumb
to his suggested fate. Now the spell on analysis is found
lo express the spirit of the magical act, and, tn particular,
to express that exertion of the will to believe which is the
psychological counterpart of the mana, or mysterious
power, which the magician and his magic embody. A
typical spell distinguishes between symbol and ulterior
reality, but carries over the desired effect from the one to
the other by means of a projective act of which an uttered
“must” is the mainspring. Mana, which on its inner
side is just this seemingly mysterious power of putting the
magical act through, of willing semblance into reality, fur-
nishes a notion that may be used to explain supernatural
agency of any kind, so that in this way magic readily
passes into religion, since supernaturalism provides a raw
material common to them both. Or again, the mana may
be transferred from its true vehicle, the uitered ‘‘ must,”
to the symbol or instrument of the magician’s purpose, in-
asmuch as he is wont to bid it to fulfil his will, and so,
having once attributed to it a power and will of its own,
readily passes from bluff to blandishment. Or, once more,
the wlterior reality, which is ordered to accommodate itself
o the prefigured desive, to take on the symbolized effect,
may be besought with prayer instead, the will involved in
the projection of desire conjuring up an answering will
in 4ts object. At once, then, because it equally belongs fo
the sphere of the occult and supernatural, and because 1t
tends to be concetved as an affair between wills, magic,
though distinct, has something itn common with religion, so
that interpenetration and transfusion are possible between
them.

30
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HIS paper represents the fruit of some

I rather perfunctory, if only because in-
terrupted, meditation on the broader

and, so to speak, more philosophic features of
the contrast drawn between magic and religion
by Dr Frazer in the second edition of his Golden
Bough. Meanwhile, it is more immediately written
round the subject of the relation of incantation
to invocation, the spell to the prayer. I confess
to having reached my conclusions by ways that are
largely @ priori. By this I do not mean, of course,
that I have excogitated them out of my inner con-
sciousness, as the Teutonic professor in the story is
said to have excogitated the camel. I simply mean
that the preliminary induction on which my hypo-
thesis is based consists partly in considerations per-
taining to the universal psychology of man, and
partly in general impressions derived from a limited
amount of discursive reading about savages. The
verification of my theory, on the other hand, by
means of a detailed comparison of its results with
the relevant evidence is a task beyond my present
means. As for my illustrations, these have been
hastily gathered from a few standard books and
papers, and most of all, I think, from that house
of heaped-up treasure, the Golden Bough itself. In
these circumstances my sole excuse for challenging
the views of an authority whose knowledge and com-
mand of anthropological fact is truly vast must be
that in the present inchoate state of the science there
can be no closed questions, nor even any reserved
ones—no mysteries over which expert may claim the
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right to take counsel with expert, secure from the
incursions of the irresponsible amateur. I would
add that what I have to say is not intended in
any way to abrogate Dr Frazer’s contrast between
magic and religion. On the contrary, I consider
it to embody a working distinction of first-
rate importance. I merely wish to mitigate this
contrast by proposing what, in effect, amounts to
a separation in lieu of a divorce. @A working
principle, if it is to work, must not be pushed too
hard.

The question, then, that I propose to discuss is
the following: Does the spell help to generate the
prayer, and, if so, how? Now the spell belongs
to magic, and the prayer to religion. Hence
we are attacking, in specific shape, no less a
problem than this: Does magic help to generate
religion?

Perhaps it will make for clearness of exposition
if I outline the reply I would offer in what follows
to this latter question. First, I suppose certain
beliefs, of a kind natural to the infancy of thought,
to be accepted at face value in a spirit of naive faith,
whilst being in fact illusory. The practice corre-
sponding to such naive belief I call *“ rudimentary
magic.”” Afterwards I conceive a certain sense of
their prima facie illusiveness to come to attach to
these beliefs, without, however, managing to in-
validate them. This I call the stage of “ de-
veloped magic.” Such magic, as embodying a
reality that to some extent transcends appearance,
becomes to a corresponding extent a mystery.
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As such, on my view, it tends to fall within
the sphere of religion. For I define the object
of religion to be whatever is perceived as a
mystery and treated accordingly. (Dr Frazer,
however, defines religion differently, and this
must be borne in mind in estimating the per-
tinence of such criticisms as I may pass on his
interpretations of the facts.)

Let us now turn to the Golden Bough to see what
light it throws on this same problem, viz., whether
magic is a factor in the genesis of religion. If I
understand Dr Frazer aright—and of this I am by
no means sure—his position comes to this. Magic
is a negative, but not a positive, condition of the
genesis of religion. The failure of magic is the
opportunity of religion. Hence it may be said to
help to generate religion in the sense in which
the idle apprentice may be said to help to set
up his more industrious rival by allowing him to
step into his shoes. But it makes no positive
contribution to religion either in the way of form
or of content.

More explicitly stated, Dr Frazer’s theory runs
somewhat thus. (It is only fair to note that it is a
theory which he puts forward tentatively ” and
““ with diffidence.”?) Originally, and so long as the
highest human culture was at what may be described
as an Australian level, magic reigned supreme, and
religion was not. But time and trial proved magic to
be a broken reed. “ Man saw that he had taken for
causes what were no causes, and that all his efforts

VG Bi?i. 737, 75
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to work by means of these imaginary causes had been
vain. His painful toil had been wasted, his curious
ingenuity had been squandered to no purpose. He
had been pulling at strings to which nothing was
attached.” Whereupon ‘‘ our primitive philosopher *
(and truly, we may say, did that savage of “ deeper
mind  and “ shrewder intelligence ’ deserve this
title of “ philosopher,” if he could thus reason, as
Dr Frazer makes him do, about “ causes’’ and the
like) advanced, “ very slowly,” indeed, and “ step
by step,” to the following “ solution of his harassing
doubts.” “ If the great world went on its way with-
out the help of him or his fellows, it must surely be
because there were other beings, like himself, but far
stronger, who, unseen themselves, directed its course
and brought about all the varied series of events
which he had hitherto believed to be dependent on
his own magic.”

Now the impression I get from these passages,
and from the whole of those twenty pages or so which
Dr Frazer devotes to the subject of the relation of
magic to religion as such, is that the epic vein de-
cidedly predominates therein. The glowing periods
in which the history of ““ the great transition " is
recounted are not easily translated into the cold
prose of science. Construed literally they appear
liable to not a few serious strictures. For example,
pure ratiocination seems to be credited with an
effectiveness without a parallel in early culture.
Almost as well say that, when man found he could
not make big enough bags with the throwing-stick,
he sat down and excogitated the bow-and-arrow.
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Or again ““ unseen beings ”’ seem to be introduced as
“ mysterious powers ”’ sprung fully-armed from the
brain of man, and otherwise without assigned pre-
history.! - Finally, magic and religion appear to be
treated as in their inmost psychologic nature dis-
parate and unsympathetic forces, oil and water,
which even when brought into juxtaposition are so
far from mixing that the observer has no difficulty
in distinguishing what is due to the presence of each.?
One’s first impression is that a purely analytic
method has escaped its own notice in putting on a
pseudo-genetic guise, that mere heads of classifica-
tion have first been invested with an impermeable
essence, and then identified with the phases of a
historical development which is thereby robbed of all
intrinsic continuity. But on second thoughts one
sees, I think, that to construe literally. here is to
construe illiberally. Dr Frazer, in order to dispose
summarily of an interminable question, may be sup-
posed to have resorted to a kind of Platonic myth.
A certain priority and a certajn absoluteness within
its own province had to be vindicated for magic as
against religion, if the special problem of the Golden
Bough was to be kept free of irrelevancies, This
vindication the myth contrives, and the rest is, so
to speak, literature. If Dr Frazer contemplates a
specific work on the early history of religion, he
doubtless intends to fill in what are manifest gaps in
the present argument. Meanwhile, as regards the
inquiry we are now embarked on, we may say that,
so far as he goes, Dr Frazer is against the view that
'G. B, 78. * Cf. 4b., 33, 45, etc.
35



THE THRESHOLD OF REL1GION

magic is capable of merging in religion so as to become
part and parcel of it, but that he does not go very far
into the question, and leaves it more or less open to
further discussion. Wherefore to its further discus-
sion let us proceed.

Now in the first place it would clearly simplify
our task if we could find sufficient reason for assum-
ing that, whatever it may afterwards have become,
magic was originally something wholly unrelated to
religion—that, in short, it was originally sui generis.
I may point out that this is by no means the same
thing as to postulate, with Dr Frazer, an ‘““ age of
magic,” when religion simply was not.! Our assump-
tion would not exclude the possibility of some sort
of religion having been coeval with magic. Which,
let me add, might have been the case, even were it
shown that magic can generate religion of a kind.
For religion has all the appearance of being a highly
complex and multifarious growth—a forest rather
than a tree.

That magic was originally sui generis might seem
a doctrine that hardly calls for establishment, so
universally is it accepted by anthropologists. Its
peculiar provenance is held to be completely known.
Thus Dr Frazer tells us that magic may be * de-
duced immediately from elementary processes of
reasoning,” meaning the laws of association, or,
specifically, the laws of association by similarity
and by contiguity in space or time.?

Now it seems to me that, once more, these state-
ments need to be construed liberally. The psycho-
'See G. B, 1. 73 2 b, 70. Cf. 62.

36



FROM SPELL TO PRAYER

logical purist might justly doubt whether Dr Frazer
is literally able to deduce magic immediately from
the laws of association. He would, at anyrate, deny
Dr Frazer’s right to describe the laws of association
as “ processes of reasoning ”’ or ‘“ laws of thought ”’
in any strict sense of these terms.! A generation
ago, no doubt, when the self-styled school of ‘‘ ex-
perience ” dominated British psychology, these
expressions would have passed muster. In which
context it is perhaps relevant to remark that Dr
Frazer’s theory of the associationalist origin of magic
would seem to have been influenced by that of Dr
Jevons, and that of Dr Jevons in its turn by that of
Dr Tylor, which was framed more than thirty years
ago, and naturally reflects the current state of
psychological opinion. To-day, however, no psy-
chologist worth seriously considering holds that
association taken strictly for just what it is suffices
to explain anything that deserves the name of
reasoning or thought, much less any form of practical
contrivance based on reasoning or thought. First
of all, association is no self-acting * mental chemistry,”

but depends on continuity of interest. Secondly,
thought, that is, thought-construction, instead of
merely reproducing the old, transforms it into some-
thing new. The psychological purist, then, might
justly find fault with Dr Frazer’s remarks as lacking
in technical accuracy, were technical accuracy to be
looked for in a passage that, to judge from its style,
is semi-popular in its purport. Even so, however,
this loose language is to be regretted. Seeing that

' G. B.*i. 70 and 62.
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an all-sufficient associationalism has for sound reason
been banished from psychology, the retention of its
peculiar phraseology is to be deprecated as liable to
suggest that anthropology is harbouring an impostor
on the strength of obsolete credentials.

A word more touching the want of precision in Dr
Frazer’s language. As in his account of the interior
history of the genesis of religion, so in his character-
ization of the inner nature of magic he seems to ex-
aggerate the work of pure ratiocination. Thus he
speaks of magic as a ‘‘ philosophy ” cons:stmg in

‘ principles ”’ from which the savage “ infers ”’ and

concludes this and that;? maglc “ proceeds
upon " such and such ‘‘ assumptions *’; and so on.?
Now on the face of them these appear to be glaring
instances of what is known as ‘‘ the psychologist’s
fallacy.” The standpoint of the observer seems to
be confused with the standpoint of the mind" ufider
observation. Buf there are indications that Dr
Frazer expects us to make the necessary allowance
for his metaphorical diction. Thus one of the
“ assumptions ” of magic is said to consist in a
“ faith ” that whilst “ real and firm *’ is nevertheless
“implicit.” ¢ Meanwhile, from the point of view
of the psychological purist, implicit, that is, uncon-
scious, inferences, assumptions, and so on, are little
better than hybrids. Now doubtless a considerable
amount of real inference may be operative at certain
stages in the development of magic. Nay, various
forms of magic may even be found to have originated
in a theorizing about causes that did not arise out of

1G. B, 9. 2 Ib., 49. 3/b. Cf. 62 with 61,
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practice save indirectly, and was the immediate fruit
of reflection. I refer more especially to divination, if
divination is to be classed under magic, as Dr Tylor
thinks that it should.! But, speaking generally, the
working principle we had better adopt as inquirers
into the origin of magic is, I suggest, the following:
to expect the theory to grow out of the practice,
rather than the other way about; to try to start

from a savage Monsieur Jourdain who talks prose

whilst yet unaware that he is doing so.

in what follows I shall seek to observe this working
principle. Meanwhile, I cannot pretend to a syste-
matic and all-inclusive treatment of a subject which,
for me, I confess, has at present no well-marked
limits. Dr Frazer’s division of magic into two kinds,
imitative and sympathetic,? is highly convenient for
analysis, but I am not so sure that it directly sub-
serves genesis. Not to speak of the question already
touched on whether divination falls under magic,
there are other practices quasi-ma.gical in form, for
instance the familiar sucking-cure, which cannot be
easily reduced to cases either of imitative or sym-
pathetic magic, and which nevertheless, 1 believe,
are of connate psychological origin with practices
of one or other of the last-mentioned types. In
these circumstances my attempt at a derivation of
magic must be taken in the spirit in which it is offered
—namely, as illustrative merely. 1 shall keep as
closely as I caun to undisputed forms of magical
practice, for instance the casting of spells by means

t See his article, ¢ Magic,” in Encycl. Brit. (ninth edit. ).
G B, 9.
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of an image, in the hope that their development
moves along the central line of historical advance.

- To start, then, as Dr Frazer seems to suggest that
we might,! from the brutes. When a bull is in a rage
—and let us note that the rage as determining the
direction of interest has a good deal to do with the
matter 2—it will gore my discarded coat instead of
me, provided that the coat is sufficiently near, and I
am sufficiently remote, for the proximate stimulus
to dominate its attention. Of course it is very hard
to say what really goes on in the bull’s mind. Pos-
sibly there is little or no meaning in speaking of
association as contributory to its act, as would be
the case supposing it be simply the sight of something
immediately gorable that lets loose the discharge of
wrath. On the other hand, suppose it to perceive
in the coat the slightest hint or flavour of the intrud-
ing presence of a moment before, suppose it to be
moved by the least aftertaste of the sensations pro-
voked by my red tie or rapidly retreating form, and
we might justly credit association with a hand in the
matter. And now to pass from the case of the ani-
mal to that of man, in regard to whom a certain
measure of sympathetic insight becomes possible.
With a fury that well-nigh matches the bull’s in its
narrowing effect on the consciousness, the lover, who
yesterday perhaps was kissing the treasured glove of
his mistress, to-day, being jilted, casts her portrait
on the fire. Here let us note two things. Firstly,

'Cf. G. B.,2i. 70.
8 Cf. Stout, Groundwork of Psyckology, Section on * Emotion as
determining ideal revival,” p. 120,
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the mental digression, the fact that he is for the nonce
so ““ blind,” as we say, with love or rancour, that the
glove or the portrait has by association become sub-
stituted for the original object of his sentiments,
namely, his mistress. Secondly, the completeness of
the digression. This dear glove fit only to be kissed,
this hateful portrait fit only to be burnt, occupies
his whole attention, and is therefore equivalent to an
irresistible belief that realizes itself as inevitably as a
suggestion does in the case of the hypnotic patient.
Such at least is the current psychological explanation
of the phenomenon known as ‘‘ primitive credulity.”

Now can the man who throws the faithless maiden'’s
portrait into the fire, simply because the sight of it
irresistibly provokes him to do so, be said to be
practising magic? 1 think, hardly. Since, how-
ever, it is better that the class-concepts of anthro-
pology should be framed too wide rather than too
narrow, let us speak of a “ rudimentary magic,” of
which the act of primitive credulity is the psycho-
logical terminus a guo.* 1 contrast such ““ rudiment-
ary magic "’ with the * developed magic ”’ whereof the
spirit is expressed in the formula: As I do this
symbolically, so may something else like it be done in
reality. In the former naive belief prevails, in the
latter a make-believe. In what immediately follows
we shall be concerned with the psychological history
of the transition from the rudimentary to the de-
veloped form.

* It will be noted that I am dealing with magic almost exclusively
on its psychological side. The *‘ rudimentary magic” of this passage
is not to be identified with any social institution,
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The feature which it is most important for our
purpose to note in the act of primitive credulity is
that, to coin a phrase, it is not projective. This is
well illustrated by the case of the bull. The bull
does not gore my coat with any ulterior motive pre-
judicial to me. On the contrary, it contentedly
gores the coat, and, unless I am unfortunate enough
to recall the bull’s attention to myself, I escape.
Thus there is none of that projectiveness to be
ascribed to the bull’s motive which so characteristi-
cally enters into the motive of the act of developed
magic We may be sure that the bull does not con-
ceive (a) that | he is acting symbohcally, that, in child-
language, he is * ‘only pretending ”’; (b) that at the
same time his pretending somehow ca.uses an ulterior
effect, similar as regards its ideal character, but
different in that it constitutes that real thing which is
the ultimate object of the whole proceeding.

And now let us go on to consider how such primi-
tive credulity is sundered from the beginnings of
enlightenment—if to practise projective magic is to
be enlightened—only by the veriest hair’s-breadth.
The moment the bull’s rage has died out of him, the
coat he was goring becomes that uninteresting thing
a coat must be to the normal animal whose interest
is solely in the edible. Now the bull, being a bull,
probably passes from the one perceptual context to
the other, from coat gorable to coat inedible, without
any feeling of the relation between them; they are
simply not one coat for him at all, but two. But
now put in the bull’s place a more or less brute-like
man, with just that extra dash of continuity in his
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mental life which is needed in order that the two
coats—the two successive phases of consciousness—
may be compared. How will they be compared?
We may be sure that the comparison will be, so to
speak, in favour of the more normal and abiding
experience of the two. If it be more normal to ignore
the coat than to gore it, there will arise a certain
sense—you may make it as dim as you will to begin
with, but once it is there at all it marks a step in
advance of primitive credulity—of the gorable aspect
of the coat as relatively delusive and unreal, of the
act of passion as relatively misdirected and idle.

Meanwhile, notwithstanding this new-found
capacity to recognize later on that he has been de-
luded, rage will continue to delude the subject so long
as its grip upon him lasts. Nay more, directly there
is a nascent self-consciousness, a sort of detached
personality to act as passive spectator, the deluding
passion may be actually accompanied by an aware-
ness of being given over to unreal imaginings and
vain doings. Doubtless your relatively low savage
might say with Kipling’s philosopher of the barrack-
room:

“[I’ve] stood beside an’ watched myself
Be’avin’ like a blooming fool.”

Make-believe, however, such as we meet with in
developed magic, involves something more than mere
concurrent awareness that one is being fooled by one’s
passion. It involves positive acquiescence in such
a condition of mind. The subject is not completely
mastered by the suggestion, as in the act of primitive
credulity. On the contrary, he more or less clearly
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. perceives it to be fanciful, and yet dallies with it and
lets it work upon him. Now why should he do this?
Well, originally, I suspect, because he feels that it
does him good. Presumably, to work off one's
wrath on any apology for 