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easy to understand that he cannot afford to be tolerant.
And it is clear also that once you begin to play ducks and
drakes with his “superstitions,” you destroy all his morality,
without much chance of giving him another instead.

We see thus clearly the need for the preminently overt
and collective nature of religious acts and for the universal-
ity of moral principles, and we also realize clearly why this
is much more prominent in primitive religions than in
civilized ones. Public participation and social interest in
matters religious are thus explicable by clear, concrete,
empirical reasons, and there is no room for an Entity, re-
vealing itself in artful disguise to its worshippers, mystified
and misled in the very act of revelation. The fact is that
the social share in religious enactment is a condition nec-
essary but not sufficient, and that without the analysis of
the individual mind, we cannot take one step in the under-
standing of religion. .

At the beginning of our survey of religious phenomena,
in Section 111, we have made a distinction between magic
and religion; later on in the account, however, we left the
magical rites completely on one side, and to this important
domain of primitive life we have now to return.

V. THE ART OF MAGIC AND THE POWER OF FAITH

Magic—the very word seems to reveal a world of mys-
terious and unexpected possibilities] Even for those who
do not share in that hankering after the occult, after the
short cuts into “esoteric truth,” this morbid interest, nowa-
days so freely ministered to by stale revivals of half-under-
stood ancient creeds and cults, dished up under the names
of “theosophy,” “spiritism” or “spiritualism,” and various
pseudo-“sciences,” -ologies and -isms—even for the clear
scientific mind the subject of magic has a special attraction.
Partly perhaps because we hope to find in it the quintes-
sence of primitive man’s longings and of his wisdom—and
that, whatever it might be, is worth knowing. Partly be-
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cause “magic” seems to stir up in everyone some hidden
mental forces, some lingering hopes in the miraculous,
some dormant beliefs in man’s mysterious possibilities.
Witness to this is the power which the words magic, spell,
charm, to bewiich, and to enchant, possess in poetry, where
the inner value of words, the emotional forces which they
still release, survive longest and are revealed most clearly.

Yet when the sociologist approaches the study of magic,
there where it still reigns supreme, where even now it can
be found fully developed—that is, among the Stone Age
savages of today—he finds to his disappointment an entirely
sober, prosaic, even clumsy art, enacted for purely practical
reasons, governed by crude and shallow beliefs, carried out
in a simple and monotonous technique. This was already
indicated in the definition of magic given above when in
order to. distinguish it from religion we described it as a
body of purely practical acts, performed as a means to an
end. Such also we have found it when we tried to disen-
tangle it from knowledge and from practical arts, in which
it is so strongly enmeshed, superficially so alike that it re-
quires some effort to distinguish the essentially different
mental attitude and the specifically ritual nature of its acts.
Primitive magic—every field anthropologist knows it to his
cost—is. extremely monotonous and unexciting, strictly
limited in its means of action, circumscribed in its beliefs,
stunted in its fundamental assumptions. Follow one rite,
study one spell, grasp the principles of magical belief, art
and sociology in one case, and you will know not only all
the acts of the tribe, but, adding a variant here and there,
you will be able to settle as a magical practitioner in any
part of the world yet fortunate enough to have faith in that
desirable art.

1. THE RITE AND THE SPELL Let us have a look at a typ-
ical act of magic, and choose one which is well-’known and
generally regarded as a standard performance—an act of
black magic. Among the several types which we meet in
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savagery, witchcraft by the act of pointing the magical dart
is, perhaps, the most widespread of all. A pointed bone or
a stick, an arrow or the spine of some animal, is ritually, in
a mimic fashion, thrust, thrown, or pointed in the direction
of the man to be killed by sorcery. We have innumerable
recipes in the oriental and ancient books of magic, in
ethnographic descriptions and tales of travelers, of how
such a rite is performed. But the emotional setting, the
gestures and expressions of the sorcerer during the per-
formance, have been but seldom described. Yet these are
of the greatest importance. If a spectator were suddenly
transported to some part of Melanesia and could observe
the sorcerer at work, not perhaps knowing exactly what he
was looking at, he might think that he had either to do
with a lunatic or else he would guess that here was a man
acting under the sway of uncontrolled anger. For the
sorcerer has, as an essential part of the ritual performance,
not merely to point the bone dart at his victim, but with an
intense expression of fury and hatred he has to thrust it in
the air, turn and twist it as if to bore it in the wound, then
pull it back with a sudden jerk. Thus not only is the act _of
violence, or stabbing, reproduced, but the passion of vio-
lence has to be enacted.

" We see thus that the dramatic expression of emotion is
the essence of this act, for what is it that is reproduced in
it? Not its end, for the magician would in that case have to
imitate the death of the victim, but the emotional state of
the performer, a state which closely corresponds to the sit-
uation in which we find it and which has to be gone through
mimetically.

I could adduce a number of similar rites from my own
experience, and many more, of course, from other records.
Thus, when in other types of black magic the sorcerer
ritually injures or mutilates or destroys a figure or object
symbolizing the victim, this rite is, above all, a clear ex-
pression of hatred and anger. Or when in love magic the
performer has really or symbolically to grasp, stroke, fondle
the beloved person or some object representing her, he
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reproduces the behavior of a heartsick lover who has lost
his common sense and is overwhelmed by passion. In
war magic, anger, the fury of attack, the emotions of
combative passion, are frequently expressed in a more or
less direct manner. In the magic of terror, in the exorcism
directed against powers of darkness and evil, the magician
behaves as if himself overcome by the emotion of fear, or
at least violently struggling against it. Shouts, brandishing
of weapons, the use of lighted torches, form often the sub-
stance of this rite. Or else in an act, recorded by myself, to
ward off the evil powers of darkness, a man has ritually to
tremble, to utter a spell slowly as if paralyzed by fear. And
this fear gets hold also of the approaching sorcerer and
wards him off.

All such acts, usually rationalized and explained by some
principle of magic, are prima facie expressions of emotion.
The substances and paraphernalia used in them have often
the same significance. Daggers, sharp-pointed lacerating ob-
jects, evil-smelling or poisonous substances, used in black
magic; scents, flowers, inebriating stimulants, in love magic;
valuables, in economic magic—all these are associated
primarily through emotions and not through ideas with the
end of the respective magic.

Besides such rites, however, in which a dominant ele-
ment serves to express an emotion, there are others in
which the act does forecast its result, or, to use Sir James
Frazer’s expression, the rite imitates its end. Thus, in the
black magic of the Melanesians recorded by myself, a char-
acteristic ritual way of winding-up the spell is for the
sorcerer to weaken the voice, utter a death rattle, and fall
down in imitation of the rigor of death. It is, however, not
necessary to adduce any other examples, for this as-
pect .of magic and the allied one of contagious magic
has been brilliantly described and exhaustively documented
by Frazer. Sir James has also shown that there exists a
special lore of magical substances based on affinities, rela-
tions, on ideas of similarity and contagion, developed wi
a magical pseudo-science. N
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But there are also ritual proceedings in which there is
neither imitation nor forecasting nor the expression of any
special idea or emotion. There are rites so simple that they
can be described only as an immediate application of
magical virtue, as when the performer stands up and,
directly invoking the wind, causes it to rise. Or again, as
when a man conveys the spell to some material substance
which afterwards will be applied to the thing or person to
be charmed. The material objects used in such ritual are
also of a strictly appropriate character—substances best
fitted to receive, retain, and transmit magical virtue, cover-
ings designed to imprison and preserve it until it is applied
to its object.

But what is the magical virtue which figures not only in
the last-mentioned type of act but in every magical rite?
For whether it be an act expressing certain emotions or a
rite of imitation and foreshadowing or an act of simple
casting, one feature they have always in common: the force
of magic, its virtue, must always be conveyed to the
charmed object. What is it? Briefly, it is always the power
contained in the spell, for, and this is never sufficiently
emphasized, the most important element in magic is the
spell. The spell is that part of magic which is occult,
handed over in magical filiation, known only to the prac-
titioner. To the natives knowledge of magic means knowl-
edge of spell, and in an analysis of any act of witcheraft it
will always be found that the ritual centers round the utter-
ance of the spell. The formula is always the core of the
magical performance.

The study of the texts and formulas of primitive magic
reveals that there are three typical elements associated with
the belief in magical efficiency. There are, first, the pho-
netic effects, imitations of natural sounds, such as the
whistling of the wind, the growling of thunder, the roar
of the sea, the voices of various animals. These sounds
symbolize certain phenomena and thus are believed to
produce them magically. Or else they express certain emo-
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tional states associated with the desire which is to be
realized by means of the magic.

The second element, very conspicuous in primitive
spells, is the use of words which invoke, state, or command
the desired aim. Thus the sorcerer will mention all the
symptoms of the disease which he is inflicting, or in the
lethal formula he will describe the end of his victim. In
healing magic the wizard will give word pictures of perfect
health and bodily strength. In economic magic the growing
of plants, the approach of animals, the arrival of fish in
shoals are depicted. Or again the magician uses words and
sentences which express the emotion under the stress of
which he works his magic, and the action which gives ex-
pression to this emotion. The sorcerer in tones of fury will
have to repeat such verbs as “I break—I twist—I burn—~I
destroy,” enumerating with each of them the various parts
of the body and internal organs of his victim. In all this we
see that the spells are built very much on the same pattern
as the rites and the words selected for the same reasons as
the substances of magic.

Thirdly there is an element in almost every spell to which
there is no counterpart in ritual. I mean the mythological
allusions, the references to ancestors and culture heroes
from whom this magic has been received. And that brings
us to-perhaps the most important point in the subject, to
the traditional setting of magic.

2. THE TRADITION OF MAGIC Tradition, which, as we have
several times insisted, reigns supreme in primitive civiliza-
tion, gathers in great abundance round magical ritual and
cult. In the case of any important magic we invariably find
the story accounting for its existence. Such a story tells
when and where it entered the possession of man, how it
became the property of a local group or of a family or clan.
But such a story is not the story of its origins. Magic never
“originated,” it never has been made or invented. All magic
simply “was” from the beginning an essential adjunct of
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all such things and processes as vitally interest man and
yet elude his normal rational efforts. The spell, the rite,
and the thing which they govern are coeval.

Thus, in Central Australia, all magic existed and has
been inherited from the dlcheringa times, when it came
about like everything else. In Melanesia all magic comes
from a time when humanity lived underground and when
magic was a natural knowledge of ancestral man. In higher
societies magic is often derived from spirits and demons,
but even these, as a rule, originally received and did not
invent it. Thus the belief in the primeval natural existence
of magic is universal. As its counterpart we find the con-
viction that only by an absolutely unmodified immaculate
transmission does magic retain its efficiency. The slightest
alteration from the original pattern would be fatal. There
is, then, the idea that between the object and its magic
there exists an essential nexus. Magic is the quality of the
thing, or rather, of the relation between man and the thing,
for though never man-made it is always made for man. In
all tradition, in all mythology, magic is always found in the
possession of man and through the knowledge of man or
man-like being. It implies the performing magician quite as
much as the thing to be charmed and the means of charm-
ing. It is part of the original endowment of primeval hu-
manity, of the mura-mura or dlcheringa of Australia, of the
subterrestrial humanity of Melanesia, of the people of the
magical Golden Age all the world over.

Magic is not only human in its embodiment, but also in
its subject matter: it refers principally to human activities
and states, hunting, gardening, fishing, trading, love-mak-
ing, disease, and death. It is not ditected so much to nature
as to man’s relation to nature and to the human activities
which affect it. Moreover, the effects of magic are usually
conceived not as a product of nature influenced by the
charm, but as something specially magical, something which
nature cannot produce, but only the power of magic. The
graver forms of disease, love in its passionate phases, the
desire for a ceremonial exchange and other similar mani-
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festations in the human organism and mind, are the direct
product of the spell and rite. Magic is thus not derived
from an observation of nature or knowledge of its laws,
it is a primeval possession of man to be known only through
tradition and affirming man’s autonomous power of creat-
ing desired ends. ]

Thus, the force of magic is not a universal force residing
everywhere, flowing where it will or it is willed to. Magic is
the one and only specific power, a force unique of its kind,
residing exclusively in man, let loose only by his magical
art, gushing out with his voice, conveyed by the casting
forth of the rite. ’

It may be here mentioned that the human body, being
the receptacle of magic and the channel of its flow, must be
submitted to various conditions. Thus the magician has to
keep all sorts of taboos, or else the spell might be injured,
especially as in certain parts of the world, in Melanesia
for instance, the spell resides in the magician’s belly, which
is the seat of memory as well as of food. When necessary it
is summoned up to the larynx, which is the seat of intelli-
gence, and thence sent forth by the voice, the main organ
of the human mind. Thus, not only is magic an essentially
human possession, but it is literally and actually enshrined
in man and can be handed on only from man to man, ac-
cording to very strict rules of magical filiation, initiation,
and instruction. It is thus never conceived as a force of
nature, residing in things, acting independently of man,
to be found out and learned by him, by any of those pro-
ceedings by which he gains his ordinary knowledge of na-
ture.

3. MANA AND THE VIRTUE OF MACIC The obvious result
of this is that all the theories which lay mana.and similar
conceptions at the basis of magic are pointing altogether in
the wrong direction. For if the virtue of magic is exclusively
localized in man, can be wielded by him only under very
special conditions and in a traditionally prescribed manner,
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it certainly is not a force such as the one described by Dr.
Codrington: “This mana is not fixed in anything and can
be conveyed in almost anything.” Mana also “acts in all
ways for good and evil . . . shows itself in physical force
or in any kind of power and excellence which a man
possesses.” Now it is clear that this force as described by
Codrington is almost the exact opposite of the magical
virtue as found embodied in the mythology of savages, in
their behavior, and in the structure of their magical for-
mulas, For the real virtue of magic, as I know it from
Melanesia, is fixed only in the spell and in its rite, and it
cannot be “conveyed in” anything, but can be conveyed
only by its strictly defined procedure. It never acts “in all
ways,” but only in ways specified by tradition. It mever
shows itself in physical force, while its effect upon the
powers and excellences of man are strictly limited and de-
fined.

And again, the similar conception found among the
North American Indians cannot have anything to do with
the specialized concrete virtue of magic. For of the wakan
of the Dakota we read “all life is wakan. So also is every-
thing which exhibits power, whether in action, as the winds
and drifting clouds, or in passive endurance, as the boulder
by the wayside. . . . It embraces all mystery, all secret
power, all divinity.” Of the orenda, a word taken from the
Iroquois, we are told: “This potence is held to be the
property of all things . . . the rocks, the waters, the tides,
the plants and the trees, the animals and man, the wind
and the storms, the clouds and the thunders and the light-
nings . . . by the inchoate mentality of man, it is regarded
as the efficient cause of all phenomena, all the activities of
his environment.”

After what has been established about the essence of
magical power, it hardly needs emphasizing that there is
little in common between the concepts of the mana type
and the special virtue of magical spell and rite. We have
seen that the keynote of all magical belief is the sharp dis-
tinction between the traditional force of magic on the one
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hand and the other forces and powers with which man and
nature are endowed. The conceptions of the wakan, orenda,
and mana class which include all sorts of forces and powers,
besides that of magic, are simply an example of an early
generalization of a crude metaphysical concept such as is
found in several other savage words also, extremely impor-
tant for our knowledge of primitive mentality but, as far as
our present data go, opening only a problem as to the
relation between the early concepts of “force,” “the super-
natural,” and “the virtue of magic.” It is impossible to
decide, with the summary information at our disposal, what
is the primary meaning of these compound concepts: that
of physical force and that of supernatural efficiency. In the
American concepts the emphasis seems to be on the former,
in the Oceanic on the latter. What I want to make clear is
that in all the attempts to understand native mentality it
is necessary to study and describe the types of behavior first
and to explain their vocabulary by their customs and their
life. There is no more fallacious guide of knowledge than
language, and in anthropology the “ontological argument”
is specially dangerous. _

It was necessary to enter into this problem in detail, for
the theory of mana as the essence of primitive magic and
religion has been so brilliantly advocated and so recklessly
handled that it must be realized first that our knowledge of
the mana, notably in Melanesia, is somewhat contradictory,
and especially that we have hardly any data at all showing
just how this conception enters into religious or magical
cult and belief.

One thing is certain: magic is not born of an abstract
conception of universal power, subsequently applied to con-
crete cases. It has undoubtedly arisen independently in a
number of actual situations. Each type of magic, born of
its own situation and of the emotional tension thereof, is
due to the spontaneous flow of ideas and the spontaneous
reaction of man. It is the uniformity of the mental process
in each case which has led to certain universal features of
magic and to the general conceptions which we find at the
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basis of man’s magical thought and behavior. It will be
pecessary to give now an analysis of the situations of magic
and the experiences which they provoke.

4. MAGIC AND EXPERIENCE So far we have been dealing
mainly with native ideas and with native views of magic.
This has led us to a point where the savage simply affirms
that magic gives man the power over certain things. Now
we must analyze this belief from the point of view of the
sociological observer. Let us realize once more the type .of
situation in which we find magic. Man, engaged in a series
of practical activities, comes to a gap; the hllI‘It.CI' is d.isap-
pointed by his quarry, the sailor misses propitious wm_ds,
the canoe builder has to deal with some material of which
be is never certain that it will stand the strain, or the
healthy person suddenly feels his strength failing. W}_lat
does man do naturally under such conditions, setting aside
all magic, belief and ritual? Forsaken by his.know!edge,
baffled by his past experience and by his technical skill, he
realizes his impotence. Yet his desire grips him only the
more strongly; his anxiety, his fears and hopes, induce a
tension in his organism which drives him. to some sort of
activity. Whether he be savage or civilized, whether in pos-
session of magic or entirely ignorant of its existence, passive
inaction, the only thing dictated by reason, is the last thm.g
in which he can acquiesce. His nervous system and his
whole organism drive him to some substitute activity. Ob-
sessed by the idea of the desired end, he sees it and feels
it. His organism reproduces the acts suggested by 1.:he
anticipations of hope, dictated by the emotion of passion
so strongly felt.

The man under the sway of impotent fury or dominated
by thwarted hate spontancously clenches his fist and carries
out imaginary thrusts at his enemy, muttering impreca-
tions, casting words of hatred and anger against him. The
lover aching for his unattainable or irresponsive beauty sees
her in his visions, addresses her, and entreats and com-
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mands her favors, feeling himself accepted, pressing her to
his bosom in his dreams. The anxious fisherman or hunter
sees in his imagination the quarry enmeshed in the nets,
the animal attained by the spear; he utters their names,
describes in words his visions of the magnificent catch, he
even breaks out into gestures of mimic representation of
what he desires. The man lost at night in the woods or the
jungle, beset by superstitious fear, sees around him the
haunting demons, addresses them, tries to ward off, to
frighten them, or shrinks from them in fear, like an animal
which attempts to save itself by feigning death,

These reactions to overwhelming emotion or obsessive
desire are natural responses of man to such a situation,
based on a universal psycho-physiological mechanism. They
engender what could be called extended expressions of
emotion in act and in word, the threatening gestures of
impotent anger and its maledictions, the spontaneous en-
actment of the desired end in a practical impasse, the pas-
sionate fondling gestures of the lover, and so on. All these
spontaneous acts and spontaneous works make man forecast
the images of the wished-for results, or express his passion
in uncontrollable gestures, or break out into words which
give vent to desire and anticipate its end.

And what is the purely intellectual process, the convic-
tion formed during such a free outburst of emotion in
words and deeds? First there surges a clear image of the
desired end, of the hated person, of the feared danger or
ghost. And each image is blended with its specific passion,
which drives us to assume an active attitude towards that
image. When passion reaches the breaking point at which
man loses control over himself, the words which he utters,
his blind behavior, allow the pent-up physiological tension
to flow over. But over all this outburst presides the image of
the end. It supplies the motiveforce of the reaction, it
apparently organizes and directs words and acts towards a
definite purpose. The substitute action in which the passion
finds its vent, and which is due to impotence, has sub-
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jectively all the value of a real action, to which emotion
would, if not impeded, naturally have led.

As the tension spends itself in these words and gestures
the obsessing visions fade away, the desired end seems
nearer satisfaction, we regain our balance, once more at
harmony with life. And we remain with a conviction that
the words of malediction and the gestures of fury have
traveled towards the hated person and hit their target; that
the imploration of love, the visionary embraces, cannot
have remained unanswered, that the visionary attainment
of success in our pursuit cannot have been without a
beneficial influence on the pending issue. In the case of
fear, as the emotion which has led us to frenzied behavior
gradually subsides, we feel that it is this behavior that has
driven away. the terrors. In brief, a strong emotional ex-
perience, which spends itself in a purely subjective flow of
images, words, and acts of behavior, leaves a very deep con-
viction of its reality, as if of some practical and positive
achievement, as if of something done by a power revealed
to man. This power, born of mental and physiological ob-
session, seems to get hold of us from outside, and to
primitive man, or to the credulous and untutored mind of
all ages, the spontaneous spell, the spontaneous rite, and
the spontaneous belief in their efficiency must appear as a
direct revelation from some external and no doubt imper-
sonal sources.

When we compare this spontaneous ritual and verbiage
of overflowing passion or desire with traditionally fixed
magical ritual and with the principles embodied in magical
spells and substances, the striking resemblance of the two
products shows that they are not independent of each other.
Magical ritual, most of the principles of magic, most of
its spells and substances, have been revealed to man in
those passionate experiences which assail him in the im-
passes of his instinctive life and of his practical pursuits, in
those gaps and breaches left in the ever-imperfect wall of
culture which he erects between himself and the besetting
temptations and dangers of his destiny. In this I think we
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have to recognize not only one of the sources but the very
fountainhead of magical belief.

To most types of magical ritual, therefore, there cor-
responds a spontaneous ritual of emotional expression or of
a forecast of the desired end. To most features of magical
spell, to the commands, invocations, metaphors, there cor-
responds a natural flow of words, in malediction, in en-
treaty, in exorcism, and in the descriptions of unfulfilled
wishes. To every belief in magical efficiency there can be
laid in parallel one of those illusions of subjective experi-
ence, transient in the mind of the civilized rationalist,
though even there never quite absent, but powerful and
convincing to the simple man in every culture, and, above
all, to the primitive savage mind.

Thus the foundations of magical belief and practice are
not taken from the air, but are due to a number of ex-
periences actually lived through, in which man receives
the revelation of his power to attain the desired end.' We
must now ask: What is the relation between the promises
contained in such experience and their fulfillment in real
life? Plausible though the fallacious claims of magic might
be to primitive man, how is it that they have remained so
long unexposed?

The answer to this -is that, first, it is a wellknown fact
that in human memory the testimony of a positive case
always overshadows the negative one. One gain easily out-
weighs several losses. Thus the instances which affirm magic
always loom far more conspicuously than those which deny
it. But there are other facts which endorse by a real or ap-
parent testimony the claims of magic. We have seen that
magical ritual must have originated from a revelation in a
real experience. But the man who from such an experience
conceived, formulated, and gave to his tribesmen the
nucleus of a new magical performance—acting, be it ze-
membered, in perfect good faith—must have been a man
of genius. The men who inherited and wielded his magic
after him, no doubt always building it out and developing
it, while believing that they were simply following up the
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tradition, must have been always men of great intelligence,
energy, and power of enterprise. They would be the men
successful in all emergencies. It is an empirical fact that in
all savage societies magic and outstanding personality go
hand in hand. Thus magic also coincides with personal
success, skill, courage, and mental power. No wonder that
it is considered a source of success.

This personal renown of the magician and its importance
in enhancing the belief about the efficiency of magic are
the cause of an interesting phenomenon: what may be
called the current mythology of magic. Round every big
magician there arises a halo made up of stories about his
wonderful cures or kills, his catches, his victories, his con-
quests in love. In every savage society such stories form the
backbone of belief in magic, for, supported as they are by
the emotional experiences which everyone has had himself,
the running chronicle of magical miracles establishes its
claims beyond any doubt or cavil. Every eminent practi-
tioner, besides his traditional claim, besides the filiation
with his predecessors, makes his personal warrant of won-
der-working,

Thus myth is not a dead product of past ages, merely
surviving as an idle narrative. It is a living force, constantly
producing new phenomena, constantly surrounding magic
by new testimonies. Magic moves in the glory of past
tradition, but it also creates its atmosphere of ever-nascent
myth. As there is the body of legends already fixed,
standardized, and constituting the folklore of the tribe, so
there is always a stream of narratives in kind to those of the
mythological time. Magic is the bridge between the golden
age of primeval craft and the wonder-working power of to-
day. Hence the formulas are full of mythical allusions,
which, when uttered, unchain the powers of the past and
cast them into the present.

With this we see also the role and meaning of mythology
in a new light. Myth is not a savage speculation about
origins of things born out of philosophic interest. Neither
is it the result of the contemplation of nature—a sort of
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symbolical representation of its laws. It is the historical
statement of one of those events which once for all vouch
for the truth of a certain form of magic. Sometimes it is the
actual record of a magical revelation coming directly from
the first man to whom magic was revealed in some dramatic
occurrence. More often it bears on its surface that it is
merely a statement of how magic came into the possession
of a clan or a community or a tribe. In all cases it is a

wartant of its truth, a pedigree of its filiation, a charter of

its claims to validity. And as we have seen, myth is the
natural result of human faith, because every power must
give signs of its efficiency, must act and be known to act,
if people are to believe in its virtue, Every belief engenders
its mythology, for there is no faith without miracles, and
the main myth recounts simply the primeval miracle of the
magic.

Myth, it may be added at once, can attach itself not only
to magic but to any form of social power or social claim. It
is used always to account for extraordinary privileges or
duties, for great social inequalities, for severe burdens of
rank, whether this be very high or very low. Also the beliefs
and powers of religion are traced to their sources by mytho-
logical accounts. Religious myth, however, is rather an ex-
plicit dogma, the belief in the nether world, in creation, in
the nature of divinities, spun out into a story. Sociological
myth, on the other hand, especially in primitive cultures,
is usually blended with legends about the sources of magi-
cal power. It can be said without exaggeration that the most
typical, most highly developed, mythology in primitive
societies is that of magic, and the function of myth is not
to explain but to vouch for, not to satisfy curiosity but to
give confidence in power, not to spin out yarns but to
establish the fowing freely from present-day occurrences,
frequently similar validity of belief. The deep connection
between myth and cult, the pragmatic function of myth in
enforcing belief, has been so persistently overlooked in
favor of the etiological or explanatory theory of myth that
it was necessary to dwell on this point.

8s

5. MAGIC AND SCIENCE We have had to make a digression
on mythology since we found that myth is engendered by
the real or imaginary success of witchcraft, But what about
its failures? With all the strength which magic draws from
the spontaneous belief and spontaneous ritual of intense
desire or thwarted emotion, with all the force given it by
the personal prestige, the social power and success common
in the magician and practitioner—still there are failures and
breakdowns, and we should vastly underrate the savage’s
intelligence, logic, and grasp of experience if we assumed
that he is not aware of it and that he fails to account for it.

First of all, magic is surrounded by strict conditions:
exact remembrance of a spell, unimpeachable perform-
ance of the rite, unswerving adhesion to the taboos and
observances which shackle the magician. If any one of these
is neglected, failure of magic follows. And then, even if
magic be done in the most perfect manner, its effects can
be equally well undone: for against.every magic there can
be also counter-magic. If magic, as we have shown, is be-
gotten by the union of man’s steadfast desire with the
wayward whim of chance, then every desire, positive or
negative, may—nay, must—have its magic. Now in all his
social and worldly ambitions, in all his strivings to catch
good fortune and trap propitious luck, man moves in an
atmosphere of rivalry, of envy, and of spite. For luck, pos-
sessions, even health, are matters of degree and of com-
parison, and if your neighbor owns more cattle, more wives,
more health, and more power than yourself, you feel
dwarfed in all you own and all you are. And such is human
nature that a man’s desire is as much satisfied by the
thwarting of others as by the advancement of himself. To
this sociological play of desire and counter-desire, of am-
bition and spite, of success and envy, there corresponds the
play of magic and counter-magic, or of magic white and
black.

In Melanesia, where I have studied this problem at first-
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hand, there is not one single magical act which is not firmly
believed to possess a counter-act which, when stronger, can
completely annihilate its effects. In certain types of magic,
as for instance, that of health and disease, the formulas

actually go in couples. A sorcerer who learns a performance

by which to cause a definite disease will at the same time
learn the formula and the rite which can annul completely
the effects of his evil magic. In love, again, not only does
there exist a belief that, when two formulas are performed
to win the same heart, the stronger will override the weaker
one, but there are spells uttered directly to alienate the
affections of the sweetheart or wife of another. Whether
this duality of magic is as consistently carried out all the
world over as in the Trobriands it is difficult to say, but
that the twin forces of white and black, of positive and
negative, exist everywhere is beyond doubt. Thus the fail-
ures of magic can always be accounted for by the slip of
memory, by slovenliness in performance or in observance
of a taboo, and, last not least, by the fact that someone else
has performed some counter-magic.

We are now in a position to state more fully the relation
between magic and science already outlined above. Magic is
akin to science in that it always has a definite aim
intimately associated with human instincts, needs, and pur-
suits. The magic art is directed towards the attainment of
practical aims. Like the other arts and crafts, it is also
governed by a theory, by a system of principles which
dictate the manner in which the act has to be performed
in order to be effective. In analyzing magical spells, rites,
and substances we have found that there are a number of
general principles which govern them. Both science and
magic develop a special technique. In magic, as in the other
arts, man can undo what he has done or mend the damage
which he has wrought. In fact, in magic, the quantitive
equivalents of black and white seem to be much more exact
and the effects of witchcraft much more completely
eradicated by counter-witchcraft than is possible in any
practical art or craft. Thus both magic and science show
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certain similarities, and, with Sir James Frazer, we can
appropriately call magic a pseudo-science. )

And the spurious character of this pseudo-science is not
hard to detect. Science, even as represented by the primitive
knowledge of savage man, is based on the normal universal
experience of everyday life, experience won in man’s strug-
gle with nature for his subsistence and safety, founded on
observation, fixed by reason. Magic is based on specific ex-
perience of emotional states in which man observes not na-
ture but himself, in which the truth is revealed not by
reason but by the play of emotions upon the human or-
ganism. Science is founded on the conviction that.expen-
ence, effort, and reason are valid; magic on the belief that
hope cannot fail nor desire deceive. The theories of k.no.wl-
edge are dictated by logic, those of magic by the association
of ideas under the influence of desire. As a matter of em-
pirical fact the body of rational knowledge and the body
of magical lore are incorporated each in a different tradi-
tion, in a different social setting and in a different type of
activity, and all these differences are clearly recognized by
the savages. The one constitutes the domain of the profane;
the other, hedged round by observances, mysteries, and
taboos, makes up half of the domain of the sacred.

6. MAGIC AND RELIGION Both magic and religion arise
and function in situations of emotional stress: crises
of life, lacunae in important pursuits, death and initiation
into tribal mysteries, unhappy love and unsatisfied hate.
Both magic and religion open up escapes from such situa-
tions and such impasses as offer no empirical way out except
by ritual and belief into the domain of the supemat}n-al.
This domain embraces, in religion, beliefs in ghosts, spirits,
the primitive forebodings of providence, the guardians of
tribal mysteries; in magic, the primeval force and virtue of
magic. Both magic and religion are based strictly on mytho-
logical tradition, and they also both exist in the atmosphere
of the miraculous, in a constant revelation of their wonder-
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working power. They both are surrounded by taboos and
observances which mark off their acts from those of the
profane world.

Now what distinguishes magic from religion? We have
taken for our starting-point a most definite and tangible
distinction: we have defined, within the domain of the
sacred, magic as a practical art consisting of acts which are
only means to a definite end expected to follow later on;
religion as a body of self-contained acts being themselves
the fulfillment of their purpose. We can now follow up
this difference into its deeper layers. The practical art of
magic has its limited, circumscribed technique: spell, rite,
and the condition of the performer form always its trite
trinity. Religion, with its complex aspects and purposes,
has no such simple technique, and its unity can be seen
neither in the form of its acts nor even in the uniformity
of its subject matter, but rather in the function which it
fulfills and in the value of its belief and ritual. Again, the
belief in magic, corresponding to its plain practical nature,
is extremely simple. It is always the affirmation of man’s
power to cause certain definite effects by a definite spell
and rite. In religion, on the other hand, we have a whole
supernatural world of faith: the pantheon of spirits and
demons, the benevolent powers of totem, guardian spirit,
tribal all-father, the vision of the future life, create a second
supemnatural reality for primitive man. The mythology of
religion is also more varied and complex as well as more
creative. It usually centers round the various tenets of be-
lief, and it develops them into cosmogonies, tales of culture
heroes, accounts of the doings of gods and demigods. In
magic, important as it is, mythology is an ever-recurrent
boasting about man’s primeval achievements.

Magic, the specific art for specific ends, has in every one
of its forms come once into the possession of man, and it
had to be handed over in direct filiation from generation to
generation. Hence it remains from the earliest times in the
hands of specialists, and the first profession of mankind is
that of a wizard or witch. Religion, on the other hand, in
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primitive conditions is an affair of all, in which everyone
takes an active and equivalent part. Every member <_)f' the
tribe has to go through initiation, and then himself initiates
others. Everyone wails, mourns, digs the grave and com-
memorates; and in due time everyone has his turn in being
mourned and commemorated. Spirits are for all, and every-
one becomes a spirit. The only specialization in religan—
that is, early spiritualistic mediumism—is not a proffessxon
but a personal gift. One more difference betv'vcen magic ar.xd
religion is the play of black and white %n witchcraft, while
religion in its primitive stages has but little of the contrast
between good and evil, between the beneficent and ma-
levolent powers. This is due also to the practical charact.er
of magic, which aims at direct quantitative results, wh.lle
early religion, though essentiallymoral, has to deal with
fateful, irremediable happenings and supernatural forces
and beings, so that the undoing of things done by man
does not enter into it. The maxim that fear first made gods
in the universe is certainly not true in the light of anthro-
pology. .

In order to grasp the difference between religion and
magic and to gain a clear vision of the three-cornered con-
stellation of magic, religion, and science, let us .bneﬂy
realize the cultural function of each. The function of
primitive knowledge and its value have been assess?.d .al-
ready and indeed are not difficult to grasp. By acquainting
man with his surroundings, by allowing him to use the
forces of nature, science, primitive knowledge, bestows on
man an immense biological advantage, setting him far
above all the rest of creation. The function of religion and
its value we have learned to understand in the survey of
savage creeds and cults given above. We have shown there
that religious faith establishes, fixes, and enhances all valu-
able mental attitudes, such as reverence for tradition, har-
mony with environment, courage and confidence in th.e
struggle with difficulties and at the prospect of death. T'hlS
belicf, embodied and maintained by cult and ceremonial,
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has an immense biological value, and so reveals to primitive
man truth in the wider, pragmatic sense of the word.

‘What is the cultural function of magic? We have seen
that all the instincts and emotions, all practical activities,
lead man into impasses where gaps in his knowledge and
the limitations of his early power of observation and reason
betray him at a crucial moment. Human organism reacts to
this in spontaneous outbursts, in which rudimentary modes
of behavior and rudimentary beliefs in their efficiency are
engendered. Magic fixes upon these beliefs and rudi-
n.lentary rites and standardizes them into permanent tradi-
tional forms. Thus magic supplies primitive man with a
number of ready-made ritual acts and beliefs, with a defi-
nite mental and practical technique which serves to bridge
over .the dangerous gaps in every important pursuit or criti-
m.l §1tuation. It enables man to camry out with confidence
!us Important tasks, to maintain his poise and his mental
mtf:grity in fits of anger, in the throes of hate, of unre-
gulted love, of despair and anxiety. The function of magic
is to ritualize man’s optimism, to enhance his faith in the
victory of hope over fear. Magic expresses the greater value
for ‘man of confidence over doubt, of steadfastness over
vacillation, of optimism over pessimism.,

Looking from far and above, from our high places of
- safet_y in developed civilization, it is casy to see all the
crudity and irrelevance of magic. But without its power
and guidance early man could not have mastered his practi-
cal difficulties as he has done, nor could man have ad-
vanced to the higher stages of culture. Hence the universal
occurrence of magic in primitive societies and its enormous
sway. Hence do we find magic an invariable adjunct of all
mnportant activities. I think we must see in it the embodi-
ment of the sublime folly of hope, which has yet been the
best school of man’s character.
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