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 Tendances actuelles de la recherche
 en ethno-biologie

 GILLES BRUNEL
 Universite de Montreal

 SUMMARY

 This article discusses two orientations on ethnosemantics:
 ethnobiology and folk biology. In recent years, the folk biology
 approach has taken on importance and its methodology has
 become more and more sophisticated. It now presents relevant
 hypotheses with regard to the evolution of ethnosemantic
 categories and to the link between these categories and their
 socio-cultural milieu. The field of folk biology is thus devel
 oping an approach of its own which depends less and less on
 linguistic models.

 L'ethnobiologie1 s'interesse a trois dimensions precises: la clas
 sification, la nomenclature et l'identification des organismes vivants
 (Berlin 1973: 259). L'etude de la classification porte sur la de
 couverte des principes sur lesquels des classes d'organismes vivants
 sont naturellement organisees. L'etude de la nomenclature s'inte
 resse a la description des principes linguistiques qui servent a nom
 mer les classes d'organismes vivants reconnus conceptuellement
 dans une langue particuliere. Finalement l'etude de l'identification
 se penche sur les caracteres physiques utilises lorsqu'un organisme
 particulier est inclus dans une classe determinee.

 1 Le terme anglais "ethnobiology" refere au champ d'etude traditionnel a
 l'interieur des sciences naturelles. Quant au terme anglais "folk biology*', il
 met davantage l'accent sur l'etude des structures semantiques. Pour une dis
 cussion portant sur cette difference, voir Hunn (1974).
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 L'ethno-biologie fait partie de l'ethno-semantique2 dont elle
 constitue actuellement une seeteur de pointe ou la recherche s'avere
 feconde et prometteuse. Historiquement deux tendances princi
 pales s'y sont dessinees. La premiere, celle de l'ethno-biologie dite
 traditionnelle, s'est developpee a l'interieur des sciences naturelles
 et elle s'est avant tout interessee a la cueillette systematique des
 noms et des usages populaires des organismes vivants. Depuis les
 annees cinquante, une seconde tendance a mis l'accent sur les
 structures semantiques comme telles. II s'agit en fait de recher
 ches sur les structures discretes,3 les structures continues s'averant
 plus rares et moins productives a l'exception des travaux effectues
 par Bright et Bright (1965). L'ethno-biologie a caractere semanti
 que s'est surtout developpee aux fitats-Unis, principalement a une
 epoque ou en Europe les recherches structuralistes prenaient de
 Fampleur, la synthese entre les deux tendances n'ayant jamais ete
 realisee de maniere systematique.4

 Deux periodes majeures peuvent etre distinguees tout au long
 de l'histoire recente de l'ethno-biologie, lesquelles incluent les deux
 tendances deja mentionnees. La premiere periode s'echelonne de
 1950 a 1965, et, la seconde s'etend de 1965 jusqu'a nos jours. Fait
 important a souligner, l'influence de la linguistique connaitra un
 sort fluctuant au cours de ces deux periodes. Predominant dans

 2 L'ethno-semantique couvre un champ beaucoup plus vaste que Pethno
 biologie. Elle inclut tous les aspects cognitifs tels les travaux portant sur la
 religion, la parente, les maladies, etc... Le terme "ethno-semantique" est par
 fois considere comme Pequivalent d'ethno-science, de nouvelle ethnographic ou
 d'ethnographie de la connaissance (Kay 1970).

 3 L'analyse des structures discretes a necessite l'utilisation de trois con
 cepts de base pour decrire les systemes classificatoires comme tels: le para
 digme, Parbre et la taxonomie. Le paradigme est represente par une clef dans
 laquelle une dimension donnee se trouve dans un seul niveau horizontal du
 diagramme, ce niveau ne contenant qu'une dimension. Un arbre parfait est
 represente par une clef dans laquelle il n'y a qu'un seul niveau qui s'applique
 pour n'importe quelle dimension donnee. Une taxonomie parfaite est repre
 sentee par une clef dans laquelle chaque noeud correspond a un lexeme. Le
 paradigme et Parbre sont logiquement incompatibles mais Pun et Pautre peu
 vent se retrouver dans une taxonomie. En pratique, le concept de taxonomie
 est le plus utilise des trois. Pour une discussion de ces trois concepts, voir
 Kay (1966).

 4 Dans la Pensee Sauvage (1962), Claude Levi-Strauss mentionne quelques
 travaux de type ethno-biologique. Cependant le lien entre analyse structurale
 et analyse ethno-biologique demeure a etre etabli de maniere precise. Les
 travaux de Bouchard et de Mailhot (1974) constituent un premier essai de
 synthese des deux perspectives. Cependant toute synthese se heurte a des
 problemes epistemologiques serieux.



 RECHERCHE en ETHN0-BI0L0GIE 113

 la tendance dite ethno-scientifique, son role a ete beaucoup plus
 efface a la suite des critiques severes formulees par Burling (1964),
 Vayda et Rappaport (1968) et Hunn (1974).

 LA PfiRIODE 1950-1965

 Deux tendances principales se manifestent clairement au
 cours de cette periode"'. D'une part, on assiste a la continuation
 des travaux en ethno-biologie traditionnelle et, d'autre part, on
 voit se developper une methodologie ethno-biologique fortement
 dominee par l'ethno-science. II convient de noter ici que les travaux
 de ces deux tendances se developpent de maniere parallele sans
 qu'il y ait echange systematique entre elles. Les travaux d'ana
 lyse traditionnels portent principalement sur l'ethno-botanique et
 sur l'ethno-zoologie. Notons au passage les travaux en ethno-botani
 que de l'Oceanie par Barrau (1950, 1962a, 1962b) et par Haudri
 court (1960), en ethno-botanique de la Dominique (Hodge et
 Taylor 1951), en ethno-botanique navajo (Wyman et Harris 1951,
 Vestal 1952), en ethno-botanique des lies Aleoutiennes (Bank
 1952), en ethno-botanique karok (Schenk et Gilford 1952), en
 ethno-botanique des Pinatubos (Fox 1953), en ethno-botanique
 des lies Gilbert (Luomala 1953), en ethno-botanique chinoise
 (Chao 1953), en ethno-botanique quechua (Vargas 1954), en ethno
 botanique du Canada francais (Rousseau 1955), en ethno-botani
 que esquimaude (Ostwalt 1957), en ethno-botanique de l'Afrique
 Centrale (Thomas 1959), en ethno-botanique laotienne (Vidal
 1962, 1963a, 1963b), en archeo-ethno-botanique du Nouveau

 Mexique (Kaplan 1963) et en ethno-botanique kaguru (Beildelman
 1964). L'ethno-zoologie, pour sa part, s'est vue consacrer beaucoup

 moins de publications. Certains travaux importants meritent d'etre
 soulignes, ceux en particulier touchant l'ethno-zoologie seri, suru
 et cora (Malkin 1956a, 1956b, 1958, 1962), l'ethno-zoologie pueblo
 (Beildelman 1956) et l'ethno-entomologie navajo (Wyman et Bailey
 1964). Malgre l'indiscutable qualite des travaux realises lors de
 cette premiere periode, il convient de souligner qu'ils n'autorisent
 guere de comparaisons systematiques portant sur la dimension se

 5 Parmi les travaux d'ordre critique sur cette periode, mentionnons ceux
 de Berreman (1966), de Harris (1968) et de Fournier (1971). Seule la critique
 de Fournier est pertinente et feconde.
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 mantique des lexiques obtenus. C'est ainsi que Ton ne peut de
 terminer s'il existe une logique universelle a partir des donnees
 obtenues. De plus des differences methodologiques touchant la
 cueillette des termes eux-memes empechent Pelaboration de com
 paraisons inter-culturelles valables. Soulignons enfin que la va
 riation des termes employes pour designer les organismes etudies
 ne regoit pas une attention soutenue chez ces chercheurs et qu'au
 cun effort systematique n'est fait en vue d'expliquer de telles dif
 ferences.

 Quant aux travaux mettant l'accent sur les structures semanti
 ques comme telles, ils s'averent relativement peu nombreux au
 cours de cette periode. L'influence de l'Universite de Yale, Conklin
 en tete, s'est faite profondement sentir (1954, 1957, 1962). L'article
 de Conklin intitule "Lexical treatment of folk taxonomies" (1962)
 a alors joui d'une influence considerable a cette epoque. Conklin
 cherche a y determiner trois types d'unites de base qui pourraient
 etre identifiees sans equivoque. Ces unites de base sont denommees
 "lexemes", leur signification n'etant pas deduite de leur structure
 grammaticale. C'est ainsi que Ton obtient les concepts de lexeme
 unitaire et de lexeme compose. Le lexeme unitaire se presente
 comme simple ou comme complexe. Le lexeme simple inclue des
 termes tels oak, pine, dandelion. Le lexeme complexe se retrouve
 dans des termes tels poison oak, pineapple, jack-in-the-pulpit. Quant
 au lexeme compose, il se rencontre dans les formes telles white
 oak, pitch pine, Baldwin apple (Conklin 1962: 122). De plus l'ap
 proche de Gonklin vise a delimiter des ensembles signifiants regrou
 pant des unites semantiques dans des domaines particuliers, cette
 delimitation etant faite au moyen de concepts tels ceux de con
 traste et de taxonomie. Au cours de cette premiere periode, Frake
 (1962, 1964) reprend les memes themes en rendant plus operatoires
 les notions de contraste et de taxonomie. De plus, il souligne la
 necessite de preciser les concepts de synonymie, de polysemie et
 d'homonymie.

 Tout au long de cette periode, l'influence des modeles lin
 guistiques est soit inexistante comme c'est le cas en ethno-biologie
 traditionnelle, soit, au contraire, tres importante comme c'est le
 cas de la recherche ethno-biologique portant sur les structures
 semantiques. En fait, l'ethno-biologie traditionnelle vise a former
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 des lexiques a entrees simples, toute dimension taxonomique y
 6tant ordinairement excluse6. Quant a la deuxieme tendance, elle
 se plait a copier les modeles linguistiques aussi integralement que
 possible (Pike 1954, Chomsky 1955, 1957). Cependant plusieurs
 objections demeurent sans reponse en ce qui a trait a la classifi
 cation, a la nomenclature et a l'identification des organismes vi
 vants (Fournier 1971). Au niveau de la classification, il reste a
 formaliser les concepts de taxonomie et de contraste semantique
 definis sommairement par Conklin et Frake. Au niveau de la
 nomenclature, la terminologie conklienne ne reussit pas a faire
 l'unanimite chez tous les chercheurs, Au niveau de l'identification,
 aucun travail d'importance n'est realise. Au plan theorique, il ne
 fait aucun doute que le vide creuse par l'utilisation inconditionnelle
 du modele behavioriste ne peut que creer un malaise reel, d'autant
 plus que la methodologie de recherche ethno-scientifique a eu
 tendance a dissocier les structures semantiques de l'experience ve
 cue des informateurs.

 LA PfiRIODE 1965-1975

 Des changements lents et importants s'operent en ethno-bio
 logie autour des annees 1965 sans que Ton puisse parler pour autant
 de coupure radicale entre les deux periodes. Les deux memes ten
 dances que precedemment se manifestent encore clairement. Cette
 fois il faut noter l'influence preponderante de Berlin et de Kay
 et des autres chercheurs du Language Behavior Research Laboratory
 de l'universite de Californie a Berkeley. Durant cette deuxieme

 6 L'ethno-biologie traditionnelle met Paccent sur la cueillette de Infor
 mation suivante: le numero de collection, le nom scientifique, le ou les noms
 populaires, Petymologie du nom, le nom de Pinformateur, les utilisations du
 specimen, Pendroit ou Pinformation a et? obtenue, la date de la collection,
 le nom du collecteur et les autres remarques necessaires (Gilmore 1932: 326).
 Castetter note pour sa part que Pethno-biologiste doit obtenir le maximum
 d'information sur les organismes etudies pour parvenir a la conception et a
 la connaissance de la structure, de la fonction et de la methode de classifica
 tion des organismes (Castetter 1944: 168). Cependant, la dimension strictement
 semantique ne recoit pas Pattention necessaire, la majorite des chercheurs en
 ethno-biologie traditionnelle s'en tenant a une information generate. En s'ap
 puyant sur les travaux de Goodenough (1957) et de Lounsbury (1956), Conklin
 souligne la necessite de s'eloigner des lexiques a entrees alphabetiques simples
 pour inclure une information sur le statut des lexemes, sur les categories aux
 quelles elles appartiennent et sur leurs attributs, le tout accompagne de chartes
 ct de diagrammes explicatifs (Conklin 1962: 136).
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 periode, les travaux se font de plus en plus nombreux et leur qua
 lite s'accroit de maniere evidente, des comparisons systematiques
 pouvant alors etre realisees de maniere rigoureuse.

 Parmi les travaux les plus recents en ethno-biologie tradi
 tionnelle, notons ceux touchant l'ethno-botanique sibundoy (Bristol
 1965), l'ethno-botanique quechua (Marin 1968, Gade 1967), l'ethno
 botanique de l'Oceanie (Barrau 1967, 1970), l'ethno-botanique du
 sud des Apalaches (Core 1967) et l'ethno-botanique guineenne
 (Porteres 1966). Notons aussi les travaux en ethno-zoologie zina
 canteque (Acheson 1966), en ethno-zoologie du Sahalin du Sud
 (Austerlitz 1962) et en ethno-zoologie du groupe Fiore (Diamond
 1966). Ces travaux continuent la demarche ethno-biologique tra
 ditionnelle sans toutefois offrir de renouveau methodologique d'im
 portance.

 Quant aux travaux se rapportant aux structures semantiques
 comme telles, il convient de mentionner les travaux de Bulmer
 (1965a, 1965b, 1965c, 1968, 1970) et de Bulmer et Tyler (1968)
 en ethno-zoologie de la Nouvelle-Guinee. La qualite des observa
 tions et la precision des analyses de Bulmer et de Tyler sont dignes
 de mention. II y a egalement les travaux realises en ethno-botani
 que navajo (Perchonok et Werner 1969), en ethno-botanique
 ndumba (Hays 1974), en ethno-botanique des groupes indiens de
 la Colombie-Britannique (Turner 1974), en ethno-botanique
 quechua (Brunei 1975a), en ethno-icthyologie chinoise (Anderson
 1967), en ethno-zoologie Tzeltal (Hunn 1974), en ethno-zoologie

 montagnaise (Bouchard et Mailhot 1974). Cependant, Berlin,
 Breedlove et de Raven, le premier anthropologue et les deux autres
 botanistes ont largement domine la scene au cours de cette periode
 grace au caractere rigoureux et innovateur de leur methodologie
 (Berlin et al 1966, 1968, 1973, 1974).

 Ethno-biologie versus ethno-science

 Lors de cette deuxieme periode, une distinction fondamentale
 se dessine entre ethno-science et ethno-biologie meme si les deux
 approches ont recours au modele linguistique de maniere syste
 matique. L'ethno-science met une importance considerable sur
 l'utilisation d'une methodologie rigoureusement linguistique (Black
 1967, 1968, Black et Metzger 1965, Metzger et Williams 1966).
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 Une description ethno-scientifique ne devient adequate sur le plan
 scientifique que lorsqu'elle rend parfaitement compte des criteres
 imposes par les descriptions linguistiques. Identifie avec la nou
 velle ethnographie, ce courant est victime d'une naivete methodo
 logique face a la complexity de l'objet qu'elle doit etudier et qu'elle
 tend a dissoudre par des procedes qui ont Pair de recettes toutes
 faites.

 L'ethno-biologie, pour sa part, s'interesse a l'histoire naturelle
 partagee par l'informateur et l'observateur et elle entend obtenir
 des donnees a partir de l'observation des especes biologiques aussi
 bien qu'au moyen de techniques d'explication inspirees de la lin
 guistique. C'est ainsi que les techniques d'analyse componentielle
 utilisees lors de la premiere periode perdent de leur importance car
 elles ne generent pas un modele valable d'interpretation de la
 realite psychologique sous-jacente. Selon Hunn, les criteres se re
 ferant aux taxa obtenus en analyse componentielle sont davantage
 le produit de formes simples ou d'une gestalt abstraite de chaque
 image pergue plutot qu'un ensemble de dimensions discretes en
 contraste (Hunn 1974). II ne fait done aucun doute que cette dis
 tinction entre les deux tendances ne peut que s'accentuer au cours
 des annees a venir.

 L'influence des sciences naturelles

 Cette periode a permis aux sciences naturelles d'augmenter
 considerablement leur influence sur la recherche ethno-biologique
 touchant les structures semantiques. L'ouvrage de Berlin, Breed
 love et Raven intitule Principles of Tzeltal Plant Classification
 (1974) constitue une contribution majeure en ethno-biologie. Com
 posee de deux parties, cette recherche fait etat des connaissances
 ethno-botaniques de la population de Tenejapa de la province
 mexicaine de Chiapas. La premiere partie traite des principes ge
 neraux de classification et de nomenclature en Tzeltal ainsi que
 de la methode de collecte des plantes laquelle inclue des conside
 rations sur leur morphologie et sur leur developpement. Les au
 teurs accordent une importance toute speciale a la question de la
 comparaison entre la bio-systematique tzeltal et la bio-systematique
 linneenne. Pour ce faire, trois types de correspondance sont alors
 degages. Le premier type appele "one-to-one correspondence"
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 porte sur la correspondance d'un terme linguistique a une espece
 scientifique. Le second type appele "under-differentiation" refere
 a la situation ou un terme linguistique correspond a plusieurs es
 peces scientifiques. Le troisieme surnomme "over-differentiation"
 se presente lorsque deux ou plusieurs termes correspondent k une
 seule espece botanique (Berlin et al 1974: 101). Les auteurs y sou
 tiennent que 61% des taxa correspondent aux especes botaniques
 scientifiques, un resultat qui coincide avec ceux de Bulmer et
 Tyler (1968) et de Bulmer (1970). Dans la seconde partie de l'ou
 vrage, il est question de la flore elle-meme regroupee en fonction
 des cinq categories ethno-botaniques qui seront enumerees a la
 Figure 1, le tout conforme aux exigences des descriptions ethno
 botaniques les plus rigoureuses.

 Le renouveau methodologique

 Suscite par le Language Behavior Research Laboratory, le re
 nouveau methodologique s'applique principalement au niveau de
 la classification et de la nomenclature, la question de l'identification
 ne recevant pas une attention soutenue a l'exception des travaux
 de Hunn (1970). Au plan de la taxonomie, six categories ethno
 biologiques sont alors suggerees comme universelles: la categorie
 initiale, la categorie supra-generique, la categorie generique, la
 categorie specifique, la categorie sous-specifique, et la categorie
 intermediate. Ces six categories ethno-biologiques sont organisees
 hierarchiquement et les taxa assignees a chacune d'entre elles sont
 mutuellement exclusives sauf dans le cas de la categorie initiale,
 laquelle ne possede qu'un seul membre.

 Si Ton veut comprendre comment ces cinq categories sont
 mutuellement exclusives, il convient de distinguer les concepts de
 taxonomie et de contraste semantique. Critiquant la conception de
 la taxonomie definie par Gregg (1954), Kay suggere que la taxo
 nomie doit comporter deux composantes et satisfaire a deux axio
 mes (1970). La premiere composante est un ensemble fini T de
 taxa, chaque taxon etant lui-meme un ensemble non-nul, c'est-a
 dire un ensemble qui possede des membres. La seconde composante
 stipule qu'il existe une relation d'inclusion stricte des ensembles
 laquelle est restreinte aux membres de T. De plus, la taxonomie
 obeit a deux axiomes. Le premier souligne qu'il existe un membre
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 FIGURE I

 Domaine des plantes en Tzeltal

 categorie
 initiate non-nommee (?)
 Total: 0 ^^^^r--^
 categories ^^y^ / \ ^^^^"^"^-^^^ supra-generiques ^^ / / \ ^\ "^-^^ Total: 5 te' 'ak 'ak' wamal non-affiliees ambigues

 generiques /l\/|\/|\/|\ / I \ /l\
 Total: 471 178 24 35 119 97 18

 specifiques / | \ / | \/ \ / | \ / I \ / I \ Total: 237 80 9 4 10 127 7

 categories / /\
 sous-specifiques / | / I \ Total: 8 2 6

 (adapte de Berlin et al 1974: 37)

 FIGURE II

 Les quatre types de lexemes

 (^> simples : erable, lierre, cerisier, fougere.
 primaires^'^ ou non-analysables

 \ 7productifs: araignee, plante parapluie.
 \ / arbre-a-pin, herbe-a-puce, plante

 ^analysables/ \ non
 ^productifs: piment de Noel, cloches du tem

 ple, langue de belle-mere, queue
 de renard.

 secondares : fougere de Boston, lierre suedois,
 erable floriflere, cerisier de Jeru
 salem.

 du T qui inclut chacun des autres membres, celui-ci s'appelant la
 categorie initiale. Le second axiome touche le concept de partition
 lequel stipule que 1'on doit placer chaque membre de l'ensemble
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 dans un seul des sous-ensembles. Quant au contraste semantique,
 il est alors defini comme 1'ensemble de tous les taxa qui sont pre
 cedes par le meme taxon. II s'agit la de definitions beaucoup plus
 operatoires et logiques que toutes celles fournies jusqu'alors. Au
 plan de la nomenclature, quatre types de lexemes sont definis: les
 lexemes simples ou non-analysables, les lexemes primaires pro
 ductifs, les lexemes primaires non-productifs et les lexemes se
 condaries.

 Le lexeme primaire comprend la classe des formes unitaires
 linguistiquement distinctes telles les taxa erable, cerisier, lierre,
 fougere. Le lexeme secondaire groupe les expressions comprenant
 les membres du premier groupe auxquels s'ajoute une forme mo
 difiee v.g. erable floriflere, cerisier de Jerusalem, lierre suedois,
 fougere de Boston. Fait a souligner, les lexemes primaires sont sous
 divises par la suite en lexemes non-analysables et lexemes analysa
 bles. Le lexeme analysable, a son tour, peut etre considere comme
 prcductif et non-productif. C'est ainsi que les termes arbre-a-pin,
 herbe-d-puce, plante araignee, plante parapluie sont rattaches a
 des categories supra-generiques telles arbre, herbe, plante. Le lexe
 me primaire non-productif pour sa part ne se rattache a aucune
 categorie supra-generique comme telle. Des exemples incluent
 piment de Noel, cloches du temple, langue de belle-mere, queue
 de renard. II est evident que piment de Noel n'est pas une sorte de
 piment, que les cloches du temple ne sont pas une sorte de cloches.
 II en va de meme pour langue de belle-mere et queue de renard.

 Notons que Ton a recours ici a la taxonomie pour distinguer entre
 les divers types de lexemes alors que la demarche conklienne con
 teste cette fagon de proceder7.

 Le probleme de la variation

 A peine esquisse comme problematique lors de la premiere
 periode, un interet tres net s'est manifeste pour la question de la
 variation en ethno-biologie (Gal 1973, Hays 1974, Turner 1974,

 7 Selon Conklin (1962), il n'existe pas d'isomorphisme entre nomenclature
 et classification. Selon Kay (1966), les deux ne sont pas strictement separees.
 Selon Berlin et al (1974), la nomenclature est le guide parfait pour la decou
 verte des structures taxonomiques.
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 Bouchard et Mailhot 1974, Brunei 1975a, 1975b, 1976). Si l'ethno
 biologie traditionnelle n'a pas manque de souligner la richesse des
 taxa obtenus d'une region a l'autre et souvent a I'interieur d'une
 meme region, l'ethno-biologie a caractere semantique a souvent
 eu tendance a considerer la variation comme sans interet. Si la
 variation est reconnue comme telle, deux voies deviennent alors
 possibles. La premiere dite du plus petit denominateur commun
 considere comme representatifs les taxa partages par tous les mem
 bres d'une communaute. La seconde voie vise a considerer com
 me legitimes les taxa reconnus par au moins un informateur. On
 parvient alors a l'union des competences individuelles alors que
 dans le premier cas, il est question uniquement de l'interseetion des
 competences individuelles (Werner 1969: 333). Cependant ces
 deux approches negligent d'accorder a la variation toute l'im
 portance qui lui revient en construisant des emetteurs-recepteurs
 ideaux dont les connaissances sont moindres ou depassent conside
 rablement les competences de chacun des informateurs (Hays 1974,
 Brunei 1975a). L'utilisation de modeles probabilistes pourrait per
 mettre de realiser des progres substantiels dans ce secteur ou l'ethno
 biologie a pris un certain retard.

 L'evolution des categories ethno-biologiques

 Cette periode a vu naitre des recherches sur revolution des
 categories ethno-biologiques. II faut mettre cette recherche en
 par allele avec celle entreprise par Greenberg (1966) sur les uni
 versaux et par celle touchant revolution des termes de couleur
 (Berlin et Kay 1969). L'analyse demontre que le vocabulaire a
 tendance a augmenter avec le temps et que cette augmentation se
 produit avec des regularites qui permettent certaines generalisations.
 Notons qu'il s'agit de la mise a jour de certaines regularites et non
 de la recherche des mecanismes qui causent revolution des termes
 eux-memes (Berlin 1972).

 Dans l'histoire de chacune des langues, chacune des six cate
 gories ethno-biologiques se trouve dans un ordre fixe. Les termes
 generiques apparaissent en premier lieu suivis par les termes supra
 generiques et specifiques. Puis viennent les termes intermediaires
 et les termes sous-specifiques et finalement la categorie initiate,
 cette derniere n'etant pas presente dans toutes les langues.
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 FIGURE III

 Ordre de developpement des categories ethno-biologiques

 Categorie supra-generique-Categorie intermediate

 Categorie/ \> Categorie
 genenque\ / initiale

 Categorie specifique-Categorie sous-specifique

 Ces six categories sont des classes ouvertes puisqu'elles per
 mettent Pacquisition de nouveaux taxa a travers le temps, sauf
 pour ce qui a trait a la categorie initiale. Dans l'etat actuel de la
 recherche, cette hypothese n'est pas encore entierement demontree.
 Une des difficultes actuelles reside dans Pabsence de documents
 ecrits qui permettraient de reconstituer le developpement des cate
 gories ethno-biologiques dans les langues naturelles. De plus, Pab
 sence de donnees portant sur la classification empeche que des
 progres substantias soient realises dans l'etude de Involution des
 categories ethno-biologiques.

 L'importance culturelle des donnees obtenues

 Une des caracteristiques de l'ethno-biologie de la deuxieme
 periode reside dans un souci plus prononce de situer les donnees
 obtenues dans leur contexte social. C'est ainsi que la mise en cor
 relation des plantes avec leur importance culturelle a permis de
 degager des resultats fort prometteurs. Ceci est illustre par les
 travaux de Berlin, Breedlove et Raven qui font figure de pionniers.
 Afin d'etablir cette correlation, ils suggerent deux indices: le pre
 mier touche la structure interne des termes generiques et le second
 se refere a la polytypic des termes generiques.

 Le premier indice se manifeste de la fagon suivante: les plantes
 possedant des termes generiques designes par des lexemes simples
 possedent une plus grande importance culturelle que celles qui
 sont designees par des lexemes productifs et non-productifs. La
 figure IV tiree de la langue Tzeltal, illustre bien cette hypothese.

 On peut y observer une forte correlation entre Pimportance
 culturelle des plantes et le type de lexemes en Tzeltal. On peut
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 FIGURE IV

 Type de lexemes et categories d'importance culturelle

 Types de lexemes Lexemes Lexemes Lexemes
 simples non-productifs productifs

 Importance culturelle Total

 ELEVEE Plantes cultivees 21 5 1 27
 !Plantes protegees 18 10 7 35

 Plantes avec
 importance minimale 49 67 61 177

 FAIBLE Plantes sans impor
 tance culturelle 13 44 85 142

 Total 101 126 154 381
 (adapte de Berlin et al 1974: 98)

 noter que 21 des 27 plantes cultivees regoivent des lexemes simples
 alors que 18 des 35 plantes protegees sont designees par des lexe
 mes simples. On note que 49 des 177 plantes ayant une importance
 minimale sont designees par des lexemes simples et que finalement
 seulement 13 des 142 plantes sans importance culturelle sent de
 signees par des lexemes simples. On peut observer une forte cor
 relation entre 1'importance culturelle et le type de lexemes en
 Tzeltal. En effet, les plantes cultivees resolvent des lexemes sim
 ples alors que les plantes avec moins d'importance culturelle sont
 designees par des lexemes non-productifs et productifs.

 Quant a la polytypic des termes generiques, il convient de sou
 ligner que les taxa polytypiques augmentent directement avec 1'im
 portance culturelle des plantes (Geoghegan 1973). Ce principe se
 verifie dans plusieurs langues dont l'aguaruna, le tzeltal et le
 quechua.

 Le rapport entre experience vecue et structure semantique

 Le rapport etabli entre experience vecue et structures semanti
 ques tel que defini par les ethno-biologistes a parfois ete pris a
 partie. C'est ainsi que certains chercheurs en ecologie culturelle
 ont critique vivement l'approche ethno-ecologique et, par le meme
 biais, l'approche ethno-biologique. A titre d'exemple Vayda et
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 Rappaport (1968) ont souleve une double objection touchant le role
 et Putilisation reelle des structures semantiques en ethno-ecologie.
 La premiere objection considere qu'il est impossible d'obtenir des
 procedures universelles pour etudier les relations a l'interieur d'un
 systeme ecologique. De fait l'ethno-biologie n'a jamais pretendu
 etudier toutes les relations a l'interieur d'un systeme ecologique
 mais elle tente de mettre en relief certaines relations d'ordre co
 gnitif qui ont un role important a l'interieur du systeme en ques
 tion. Cette premiere objection oppose a tort l'analyse des systemes
 ecologiques et la demarche ethno-biologique alors qu'il y a com
 plementarity entre les deux.

 La seconde objection formulee par Vayda et Rappaport tou
 che la presence de fonctions latentes ou inconscientes lesquelles
 jouent un role de premier plan dans Interpretation scientifique
 des systemes ecologiques. L'ethno-biologie n'implique pas au point
 de depart la negation de regies inconscientes, meme si elle s'est
 surtout specialisee dans la description du niveau conseient a l'in
 terieur des systemes ecologiques. Sans remplacer les fonctions in
 conscientes, les regies conscientes doivent etre egalement mises a
 jour. Les travaux de Harvey Feit en ethno-ecologie des Indiens

 Waswanipi demontrent bien la possibility d'une telle integration
 entre regies conscientes et inconscientes (Feit 1971, 1972).

 Perspectives d'avenir

 Vu les developpements importants survenus au cours de la
 seconde periode, il est possible d'affirmer que la methodologie
 ethno-biologique est de plus en plus rigoureuse et permet des com
 paraisons systematiques entre les divers travaux. L'ethno-biologie
 traditionnelle continue de se developper en suivant ses methodes
 et techniques mais en marge de Papproche semantique.8 Quant a

 8 Les travaux en biosystematique ne manquent pas d'influer sur le cou
 rant ethno-biologique. Les travaux de Burma sur la realite, Pexistence et la
 classification touchant le concept d'espece meritent d'etre soulignes (1954).
 La recherche de Bartlett sur Thistoire du concept de genre, (1940), celle de
 Cain sur le role de la memoire et de la logique dans la classification lineenne
 et sur les methodes post-lineennes (1958, 1959a, 1959b, 1959c), ceux de Mayr
 sur la definition du concept d'espece (1957a, 1957b) et ceux de George G.
 Simpson sur la taxonomie (1961) ont beaucoup influence le courant ethno
 biologique.
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 l'ethno-biologie a caractere semantique, elle a clarifie ses concepts
 de base et a permis l'elaboration d'une methodologie rigoureuse.
 Elle s'est debarrassee d'un carcan trop axe sur la linguistique9 et
 sur le modele behavioriste afin de permettre a la fois l'integration
 des structures semantiques et de l'experience vecue, cela malgre
 des objections de toutes sortes dont celles de Vayda et Rappaport.
 Quant aux milieux ou l'ethno-biologie s'est developpee, il convient
 de remarquer que ce sont les societes agraires qui ont ete fa
 vorisees. Cette lacune devrait se corriger au cours des recherches
 a venir. II ne fait aucun doute que seules des analyses effectuees
 dans des societes de collecteurs-chasseurs et dans des societes in
 dustrielles permettront de faire la preuve du caractere universel des
 decouvertes touchant la classification, la nomenclature et l'identi
 fication des especes biologiques. C'est la que se situera a long terme
 le test veritable de l'ethno-biologie.
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 The Political System and Aggression:
 A Stepwise Multiple Regression Analysis

 of Cross-Cultural Variables
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 RfiSUME

 On a fait Phypothese que l'ouverture societale et l'integra
 tion politique sont les variables les plus susceptibles de per

 mettre de predire l'agression. Une analyse de regression
 multiple a ete faite sur les donnees de 44 societes. L'ouverture
 societale est la variable cie pour predire trois aspects de
 l'agression (ethnocentrisme, l'antagonisme a l'interieur du
 groupe, et la guerre) et la quatrieme meilleure variable pour
 predire l'agression par l'humour. L'integration politique est la
 meilleure variable pour predire l'agression par l'humour et la
 deuxieme meilleure variable pour predire Pethnocentrisme. Les
 autres variables independantes utilisees sont la socialisation, la
 structure familiale, la stratification et les croyances surnatu
 relles.

 Several cross-cultural studies have demonstrated relationships
 between social structure and the expression of aggression. Some
 of these studies have shown that child-rearing practices are related
 to the expression of aggression, while others have shown that social
 structural variables such as family organization, level of political
 integration, and the economy affect aggression. Yet other studies
 have developed more complex models which show that social
 structural variables affect patterns of child-rearing, which in turn
 affect the expression of aggression. One study (Bolton 1973) has
 taken a sociobiological approach and has shown that the Andean
 Quolla, who are a very aggressive society, are hypoglycaemic.
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 Child-Rearing and the Expression of Aggression

 Whiting (1959a: 184) has shown for a sample of 31 societies
 that low indulgence during infancy is related to fear of ghosts (p
 < .01), and that for low indulgence societies severe socialization
 concerning the expression of aggression is related to fear of ghosts
 at funerals. Boram (1973) argues that hostile child-rearing patterns
 among the Kutchin Athabascan Indians causes quarrelling and
 aggressiveness. Lambert, Triandis, and Wolf (1959: 164-5) for a
 sample of 62 societies have shown that all of the following variables
 are related to aggressive supernaturals (p < .05): pain from nur
 turing agent; training for self-reliance and for independence; punish
 ment for dependence and low self-reliance; children's behavior is
 self-reliant and independent; pressure for self-reliance and independ
 ence; low nurturance; and rigidity in child-rearing (measured by the
 total scores for punishment). Otterbein and Otterbein (1973: 1679)
 for 20 caretakers in the Bahamas bringing up 48 children and grand
 children, verified Lambert, Triandis and Wolf's hypothesis that those
 who most fear the supernatural are those who rely on painful
 childrearing methods. Triandis and Lambert (1961: 643) have
 shown for a sample of 60 societies that verbal aggressiveness is
 related to frequent sacrifice to the gods (p < .02). Bacon, Child,
 and Barry (1963: 295) found for 48 societies that theft was related
 to concern to socialize children to be responsible, self-reliant,
 obedient, and achievement-oriented, and crimes against the person
 were related to concern to make children independent.

 Family Structure, Child-Rearing, and the Expression of Aggression

 Several direct relationships between family structure and the
 expression of aggression have been recorded. Bacon, Child, and
 Barry (1963: 294) showed that exclusive mother-child sleeping
 arrangements were correlated with theft and crime against the
 person and interpreted crime in this context as an attempt to
 express a thwarted masculine identity. LeVine (1962: 41-44) found
 that societies with polygamous households maximize jealousy
 between co-wives and thereby produce a belief in sorcery (sorcery
 being interpreted as a form of aggression).
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 The Political Structure and the Expression of Aggression

 Otterbein and Otterbein (1965: 1476-8) took 129 societies both
 in the HRAF and Murdock's Ethnographic Atlas and studied the
 first fifty societies with the most information. In societies with
 a low level of political integration, war and internal feuding tend
 to be associated. In societies with a high level of political inte
 gration, war and feuding are inversely related, and this finding
 is interpreted as evidence for control of feuding by a central political
 authority wishing to reserve aggressive energies for external war
 fare. Cohen (1961: 351-386) has argued the concept of inalienable
 friendship occurs in societies with closed and highly solidary com
 munities. Whiting (1950) has similarly shown that belief in sorcery
 (viewed as the imputation of aggressive motives to others) occurs
 in societies with no delegation of authority for punishing crime.

 Obeyesekere (1976) argues that resort to sorcery occurs in Ceylon
 where the local institutional structure does not punish offences.
 Bacon, Child, and Barry (1963: 296) showed that politically in
 tegrated societies with complex social controls had fewer crimes
 against the person.

 Aberle has advanced the following reason why political in
 tegration should promote the inhibition of aggression within a
 society, and why the absence of political integration should promote
 the expression of aggression (1961: 395-6):

 Bands, which lack any clear-cut authoritative structure, and tribes,
 which consist of small territorial units cross-cut by sodalities or clans,
 but lacking either strong local authority or overarching authority above
 the local unit, are likely to have well-developed systems of reciprocity.
 Chiefdoms, where there is some centralized authority but no ultimate
 central control of legitimate use of force, and pre-industrial states, where
 legitimate use of force is the property of the government, are the domain
 of various redistributive systems. ... In tribes and bands, two conditions
 normally prevail: individuals are highly interdependent and leaving the
 group is difficult, or family units are relatively autonomous and egress
 is easy. With no central control of aggression, the former situation
 seems to promote inhibition of aggression; the latter permits or en
 courages it. If this impression is correct, the aims of socialization with
 respect to aggression should vary with these conditions.

 The following hypotheses may, therefore, be stated:

 (1) In a closed society, where there is little chance of escaping the
 bonds which bind the individual to the society, or of surviving
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 physically outside the society (especially in geographically isolated
 areas), child-training will emphasize the inhibition of aggression
 against in-group members. High socialization anxiety will be in
 curred over the expression of aggression in childhood and adult life.

 (2) Socialization anxiety will be projected in the form of fear of others,
 ghosts, and spirits.

 It may be expected, therefore, that in a closed society in-group
 antagonisms will typically be settled by quasi-legal means or formal
 restitution. If such societies do not permit the direct, physical
 expression of aggression, then if the aggression is not abreacted
 in some way, it may be expected that it will find outlet in verbal
 form, especially in jokes with hidden malice, a method of cloaking
 aggression in a non-physical form. If such societies also frequently
 experience high socialization anxiety concerning sex as a disruptive
 element in a closed in-group, aggression may also be disguised in
 the form of sexual jokes. In an open society, on the other hand,
 warlike behavior will be more frequent. In-group antagonisms will
 often be expressed in violence. There will be less expression of
 aggression in the form of jokes with strong sexual overtones or
 hidden malice, but rather jokes for taunting and open ridicule,
 or those dependent upon physical abuse will be more common.
 There will be relatively less fear of others; and fear will less likely
 be displaced onto ghosts and animal spirits.

 The third hypothesis therefore, is:

 (3) In closed societies there will be less expression of physical aggression
 towards in-group members than in open societies, and jokes will
 have sexual overtones or connote hidden malice; whereas in open
 societies jokes will be concerned with taunting, ridicule or physical
 abuse.

 An example of each of the two kinds of societies, drawn from
 the Human Relations Area Files and Whiting and Child, may well
 be appropriate at this point in order to indicate the kind of data
 necessary for the confirmation of the hypotheses. The Abipone
 of the Gran Chaco are an example of a fairly open society. They
 have a very loose form of political integration, and they come into
 contact with other societies within the large land area thay they
 inhabit. The function of the cacique or leader is not that of a
 judge or permanent focus of authority, but that of a war chief.
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 It is he who decides when war is to be made and when to collect
 recruits for the purpose of war. If the warriors feel that the
 cacique is not sufficiently warlike, they may well beat him for his
 lack of aggressiveness. The degree of political integration is, in
 fact, so loose that warriors may even refuse to fight in a particular
 battle. The Abipone seize on the smallest insult as an occasion for
 war, and women are warlike. The old women who, in addition to
 an official juggler, are the augurs for war, will tend to fight over
 which of their predictions concerning the outcome of battle is
 correct. They have, moreover, a low aggression socialization
 anxiety index (7 on Whiting and Child's scale ranging from 0 to
 24). Their humour is without sexual overtones and is not directed
 with malice toward other members of the in-group. Thus the
 Abipone are an open society with low aggression socialization
 anxiety who express their aggression directly.

 A good example of a historically closed society is the Ainu,
 closed both by virtue of political structure (it was dependent on
 the Japanese political system) and for ecological reasons (it was
 possible for them to migrate to other small islands, which they had
 done in the past, but not out of their area). There has been only
 one war in their recorded history, which was fought against the
 Japanese and involved fishing rights. Both the Japanese and the
 Russians tried to make the Ainu warlike, the Japanese encouraging
 them to attack the Russians and vice versa. The Japanese were so
 surprised when an Ainu actually killed a Russian on Sakhalin
 Island that he was made a samurai and permitted to wear a sword.
 In general, however, Japanese attempts to train the Ainu in bow
 and arrow warfare failed. The Ainu were rated by Whiting and
 Child as high on aggression socialization anxiety (16 on a scale
 ranging from 0 to 24); and disputes were settled under the aegis
 of a judge who usually decided that a fine be paid to the offended
 party. If, however, the matter was very serious, the judge might
 decide to allow the offended party to hit the guilty one on the hip
 with a club until blood was drawn. It was very rare for serious
 injury to occur in this formal restitution. The Ainu, therefore,

 may be described as a closed society, high on aggression socialization
 anxiety, who do not express hostility directly against either the
 in-group or the out-group.
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 The Sample

 The sample is composed of all those societies in Whiting and
 Child (1953: 48-9) which were also in the Human Relations Area
 Files and in Murdock's Ethnographic Atlas (1967). Whiting and
 Child's sample was chosen because each society in it had been
 rated by two expert psychologists on an aggression socialization
 anxiety index and the authors qualified their judgements by also
 indicating three degrees of confidence in their findings. However,
 their sample is biased because they took the 65 societies from
 the (then) Cross-Cultural File and 10 others for which the most
 data was available. Whiting and Child have also compiled ratings
 of fear of others, fear of ghosts, and fear of animal spirits for each
 of the societies in the sample. Murdock's "World Ethnographic
 Sample" and "Ethnographic Atlas" provide ratings of the societies
 on structural factors such as family type, political organization,
 and type of economy. The Human Relations Area Files were used
 to compile the data on aggression and humour.

 Of the seventy-five original societies in Whiting and Child,
 nine were dropped either because the authors indicated that
 socialization ratings had low inter-coder reliability or aggression
 socialization anxiety ratings were not reported. Twenty-two societies
 were dropped because there was insufficient information on
 aggression or joking in the HRAF. Thus, forty-four societies were
 retained which occurred in each of the HRAF, Whiting and Child,
 and Murdock.

 Coding
 Where variables were coded from the HRAF (Table 2), the

 codings were done independently by the two researchers. Sentences
 were copied indepently to support each coding. Where codings
 disagreed, the sentences were compared and a further independent
 search of the HRAF was made and the item recoded. If agreement
 was not reached, the literature both cited in the HRAF and else
 where was searched. Initial agreement on codes was 73%.

 Measurement of the Independent Variables

 Political Integration was measured using Murdock's ratings
 in the "World Ethnographic Sample". Murdock classified societies
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 as Autonomous Communities (if their population was less than
 1,500), as Minimal States (population above 1,500 but less than
 10,000), States (with a centralized control of the legitimate use of
 force), Dependent Societies (those which were part of a larger
 society and which were politically dependent on it), Peace Groups
 (societies which met only to make peace, and had no other supra
 governmental structure than that), and as Societies without
 Political Integration.

 Societal Openness was measured using the Human Relations
 Area Files which were searched under the headings 133 (Topo
 graphy) and 167 (Immigration and Emigration). Societies were
 grouped into closed (physically by mountains, deserts or seas; and
 closed to emigration); intermediate physically closed or closed to
 emigration); and open (physically open and emigration possible).

 Extended Familialism was measured because it was hypo
 thesized that polygynous or polygamous households could be a
 source of conflict in the society due to inter-spouse conflicts. Using
 the codings in Murdock's Ethnographic Atlas (1967), the societies
 were classified into either polyandrous and polygynous (independent
 sororal, independent non-sororal either residing in the same or
 separate dwellings); or independent nuclear families, large extended
 families, small extended families, or minimal extended or "stem"
 families in which monogamy was the general practice and polygyny
 was at best an occasional practice.

 Patrilocality was measured as it was hypothesized that the
 residence pattern could similarly affect the possibility of intra
 societal conflict and tension, and, following Murdock (1967: 118)
 the sample was grouped into either uxorilocal, matrilocal, neolocal,
 ambilocal, and no common household established; or patrilocal,
 virilocal and avunculocal.

 Subsistence technology was measured as it has been argued
 by Lenski (1970: 177-8, 247, 270-2) that there are major differences
 in degree of stratification between societies with different
 subsistence technologies, and he has proposed that in hunting and
 gathering societies there is more equality and smaller differences
 in value orientations then in agrarian societies where there are

 marked inequalities, aristocrats may despise peasants, and tension
 producing value discrepancies are general between social classes.
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 The sample was then classified using Murdock's codings (1967)
 into either hunting and gathering and shifting agriculture; or
 intensive horticulture and intensive agriculture.

 Stratification was measured for the same reason as Agriculture.
 Following the codings by Murdock (1967), the sample was classified
 into either no stratification and stratification based only on age
 grades; or complex stratification (three or more classes or castes
 exclusive of slaves), hereditary aristocracy, and stratification based
 on wealth.

 Dependent Variables

 Fear of other human beings and fear of spirits were both
 measured by Whiting and Child (1953: 263-5 and 286) on a scale
 ranging from 0 (low) to 6 (high). For each society these two
 scores, individually arrived at by the two psychologists, were
 combined to give a possible score of 12, and were then summed
 to give an over-all index of fear of others (ranging from 0 to 24).

 Fear of ghosts was similarly measured by each psychologist
 on a scale ranging from 0 to 6, as was also fear of animal spirits.

 Whiting and Child did not combine these last two scales. For the
 purpose of the present paper, however, they were combined to
 form a scale of fear of ghosts and animal spirits; which, when
 the scores of the two raters for each scale had been added together,
 yielded a scale ranging from 0 to 24.

 Warfare1, in-group antagonism, and ethnocentrism were coded
 as in Table 1.

 Humour was measured using the following scale (Table 1):
 joking mainly for fun and without sexual overtones was coded

 1 Malinowski (1941: 522) has proposed that warfare be classified according
 to a sixfold scale reflecting the nascent aims of the tribe-state, but this is an
 index of increasingly complex and organized forms of primitive warfare, and
 does not correspond to the peacefulness-bellicosity continuum sought in the
 present study.

 Speier (1941) classifies wars as absolute, instrumental, or agonistic. Ab
 solute wars are those in which the enemy is seen as sub-human, his rites and
 customs sacrilegious, and is a threat to the enemy society. War is then fought
 a Voutrance and with treachery. Instrumental war is fought to gain posses
 sions. Agonistic warfare is carried on with chivalry. But this typology does
 not correspond to a bellicosity-peacefulness continuum sought for this study,
 as instrumental war could equally be conducted in an aggressive or non
 aggressive manner.
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 TABLE I

 INDICES OF AGGRESSIVE BEHAVIOUR

 HRAF Categories
 Searched Index of Aggressive Behaviour Code

 I. Warlike Behaviour

 702 Recruiting and Little or no warlike behaviour 1
 Training

 721 Instigation of War Warfare primarily for defense or because of
 economic necessity 2

 726 Warfare Warfare because of direct provocation (e.g.
 bride-stealing, encroachment of boundaries,

 728 Peacemaking insults), for plunder, for the glory of the
 common soldier, or for the power and
 prestige of the group 3

 II. In-Group Antagonism: Mode of Settlement

 578 In group antagonism Largely legal settlement or formal restitution 1
 Low degree of personal aggression allowed

 (antagonism often resolved through argu
 ment) 2

 Medium degree of aggression (much verbal
 insult and/or limited physical violence
 permitted) 3

 High degree of aggression allowed (frequent
 resort to physical violence) 3

 III. Ethnocentrism: Treatment of the Out-Group

 186 Ethnocentrism Little or no verbal or physical abuse of out
 group individuals 1

 Low degree of aggression (e.g. insulting
 names used for out-group members) 2

 Medium degree of aggression (i.e. much
 verbal insult and limited physical abuse) 3

 High degree of aggression (i.e. frequent phy
 sical abuse of out-group members) 4

 IV. Humour*

 522 Humor Jokes mainly for fun 1
 Jokes with strong sexual overtones, involving

 insult, veiled malice, or disapproval 2
 Jokes for taunting and ridicule, or those con

 sisting of physical abuse and pranks 3
 * If more than one form of joking was common, the higher rank was

 assigned.
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 (1), as this form of humour seemed to express little or no indirect
 aggression; joking with sexual overtones and jokes with especial
 malice or insult directed towards an individual was coded (2) as
 a mode of expressing moderate aggression; and jokes for taunting
 and ridicule, or those involving physical pranks and abuse, were
 considered the most aggressive and were coded as (3). An
 institutionalized joking relationship was not regarded as auto

 matically indicating a particular degree of aggression, although it
 did, of course, draw attention to a focus of tension in the society.

 Results for Political Organization, Aggression Socialization Anxiety,
 and the Projection of Aggression

 Hypothesis No. 1:
 There was a direct relationship between societal closedness
 and socialization anxiety over aggression (r = 0.36, p < 0.01,
 df = 37), but no relationship was found between level of

 TABLE II

 FOUR ASPECTS OF AGGRESSION: CODINGS BASED ON THE HRAF

 Index of Aggression
 Society World Ethnographic Ethnocentrism In-Group Humour Warfare

 Sample Culture Area Antagonism
 World Ethnographic Sample Ethnographic Region: Africa

 Chagga NE Bantu 1 3(4) 1 3
 Thonga Southern Bantu 1(2) 4(3) 1 3
 Dahomeans Guinea Coast 1 1(2) 2 3
 Ashanti Guinea Coast 2 4 13
 Tiv Nigerian Plateau 2 1(3) 3 3
 Masai Upper Nile 4 4 3 3
 Azande Eastern Sudan 2 1 1(2) 3
 World Ethnographic Sample Ethnographic Region: Circum-Mediterranean

 Lapps NE Europe 1111
 World Ethnographic Sample Ethnographic Region: East Eurasia

 Ainu Arctic Asia 1111
 Lepcha Himalayas 1 1(2) 1 1
 Andamanese Indian Ocean 1 2 1 2(3)
 Tanala Indian Ocean 2 12 3
 Lakher Assam and Burma 1(2) 2(1) 2(1) 3
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 Index of Aggression
 Society World Ethnographic Ethnocentrism In-Group Humour Warfare

 Sample Culture Area Antagonism
 World Ethnographic Sample Ethnographic Region: Insular Pacific

 Bali Western Indonesia 2(1) 1(2) 1(2) 1
 Dusun Western Indonesia 1(2) 3(4) 2 3
 Alorese Eastern Indonesia 1 2 3 3(1)
 Murngin Australia 4 4 1(2) 3
 Yungar Australia 3(2) 1 1 3
 Wogeo New Guinea 3 3 3 2(3)
 Kiwai New Guinea 3 2 13
 Marshallese Micronesia 1 2(3) 1(2) 2(1)
 Palaung Micronesia 1111
 Manus Western Melanesia 3(4) 2 3 3(1)
 Trobrianders Western Melanesia 2 2(3) 2 2(3)
 Dobuans Western Melanesia 4(2) 3(4) 3 3
 Ontong

 Javanese Western Polynesia 1 1(3) 2 2(3)
 Samoans Western Polynesia 1(2) 1(3) 1(2) 1
 Tikopia Western Polynesia 2 1 2(3) 1
 Pukapukans Western Polynesia 2 2 2 1
 Maori Eastern Polynesia 3(2) 2 1(2) 3(1)
 Marquesans Eastern Polynesia 2 2 1(2) 3(1)
 Ifugao Philippines and Formosa 2 4 2 3

 World Ethnographic Sample Ethnographic Region: North America
 Comanche Plains 4 4 3 3
 Teton Plains 4 4 3 3
 Taos Southwest 2 112
 Hopi Southwest 4(2) 1 3 1(2)
 Navaho Southwest 3(2) 2 1 3
 Zuni Southwest 2 2 1 3(1)
 Papago Northwest Mexico 2 112
 Omaha Prairie 2 3 2 3
 Kutenai Great Basin and Plains 12 11

 World Ethnographic Sample Ethnographic Region: South America

 Siriono Interior Amazonia 1(2) 2 1(2) 1
 Jivaro Interior Amazonia 4 3 13
 Abipone Gran Chaco 2(3) 4 1 3

 * Codes in parentheses are other possible codes for other periods of the
 society's history (e.g. the Maoris had both peaceful and warlike periods), or
 codes possible if particular sentences in ethnographies are stressed. The
 researchers achieved 73% agreement on first coding and complete agreement
 on final coding.
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 political integration and socialization anxiety over aggression
 (r = 0.09, N.S., df = 37).

 Hypothesis No. 2:
 In regard to socialization anxiety over aggression being
 projected as fear of others, ghosts and spirits, the hypothesis
 is only confirmed for fear of animal spirits (r = 0.41, p <
 0.005, df =37).

 Results for Political Organization, and the Expression of Aggression
 in War, In-Group Antagonism, and in Joking

 Hypothesis No. 3:
 The third hypothesis predicts that open societies and those
 with a low level of political integration will express considerable
 aggression towards members of the in-group, and that joking
 will take the form of taunting, ridicule, or physical abuse rather
 than consisting of sexual jokes or hidden malice.

 Table 3 shows that the hypothesis is supported in the case
 of societal openness, with partial correlations with ethnocentrism
 of 0.46, with aggression in humor of .34, and with warfare of .35,
 although there was no correlation with in-group antagonism.2 For
 political integration, the hypothesis is supported for two of the four
 dependent variables, with partial correlations of ?.33 for ethno
 centrism, and ?.44 for aggression in humour.

 Another approach to the study of the expression of aggression
 is to ask which variables best predict the various expressions of
 aggression. The statistical technique best suited for this purpose
 is stepwise multiple regression.3 With this technique a computer
 programme constructs a regression equation, using as the first

 2 It is not a tautology to perform correlations of societal openness with
 the indices of aggression, as even though a society may be in the closed
 category, it has some neighbours with whom they have traded or carried on
 at least defensive warfare.

 3 Multiple regression is regarded in most statistics texts as requiring in
 terval data. Of particular relevance to anthropological data is a demonstration
 by Labovitz (1970) that widely differing ordinal scoring systems intercorrelate
 so highly that little error is introduced by treating ordinal data with powerful
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 independent variable entered in the equation that variable with
 the largest zero-order correlation with the dependent variable.
 Subsequent independent variables are added to the regression
 equation in declining order of their contribution (multiple R2) to
 explaining the variance in the dependent variable. The computer
 programme stops adding variables to the regression equation when
 the variance explained (R2 change) declines to an arbitrary small
 level (1%).

 Tables 4-7 show that societal openness is the best predictor
 of three of the four dependent variables, namely ethnocentrism,

 TABLE III

 ZERO-ORDER AND PARTIAL CORRELATIONS OF SOCIETAL
 OPENNESS AND LEVEL OF POLITICAL INTEGRATION

 WITH MODE OF EXPRESSION OF AGGRESSION

 Mode of Expression of Aggression
 Ethnocentrism In-Group Humor Warfare

 Antagonism

 SOCIETAL OPENNESS
 Zero-Order .39** .47*** .28* .35**

 df?37 df=38 df=37 df=39
 Partial? (df=22) .46** .30(p<.08) .34* .35*
 POLITICAL INTEGRATION
 Zero-Order ?.37** ?.25* ?.40** ?.10

 df=37 df=38 df=37 df=39
 Partial? (df=22) ?.33* ?.04 ?.44** .08

 * p = .05 ** p = .01 *** p = .001
 @ Controlling for Aggression Satisfaction Potential, Aggression Socializa

 tion Anxiety, Fear of Human Beings, Fear of Spirits, Fear of Ghosts, Fear of
 Animal Spirits, Extended Familialism, Patrilocality, Agriculture, and Stratifica
 tion. When Societal Openness was the independent variable, Level of Political
 Integration was introduced as an additional control; and when Level of Political
 Integration was the independent variable, Societal Openness was introduced as
 an additional control. N is less than 44 as information for some variables is
 not available.

 interval statistical techniques. He generated 20 scoring systems randomly on
 a computer with scores ranging from 1 to 10,000 conforming to a monotonic
 function. These scoring systems, when applied to 36 occupations classified by
 NORC prestige scores (ordinal rankings) correlated very highly with each other.
 Of 190 correlations, all were .90 or better, and 157 were .97 and better.
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 in-group antagonism, and warfare, and the fourth best predictor
 of aggression in humour. Political integration is the best predictor
 of the remaining dependent variable, aggression in humour and
 the second best predictor of ethnocentrism. The eleven independent
 variables are able to explain the following percentages of the
 variance (Multiple R2) in these dependent variables: aggression in
 humour (48%); in-group antagonism (47%); ethnocentrism (39%);
 and for warfare a disappointing 24%. Thus 76% of the variance
 in the occurrence of warfare is not explained by these variables,
 social psychological variables have little explanatory role4, and
 future research should focus on political and economic variables.

 TABLE IV

 STEPWISE MULTIPLE REGRESSION OF SELECTED INDEPENDENT
 VARIABLES AGAINST ETHNOCENTRISM

 Independent Variables
 in Order of Stepwise Multiple Multiple R2 Zero-Order
 Multiple Regression R R2 Change* Correlation
 Societal Openness .39 .15 .15 .39
 Political Integration .51 .26 .10 ?.37
 Patrilocality .54 .29 .03 .12
 Fear of Spirits .56 .32 .03 ?.01
 Agriculture .57 .33 .01 ?.04
 Fear of Animal Spirits .59 .34 .01 .37
 Aggression Satisfaction Potential .60 .36 .02 .12
 Fear of Human Beings .61 .37 .01 .20
 Extended Familialism .61 .38 .01 ?.11
 Stratification .62 .38 .00 ?.06
 Fear of Ghosts .62 .39 .01 .02

 * R2 change does not decline smoothly in this and subsequent tables due
 to statistical rounding.

 4 It may be of help to future researchers to know that these psychological
 variables from Whiting and Child explained less than 1% of the variance in
 any aggression variable: future studies should focus more on political and
 economic aspects of cross-cultural aggression. Satisfaction Potential (oral,
 anal, sexual, dependence): Socialization Anxiety (oral, anal, sexual, depend
 ence); age at weaning; age at beginning toilet training, modesty training,
 heterosexual play inhibition, independence training; explanations of illness
 (oral, anal, sexual, dependence, aggression); performance therapy (oral, anal,
 sexual, dependence, aggression); avoidance therapy (oral, anal, sexual, depend
 ence, aggression). Aggression and Fear variables were good predictors of the
 aggression indices.
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 TABLE V

 STEPWISE MULTIPLE REGRESSION OF SELECTED INDEPENDENT
 VARIABLES AGAINST IN-GROUP ANTAGONISM

 Independent Variables
 in Order of Stepwise Multiple Multiple R2 Zero-Order
 Multiple Regression R R2 Change Correlation

 Societal Openness .47 .22 .22 .47
 Patrilocality .60 .36 .14 ?.37
 Fear of Spirits .64 .40 .04 ?.29
 Agriculture .65 .42 .02 ?.35
 Fear of Human Beings .66 .44 .02 .18
 Fear of Ghosts .67 .45 .01 ?.15
 Aggression Satisfaction Potential .68 .45 .00 ?.15
 Political Integration .68 .46 .01 ?.25
 Extended Familialism .68 .46 .00 ?.19
 Stratification .68 .47 .01 ?.21
 Aggression Socialization Anxiety .68 .47 .01 ?.21

 TABLE VI

 STEPWISE MULTIPLE REGRESSION OF SELECTED INDEPENDENT
 VARIABLES AGAINST AGGRESSION IN HUMOR

 Independent Variables
 in Order of Stepwise Multiple Multiple R2 Zero-Order
 Multiple Regression R R2 Change Correlation

 Political Integration .40 .16 .16 ?.40
 Patrilocality .48 .23 .07 .20
 Fear of Human Beings .57 .32 .09 ?.15
 Societal Openness .63 .40 .08 .28
 Fear of Ghosts .65 .42 .02 ?.20
 Fear of Spirits .66 .43 .01 ?.06
 Extended Familialism .67 .45 .02 ?.21
 Aggression Socialization Anxiety .68 .46 .01 ?.06
 Agriculture .68 .46 .00 ?.08
 Fear of Animal Spirits .68 .47 .01 .05
 Aggression Satisfaction Potential .69 .49 .01 .17
 Stratification .70 .48 .01 ?.13
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 TABLE VII

 STEPWISE MULTIPLE REGRESSION OF SELECTED INDEPENDENT
 VARIABLES AGAINST WARFARE

 Independent Variables
 in Order of Stepwise Multiple Multiple R2 Zero-Order
 Multiple Regression R R2 Change Correlation

 Societal Openness .35 .12 .12 .35
 Aggression Satisfaction Potential .37 .14 .02 .18
 Aggression Socialization Anxiety .42 .18 .04 ?.07
 Fear of Ghosts .46 .21 .03 .09
 Fear of Human Beings .47 .22 .01 .13
 Stratification .48 .23 .01 ?.06
 Fear of Spirits .48 .23 .00 ?.06
 Fear of Animal Spirits .49 .24 .01 ?.06
 Political Integration .49 .24 .00 ?.10
 Agriculture .49 .24 .00 ?.17
 Patrilocality .49 .24 .00 ?.03
 Extended Familialism .49 .24 .00 ?.15

 Discussion

 It has been shown that closed societies have the highest
 socialization anxiety over the expression of aggression. We
 argue that this is because in a closed society the expression of
 aggression must of necessity occur mainly towards in-group
 members, and therefore, must be carefully controlled through
 socialization in infancy if the group is to survive. Open societies,
 however, need be less concerned about socializing their members
 to limit the expression of their aggression, as targets for the
 expression of aggression can be found in either verbal or physical
 attack on members of out-groups. This approach is confirmed by
 the findings related to the third hypothesis which showed that
 open societies felt freer to express aggression towards out-group
 members, towards members of the in-group (presumably because
 any tension generated by in-group aggression can be abstracted by
 projecting the aggression on out-group members at crucial times),
 and in aggressive humour towards in-group members.
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 Another political variable, political integration, appears to
 have a different effect on the expression of aggression. It has been
 shown that societies with high political integration control the
 expression of aggression, whether towards members of out-groups,
 towards the in-group, or towards the in-group in the form of
 aggressive humour. Otterbein (1970: 22-29) has shown that the more
 centralized a society, the less likely war can be initiated by any
 member of the community, the more likely it is to be conducted
 by professionals, and to involve subordination. Otterbein (1968:
 287) has commented that "a strong relationship between war and
 the absence of feuding was found in centralized political systems...

 Apparently officials in centralized political systems interfere to
 prevent the development of feuding only when the society is
 engaged in war..." (cf. also Otterbein and Otterbein 1965: Table
 13,1478). We argue similarly that not merely do politically integrated
 societies limit aggression in the form of feuding, but they also
 limit expressions of ethnocentrism, in-group antagonisms, and
 aggressive humour directed towards the in-group.
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 Migration chez la population indienne
 de la Baie James: une etude de cas*

 VICTOR PICHG
 Universite de Montreal

 SUMMARY

 This study attemps to look at the migration behaviour of
 the Indian population in the James Bay area. The data used
 here are taken from a demographic survey carried out in 1968
 in six villages located around James Bay: Moosonee, Fort

 Albany, Attawapiskat, Moose Factory, Rupert House and Fort
 George. Using place of survey and place of last previous
 residence, it is possible to estimate migration streams from
 one village to another. The main conclusion is the strong
 north-south direction of migration.

 INTRODUCTION

 La Baie James, longtemps ignoree, est devenue depuis quel
 que temps une region qui souleve beaucoup de discussions, de
 debats et d'emotions. L'intervention gouvernementale recente dans
 cette region a certes modifie la vie des populations cris qui y ha
 bitent. Pour un sociologue ou un anthropologue, l'etude de cette
 population ne peut plus dorenavant ignorer les effets de cette in
 tervention exterieure. Sans savoir qu'un jour la Baie James allait
 devenir une preoccupation nationale, nous avons entrepris en 1968,
 grace a des subventions des Missionnaires Oblats et du Conseil des
 Arts, une enquete socio-demographique aupres de la population
 indienne de 6 villages situes sur les deux cotes de la Baie James.

 * Remerciements ? Je tiens a remercier monsieur Claude Drapeau, avec
 qui j'ai entrepris cette analyse il y a quelques annees, et mon collegue, Joel
 Gregory, qui a bien voulu lire et commenter les diverses versions de ce texte.
 Toutefois, ils ne sont en aucune facon responsables des imperfections et des
 lacunes de ce travail.
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 Certains resultats ont deja fait Pobjet de publications et concernent
 d'une part la methodologie de l'enquete1 et, d'autre part, les ni
 veaux et les facteurs de la fecondite2 de meme que la reaction du
 comportement procreateur devant la modernisation3.

 Devant ce tourbillon actuel d'activites dans cette region, il
 n'est pas inutile de prendre un certain recul et de retourner en
 viron sept ans en arriere pour voir comment ces populations rea
 gissent devant leur situation economique et sociale d'alors. Plus
 particulierement, nous allons examiner leur comportement mi
 gratoire, conscient que ce comportement s'avere tres symptomati
 que de la situation economique et sociale d'un groupe. Les ques
 tions fondamentales auxquelles nous pouvons tenter de donner
 reponse sont: les Indiens se deplacent-ils beaucoup et ou vont-ils?
 Les donnees utilisees ici souffrent de plusieurs limites: elles ne
 sont representatives que des six villages enquetes et les nombres
 sont parfois petits. II s'agit done d'une etude de cas restreinte mais
 qui fournit quand meme une indication interessante sur les mou
 vements migratoires des populations indiennes enquetees avant
 l'intervention dramatique des gouvernements4.

 SOURCE DES DONNfiES ET DEFINITIONS5

 Les donnees utilisees ici proviennent d'une enquete socio-de
 mographique effectuee dans la region de la Baie James durant Fete

 1 Victor Piche et Anatole Romaniuk, "Une enquete socio-demographique
 aupres des Indiens de la Baie James: 1968", Anthropologica, Vol. XIV, n? 2,
 1972, pp. 219-230. Voir Departement de demographie, Collection de tires-a
 part, n? 27.

 2 Anatole Romaniuk, "Procreative Behaviour of a Small Native Indian
 Community in Canada", Communication presentee au Congres annuel de la
 Population Association of America, New York, avril 1974.

 3 Anatole Romaniuk, "Modernization and Fertility: The Case of the
 James Bay Indians", Revue canadienne de sociologie et d'anthropologic Vol. II,
 no 4, pp. 344-359.

 4 Le retard dans la publication de nos resultats n'est du qu'a un manque
 de fonds. Nous tenons a souligner que malgre les sommes enormss, pour ne
 pas dire incroyables, investies dans les aspects techniques du developpement de
 la Baie James, sommes dont une grande partie est donnee a des firmes etran
 geres, la Societe de Developpement de la Baie James n'a pas cru bon de
 fournir a deux chercheurs de chez nous une somme aussi modique que ridicule
 pour terminer leurs travaux. Voila une bonne indication du grand interet que
 l'on porte aux aspects humains du developpement!

 5 Pour plus de details, voir Victor Piche et Anatole Romaniuk, op. cit.
 (ci-dessus note 1).
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 de 1968. Le questionnaire utilise couvre cinq domaines: la compo
 sition du menage, la fecondite, l'histoire matrimoniale, la migra
 tion et la mortalite. L'enquete a eu lieu dans six villages indiens,
 trois de chaque cote de la Baie James: du cote ouest, Moosonee,
 Fort Albany et Attawapiskat; du cote est, Moose Factory, Fort
 Rupert et Fort George. La population totale enquetee s'eleve a
 2678 individus dont 2323 (1128 hommes et 1095 femmes) font l'ob
 jet de notre etude sur la migration (en fait, ce total exclut les vi
 siteurs).

 L'analyse presentee ici se fonde sur deux questions provenant
 de la premiere section du questionnaire, soit, la composition du
 menage6. Les deux questions sont: 1) depuis combien de temps
 l'individu reside-t-il dans le village; et 2) quelle etait sa derniere
 residence anterieure? Les reponses a ces questions fournissent les
 donnees de base pour estimer les volumes et les flux migratoires
 en utilisant deux methodes differentes.

 II s'agit en fait d'examiner la migration interne telle que
 vecue par la population indienne des six villages enquetes. Pour
 les fins de la presente etude, une migration est definie comme un
 changement de residence (de village) a I'interieur de la Baie James.
 Un immigrant est quelqu'un qui vient d'un autre village alors
 qu'un emigrant est quelqu'un qui a quitte son village de derniere
 residence. Le solde migratoire net est donne par la difference
 entre l'immigration et Immigration; ce solde peut etre nul, positif
 (un gain pour le village) ou negatif (une perte pour le village).

 MfiTHODES D'ANALYSE

 Deux techniques d'analyse sont utilisees ici. D'abord, la
 technique de la "derniere residence anterieure"7 permet d'iden
 tifier les personnes ayant vecu ailleurs dans le passe: ce sont les

 migrants (y compris les migrants-a-vie et les migrants de retour).
 La procedure d'estimation de la migration consiste essentiellement
 a classer la population selon la derniere residence anterieure et la
 residence actuelle (voir tableau 1). L'absence d'une reference tern

 6 La section "migration" du questionnaire n'est pas encore exploitee.
 7 Pour plus de details voir: United Nations, Methods of Measuring In

 ternal Migration, Population Studies, no. 47, New York, 1970, p. 18.
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 porelle precise constitue la limite la plus importante de cette ap
 proche. La deuxieme technique d'estimation s'applique aux don
 nees sur la duree de residence8. Dans ce cas, les migrants com
 prennent tous ceux qui se sont deja deplaces, y compris (i) ceux
 qui sont nes en dehors du lieu d'enquete et (ii) ceux qui sont nes
 dans le lieu d'enquete mais qui, a un moment ou l'autre, ont
 change de residence (les migrants de retour). La valeur principale
 de cette approche vient de l'information additionnelle sur la lo
 calisation dans le temps du dernier deplacement. Les donnees
 fournies par l'approche duree de residence donnent la distribution
 des immigrants a vie selon la date de leur derniere arrivee au lieu
 d'enquete, ou, en d'autres mots, un classement par cohortes de
 migrants: a une periode specifique de duree de residence corres
 pond en fait une periode d'immigration. Par exemple, dans notre
 etude, nous utiliserons trois periodes de duree de residence:

 Duree de residence Periode d'immigration correspondante
 Moins de 5 ans 1964-1968
 De 5 a 9 ans 1958-1963
 10 ans et plus 1957 et avant

 En interpretant les donnees de ce type, il ne faut pas oublier
 que les migrants dans ce cas represented les survivants des co
 hortes reelles qui ont migre dans la periode en question. Deux
 facteurs ont decime ces cohortes: une ou des migrations subse
 quentes et la mortalite.

 METHODE DE LA DERNlfiRE RESIDENCE ANTfiRIEURE

 Le tableau 1 donne le classement de la population indienne
 selon le lieu de l'enquete et la derniere residence anterieure.

 Le nombre d'immigrants est donne en soustrayant du nom
 bre total de personnes residant dans le village d'enumeration
 (totaux horizontaux) ceux dont la residence actuelle et la derniere
 residence anterieure coincident (les non-migrants selon notre de
 finition). Le nombre d'emigrants s'obtient en soustrayant des totaux

 8 United Nations, op. cit., p. 14-15.
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 TABLEAU I

 Population indienne selon la residence au moment de l'enquete et la derniere
 residence anterieure, les deux sexes reunis, Baie James, 1968.

 Derniere residence anterieure
 Residence Moosonee Moose Fort Fort Attawa- Fort Total
 actuelle Factory Albany Rupert piskat George

 Moosonee 234 12 76 9 58 0 389
 Moose Factory 2 335 31 58 3 3 432
 Fort Albany 1 4 209 0 26 0 240
 Fort Rupert 0 0 1 361 0 0 362
 Attawapiskat 11 1 3 0 292 0 307
 Fort George 0 1 0 3 1 588 593

 Total 248 353 320 431 380 591 2323

 verticaux ceux dont le village d'origine est le meme que le village
 d'enquete. Le solde migratoire net est la difference entre les im
 migrants et les emigrants. Les resultats sont presenters au tableau
 2 pour toute la Baie James et pour chacun des six villages.

 fitant donne que seules les migrations entre les villages en
 queues sont retenues (les autres seront consideres plus loin), il va
 de soi qu'une immigration dans un village de destination est une
 emigration d'un village d'origine. Pour l'ensemble de la region,
 le solde migratoire net doit etre egal a zero. Bref, ce qui nous in
 teresse ici c'est le volume et les directions des migrations entre
 les six villages en question.

 Selon le tableau 2, il y aurait en tout un total de 304 migrants,
 soit 13.1% de la population enquetee. Deux villages, Moosonee et
 Moose Factory, ont des soldes migratoires positifs importants
 (+141 et +79 respectivement)9. Tous les autres ont des soldes
 soit negatifs (Fort Albany, Fort Rupert et Attawapiskat), soit
 presque nuls (Fort George). Par ordre d'importance, c'est Fort
 Albany qui subit la perte la plus importante (?80), suivi d'Atta
 wapiskat (?73) et de Fort Rupert (?69).

 9 Le chiffre pour Moose Factory est legerement sous-estime: voir la
 section sur les "autres migrations".
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 II est interessant de savoir d'ou les villages d'accueil resoivent
 leur population et, vice versa, oil les villages perdants envoient leur

 TABLEAU II

 Immigrants selon le lieu d'origine, Emigrants selon le lieu de destination
 et migration nette, population indienne de la Baie James,

 les deux sexes rSunis, 1968

 Lieux d'origine et de destination
 Lieux Moosonee Moose Fort Fort Attawa- Fort Total

 d'enquete Factory Albany Rupert piskat George

 Baie James
 Immigrants 155 97 31 1 15 5 304
 Emigrants 14 18 111 70 88 3 304
 Migration nette +141 +79 ? 80 ? 69 ? 73 + 2 0

 Moosonee
 Immigrants ? 12 76 9 58 0 155
 Emigrants ? 2 1 0 11 0 14
 Migration nette ? + 10 + 75 + 9 + 47 0+141

 Moose Factory
 Immigrants 2 ? 31 58 3 3 97
 Emigrants 12 ? 4 0 1 1 18
 Migration nette ? 10 ? +27 + 58 +2 +2 +79

 Fort Albany
 Immigrants 1 4 ? 26 0 0 31
 Emigrants 76 31 ? 3 1 0 111
 Migration nette ? 75?27 ? + 23 ? 1 0?80

 Fort Rupert
 Immigrants 0 0 1?00 1
 Emigrants 9 58 0 ? 0 3 70
 Migration nette ?9?58+1 ? 0?3?69

 A ttawapiskat
 Immigrants 11 1 3 0 ? 0 15
 Emigrants 58 3 26 0 ? 1 88
 Migration nette ? 47 ? 2 ? 23 0 ? ? 1 ? 73

 Fort George
 Immigrants 0 10 13 ? 5
 Emigrants 0 3 0 0 0?3
 Migration nette 0?2 0+1+3 ? +2
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 population. Pour cela, il faut examiner chacun des villages se
 parement (voir tableau 2). D'abord Moosonee: ce village recoit
 des migrants de tous les villages. En fait, c'est Fort Albany (+75)
 et Attawapiskat (+47) qui perdent le plus dans l'echange avec
 Moosonee: ils representent respectivement 53% et 33% de la mi
 gration nette vers Moosonee.

 Moose Factory aussi gagne dans l'echange migratoire avec
 tous les autres villages sauf Moosonee ou le solde est negatif (?10).
 C'est Fort Rupert qui perd le plus de migrants: il en envoie 58 et
 n'en recoit aucun. Quant a Fort Albany, le seul solde migratoire
 positif concerne l'echange avec Attawapiskat (+23). Enfin, At
 tawapiskat et Fort Rupert perdent des migrants en faveur de tous
 les autres villages.

 Fort George fait exception aux tendances decrites ci-haut.
 En effet, ce village frappe par son caractere ferme avec ses 5 im
 migrants et ses 3 emigrants. II semble bien que les Indiens de Fort
 George se deplacent a peu pres pas.

 Certes, un certain nombre de deplacements ont eu lieu sans
 qu'ils ne concernent les villages enquetes.

 Le tableau 3 montre qu'il y a eu en tout 141 deplacements
 qui originent des autres villages a I'interieur de la Baie James et

 TABLEAU III

 Immigrants selon le lieu d'enquete et la derniere residence anterieure
 classified comme "autre a I'interieur" et "autre a l'exterieur"

 de la Baie James, 1968

 Derniere residence anterieure
 Lieux Autre a I'interieur Autre a l'exteneur Total

 d'enquete

 Moosonee 16 39 55
 Moose Factory 70 25 95
 Fort Albany 19 1 20
 Fort Rupert 16 3 19
 Attawapiskat 15 0 15
 Fort George 5 6 11

 Total 141 74 215
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 74 dont l'origine se situe a l'exterieur de la Baie James. Les mi
 grants venant de l'exterieur de la region viennent surtout du sud
 (Timmins, Cochrane, Matagami, etc.). Comme c'est la migration
 interne qui nous interesse surtout, il faut done tenir compte des

 migrants venant des villages situes a l'interieur de la Baie James.
 Or, Moose Factory semble serieusement affecte par ces deplace
 ments: 70 immigrants proviennent d'autres villages, soit 42% de
 tous les immigrants. Quant a Fort Rupert, alors qu'il ne regoit
 qu'un seul migrant de Fort Albany, il en regoit 16 des autres vil
 lages non enquetes. Un examen des villages d'ou viennent ces mi
 grants a Moose Factory a montre que 63% provenaient de
 Eastmain et 18% de Paint Hills10, deux villages au nord de Moose
 Factory, fitant donne la direction nord-sud tres prononcee des de
 placements, ces 70 immigrants peuvent en fait representer des
 gains nets, ce qui donnerait un solde migratoire net d'environ
 + 149, un chiffre plus comparable a celui de Moosonee (+141).

 Une fagon de recapituler l'analyse precedente est d'exprimer
 la matrice migratoire en terme relatif, e'est-a-dire en calculant des
 "rapports de migration". Certes, il existe un probleme special dans
 le calcul de ces rapports, associe au fait que pour chaque deplace

 ment (numerateur) il existe deux regions ? l'origine et la desti
 nation (denominateur). En ce qui nous concerne, nous allons cal
 culer des rapports d'immigration et d'emigration en utilisant
 comme denominateur la population de chaque village. Ainsi, pour
 un village "i", l'immigration est la somme de tous les courants
 "entrant" (M.i) et ^emigration la somme de tous les courants
 "sortant" (Mi.). Les rapports sont calcules comme suit:

 ? immigration: M.i.
 ? x 1000 (Pi = population du village i au

 Pi moment de l'enquete)

 ? emigration: Mi.
 ? x 1000 (Pi = population du village i au

 Pi moment de l'enquete)

 10 Comme le village de Paint Hills a ete ferme, il s'agit en fait d'une
 migration forcee a sens unique, e'est-a-dire avec l'impossibilite d'y retourner.
 Si ce biais peut affecter l'interpretation de Pechange entre Paint Hills et Moose
 Factory, il n'affecte pas Pinterpretation generale compte tenu du petit nombre
 de cas en cause.
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 Deux remarques sur ces rapports: (1) nous n'incluons ici que les
 eehanges migratoires entre les six villages; et (2) ces rapports doi
 vent s'interpreter comme un indice de l'impact relatif de Pimmi
 gration et de Immigration sur chacun des villages.

 TABLEAU IV

 Rapports d'immigration et d'emigration*, population de la Baie James,
 1968 (pour 1000 habitants)

 Rapports (%)
 Lieux Immigration Emigration

 d'enquete

 Moosonee 398.4 36.0
 Moose Factory 224.5 41.7
 Fort Albany 129.2 462.5
 Attawapiskat 2.8 193.4
 Fort Rupert 48.8 286.6
 Fort George 8.4 5.0

 * Voir texte pour definitions.
 Source: Tableau 1 pour les denominateurs et

 Tableau 2 pour les numerateurs.

 Selon le tableau 4, les resultats presenters plus haut deviennent
 encore plus apparents. Moosonee et Moose Factory ont les plus
 hauts rapports d'immigration et les rapports d'emigration les plus
 faibles (en excluant Fort George). Fort Albany possede le plus
 haut rapport d'emigration (462.5 pour mille).

 RECAPITULATION

 Neuf observations se degagent des analyses precedentes:

 a) Volume

 1 ? Moosonee et Moose Factory sont les seuls villages ga
 gnants en terme de migration nette.

 2 ? Fort George fait figure de village ferme, ne donnant ni
 ne recevant presque aucune personne.
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 3 ? Les 3 autres villages perdent leur population en faveur
 de Moosonee et Moose Factory.

 4 ? D'une facon generate, environ 78% des personnes (y com
 pris les "autres migrations") n'ont jamais quitte leur village.

 b) Directions

 5 ? Le principal village d'origine pour Moosonee est Fort
 Albany et pour Moose Factory, Fort Rupert.

 6 ? Moose Factory recoit egalement plusieurs migrants de
 Eastmain et Paint Hills (voir note 10).

 7 ? Bref, les deplacements ont lieu dans une direction ex
 clusivement nord-sud: Attawapiskat vers Moosonee; Fort Rupert,
 Eastmain et Paint Hills vers Moose Factory.

 8 ? II est frappant de constater qu'il n'existe aucune mi
 gration inter-cote: Moosonee sert de milieu d'attraction par ex
 cellence pour les Indiens de la cote ouest alors que Moose Factory
 remplit la meme fonction pour ceux de la cote est de la Baie
 James.

 9 ? Comme Moose Factory est situe en Ontario, le Quebec
 perd de sa population indienne au profit de 1'Ontario.

 MfiTHODE D'ESTIMATION
 PAR LA DURfiE DE RESIDENCE

 Avant de tenter une interpretation des resultats obtenus avec
 la technique de "la derniere residence anterieure", il est possible
 d'ajouter une autre dimension de la migration en exploitant les res
 ponses a la question sur la duree de residence des immigrants. Cette
 information permet de localiser dans le temps le moment de la
 derniere migration. En effet, les courants migratoires observes
 jusqu'a maintenant ne tenaient pas compte de la dimension tem
 porelle: ces courants peuvent etre tres anciens ou au contraire
 tres recents.

 Le tableau 5 donne le nombre et le pourcentage d'immigrants
 selon le village d'enumeration et la duree de residence. Dans Ten



 MIGRATION A LA BAIE JAMES 163

 TABLEAU V

 Distribution des migrants selon le lieu d'enumeration
 et la duree de residence, Baie James, 1968

 Duree de residence
 Lieux Moins de 5-9 ans 10 ans Total

 d'enumeration 5 ans et plus

 Moosonee 64 (31.1) 64 (31.1) 78 (37.9) 206 (100)
 Moose Factory 72 (37.9) 44 (23.2) 74 (38.9) 190 (100)
 Fort Albany 10 (16.4) 5 ( 8.2) 46 (75.4) 61 (100)
 Attawapiskat 12 (40.0) 2 ( 6.7) 16 (53.3) 30 (100)
 Fort Rupert 9 (56.2) 2 (12.5) 5 (31.2) 16 (100)
 Fort George 6 (42.8) 1 ( 7.1) 7 (50.0) 14 (100)

 Total 173 (33.5) 118 (22.8) 226 (43.7) 517*(100)

 * Ce total comprend tous les migrants, y compris ceux qui viennent des
 "autres" villages ou de l'exterieur de la Baie James.

 semble, 44% des migrants vivent dans leur village depuis au moins
 dix ans: en d'autres mots, ils ont migre avant 1958. Ensuite, 23%
 ont migre durant la periode 1958-1963 alors que 33% sont des mi
 grants recents (1964-1968). II est interessant de constater que les
 villages perdants, surtout Fort Albany et Attawapiskat, ont regu
 la plupart de leurs migrants il y a au moins 10 ans. Par contre,
 plus de 60% des migrants vers Moosonee et Moose Factory y sont
 arrives au cours des dix ans precedant l'enquete. Bref, un peu plus
 de 50% de tous les migrants se sont deplaces dans la decade 1958
 1968 indiquant ainsi un mouvement migratoire relativement re
 cent.

 ESSAI D'INTERPRfiTATION

 Les donnees de l'enquete exploitees ici ne permettent pas
 d'aller au-dela de la mesure. II est toutefois possible de tenter une
 interpretation des resultats sur la base de sources indirectes d'in
 formation telles que les observations faites sur le terrain et les
 interviews informels. Une conclusion s'impose parmi toutes les
 autres: la predominance de Moosonee et Moose Factory comme
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 points d'attraction dans la direction nord-sud des courants migra
 toires. Qu'est-ce qui explique cette migration a sens unique?
 Pourquoi Moosonee et Moose Factory exercent-ils autant d'attrac
 tion sur les migrants? Enfin, pourquoi les Indiens de la cote est
 preferent-ils Moosonee et ceux de la cote ouest Moose Factory?

 Geographiquement, on aurait pu s'attendre a plus d'echanges
 entre Moosonee et Moose Factory. En effet, ces deux villages ne
 sont separes que par une tres courte distance de canot sur la ri
 viere Moose. Done, theoriquement, les deux villages auraient pu
 constituer un centre combine d'attraction. Une hypothese est a
 rejeter, celle des frontieres entre l'Ontario et le Quebec. Si les vil
 lages d'emigration de la cote ouest sont tous situes en Ontario
 et ceux de Test situes au Quebec, les deux villages d'immigration,
 eux, sont situes en Ontario. Done, les migrants en direction de

 Moose Factory doivent de toute facon traverser la frontiere, alors
 pourquoi ne pas se rendre jusqu'a Moosonee? Une hypothese
 plausible pourrait etre le facteur religieux. Historiquement, il
 semble y avoir eu une division du territoire, 1'figlise catholique
 se reservant la cote ouest (Ontario) et l'Eglise anglicane la cote
 est (Quebec), y compris Moose Factory. Selon notre enquete,
 presque tous les Indiens d'Attawapiskat, Fort Albany et Moosonee
 se sont declares catholiques alors que Fort Albany et Moose
 Factory sont le fief des anglicans.

 En 1968 du moins, il etait frappant de constater comment la
 vie sociale des Indiens des villages de Attawapiskat, Fort Albany
 et Moosonee etait centree autour de la mission catholique. D'ail
 leurs a Attawapiskat par exemple, les seuls batiments en dehors
 des habitations des Indiens etaient la Compagnie de la Baie d'Hud
 son, l'hopital catholique, l'eglise catholique et la residence des mis
 sionnaires. On peut peindre le meme portrait de Fort Albany.
 Quant a Moosonee, l'figlise catholique, en plus d'un petit hopital,
 y a installe son archeveche. Par contre, Moose Factory a ete evan
 gelise par les missionnaires anglicans. Ainsi, il semble que Moosonee
 recoit la partie catholique de la population alors que Moose
 Factory recoit la contrepartie anglicane. La ou la plus grande
 partie des activites, qu'elles soient religieuses ou sociales, sont
 centrees autour de l'eglise (films, bingos, etc.), il n'est pas eton
 nant que le facteur religieux joue un role important, non pas tant
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 dans la decision de migrer, que dans le choix du lieu de destina
 tion.

 Comment expliquer maintenant que Moosonee et Moose
 Factory siphonent les villages du nord? On peut faire l'hypothese
 qu'il s'agit d'un phenomene de concentration des ressources dans
 les deux villages. Les villages situes plus au nord se caracterisent
 par leur pauvrete et leur manque d'activites eeonomiques et re
 muneratrices: la source principals de revenus de ces populations
 est fournie par l'assistance gouvernementale. De plus, dans la
 plupart de ces villages, il n'existe pas d'ecoles, sinon une ecole du
 niveau primaire. Par contre, a Moosonee et Moose Factory, plu
 sieurs facteurs d'attraction existent. D'abord les possibilites d'em
 ploi sont plus grandes: travail de construction, le chemin de fer,
 la base aerienne, la mission catholique, les hopitaux, les ecoles,
 les touristes durant l'ete, la compagnie de la Baie d'Hudson, etc.
 II faut toutefois ajouter que dans bien des cas, ces possibilites de
 meurent limitees dans la mesure ou les "Blancs" du sud se sont
 appropries les emplois les plus remunerateurs, laissant le "cheap
 labor" autochtone s'occuper des travaux moins importants (et

 moins interessants). Enfin, il semble que Moosonee soit devenu
 le centre (genre de metropole) des activites pour les Indiens du
 nord de la Baie James: il ne faut pas oublier que Moosonee est
 le point de contact avec le monde exterieur avec lequel il est lie
 par le chemin de fer qui d'ailleurs s'arrete la.

 CONCLUSION: MIGRATION ET DfiVELOPPEMENT

 En 1968, les estimations des volumes migratoires dans les six
 villages enquetes sur les deux cotes de la Baie James montrent
 que 519 personnes etaient classees comme immigrants, soit 20%
 de la population indienne enquetee. Ce pourcentage est relative
 ment eleve compte tenu qu'il comprend aussi les hommes et les
 femmes de moins de 15 ans. Les courants migratoires s'effectuent
 presqu'exclusivement du nord au sud, les Indiens du cote ouest
 se dirigeant vers Moosonee et ceux du cote est se dirigeant vers

 Moose Factory. Selon les premieres indications fournies par le
 questionnaire migration (non exploite ici), il semble bien que la
 migration soit familiale plutot qu'individuelle et que la cause en
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 soit surtout economique (recherche du travail remundrateur).
 Toutefois, selon nos observations sur le terrain, les emplois &
 Moosonee et a Moose Factory sont rares, les "bons" emplois 6tant
 bien sur reserves aux "Blancs". Pourquoi les Indiens continuent
 ils a migrer vers ces centres? Quelques hypotheses peuvent etre
 avancees: 1) les villages d'origine sont tellement demunis que les
 facteurs de repulsion l'emportent sur les facteurs d'attraction; il
 faut dire que ces villages d'emigration (Attawapiskat, Fort Al
 bany, Fort Rupert) sont tres isoles, surtout pendant l'hiver, et les
 moyens de communication demeurent le canot a moteur ou Phy
 dravion pour les plus fortunes; 2) Moosonee et Moose Factory
 sont de gros villages qui offrent plusieurs services: ecoles, ho
 pitaux, loisirs, contacts avec le sud (grace au chemin de fer et a
 Paeroport de Moosonee), etc.

 Malgre tout, il n'est pas certain que le deplacement vers le
 sud ameliore la condition des migrants. En 1968, les conditions
 de logement a Moosonee etaient comparables aux situations de
 bidonville que Pon rencontre dans plusieurs villes du Tiers-Monde.
 Meme en faisant abstraction du "projet du siecle" du gouverne
 ment actuel, on pouvait deja pre voir en 1968 une acceleration du
 mouvement migratoire vers le sud. Certes, la generation plus agee
 se sentait condamnee a sa condition de dependance etant donn6
 son manque de qualification professionnelle et son incapacity &
 parler la langue des Blancs (cette hypothese est fondee encore une
 fois sur les reponses a une question concernant les intentions de
 migrer et les obstacles a la migration). Mais il etait bien evident
 que la majorite des jeunes tentaient de sortir de cette situation de
 dependance: un grand nombre frequente les ecoles secondares
 du Sud (Cochrane, North Bay, Matagami, etc.) et la plupart ne
 reviendront plus habiter dans leur village natal.

 Le projet d'amenagement hydro-electrique dans la Baie James
 produira certainement un impact sur les volumes et les courants
 migratoires dans cette region. Toutefois, compte tenu du peu de
 cas que Pon a fait de la population indienne, les retombees risquent
 d'etre minimes pour elle. Plusieurs hypotheses meriteraient Pat
 tention des chercheurs: 1) le projet hydro-electrique va augmenter
 la situation de dependance de la population indienne; 2) les In
 diens, par leurs deplacements importants vers les centres d'amd



 MIGRATION A LA BAIE JAMES 167

 nagement, fourniront une main-d'ceuvre a bon marche et consti
 tueront le proletariat de la Baie James; enfin 3) les conditions de
 vie des migrants indiens ne s'amelioreront pas significativement et
 on risque d'assister a la construction d'autres bidonvilles-a-la
 Moosonee.

 En terminant, il est difficile de ne pas faire un rapprochement
 entre le processus migratoire dans la Baie James et celui des po
 pulations de plusieurs pays sous-developpes: l'exode des villages,
 l'attraction des centres urbains, la constitution de bidonvilles,
 chomage urbain, etc. Mais ce ne sont la que des symptomes d'une
 situation de dependance ou les decisions cruciales en matiere de
 developpement sont prises a l'exterieur du groupe et le plus souvent
 au detriment de celui-ci. Le rapprochement doit done aller plus
 loin: il concerne egalement la conception meme du developpe

 ment. Dans les deux cas, les projets de developpement, con?us et
 finances de l'exterieur, mettent l'accent sur les aspects techniques
 (amenagement hydro-electrique, forage de puits, etc.), la popu
 lation affectee par ces projets devant les subir sans pour autant
 jouir des benefices. La conception capitaliste du developpement
 fait done ses ravages, non seulement dans les pays sous-developpes,
 mais aussi dans les "enclaves" sous-developpes des pays soi-disant
 developpes et modernes. C'est la tout un projet de recherche.
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 RfiSUME

 Les descriptions de la navigation dans le Pacifique par
 Thomas Gladwin sont comparees a celles de Mark Twain por
 tant sur le Mississipi. La similitude essentielle des processus
 a Poeuvre dans les deux cas est expliquee par les caracteris
 tiques de la pensee dans les societes traditionnelles. On suggere
 des consequences possibles de cette analyse dans le domaine de
 Peducation.

 Thomas Gladwin, in his interesting and thought-provoking
 article "Culture and Logical Process", explores the ways of
 navigation in the Pacific island of Truk as compared with those
 of modern European navigators. In his book "East is a Big Bird"
 he returns to this subject at greater length and gives a detailed
 description of the ways of navigation as learned and practiced in
 another island in the same area, Puluwat. By means of investigating
 the ways of navigation in these islands, Gladwin tries to uncover
 the processes of thinking characteristic of the Pacific navigator,
 and reflected in his ways of learning and action. The purpose of
 Gladwin's study, as stated in the opening pages of his book, and
 again in chapter 6, was to use the knowledge gained to throw new
 light on the problem of class-differences in cognitive functioning.
 By describing navigation as it is studied and practiced in the
 Pacific, Gladwin shows clearly that behavior which is undeniably
 intelligent, such as finding the way to distant islands and back,

 Note: I wish to thank my friend Moshe Zeidner for his help in the
 writing of this article.
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 can be the outcome of cognitive processes essentially different
 from those accepted in the West. Gladwin contends that this fact
 has important implications for the education of lower-class children
 in modern industrial societies.

 Looking, as Gladwin says in his introduction, "to another
 culture for perspective on processes which are at work in our own",
 is common procedure in anthropology. In this article I shall try
 to show, that this other culture is not necessarily located at the
 far corners of the earth. Sometimes it may be found quite near to
 home. In his book, Gladwin mentions "the Mississippi river pilots
 of Mark Twain's day" (E, p. 152)*; it is but a fleeting allusion to
 an expressive image used by Twain. But happening to re-read
 Mark Twain's "Old Times on the Mississippi" after having read
 Glawin's "East is a Big Bird", I was struck by the close resem
 blance, in general as well as in many details, between navigation
 in the Pacific and on the Mississippi. It may be interesting as well
 as profitable to compare Gladwin's descriptions to those of Mark
 Twain.

 Before starting on a point by point comparison of the two
 descriptions, it will be useful to mention some of the differences
 between the two texts. Gladwin is an anthropologist; he went to
 Puluwat to study the theory (not the practice) of native navigation,
 and his book is a systematic description written according to the
 standards of scientific composition. Mark Twain's text is a work
 of literature. He wrote it for a wide public, intending to recall the
 glories of the past, when huge steamboats carried freights and
 passengers along the Mississippi, guided by the sure hand of the
 pilot. Stress is given to the action, to the practice of piloting. But
 as the description is quite detailed, most of the points in Gladwin's
 book can be matched by similar ones mentioned by Mark Twain,
 as is shown in the following table.

 As the table shows, the study of navigation and its practice,
 as well as the basic cognitive processes involved in them, are
 essentially the same, despite the great difference in cultural setting

 * The following abbreviations will be used: C ? Gladwin's "Culture and
 Logical Process"; E ? Gladwin's "East is a Big Bird"; MT ? Mark Twain's
 "Old Times on the Mississippi".
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 and period (Mark Twain wrote his description in 1875). Of course,
 there are some differences; part of them are to be explained by
 the difference between navigation on the open sea and on a river.

 A COMPARISON OF PACIFIC AND MISSISSIPPI NAVIGATION
 ACCORDING TO GLADWIN AND MARK TWAIN

 Pacific Mississippi

 Reliance upon Formal lectures on shore: All learning on board, but
 a large body "navigation stars, star besides seeing and doing,
 of organized courses, wave systems and presentation of rules in
 knowledge navigation when tacking" short lectures, e.g. on the

 (E, p. 203). height of banks, effects of
 a rising of the water-level

 Difference: inclusion of ^j 29-32)
 esoteric knowledge, such
 as mythical, sea-marks,
 thought important although
 useless in practical sea
 faring (E, p. 130).

 Learning by "most of the instruction (MT, passim),
 listening was verbal" (E, p. 138).
 Learning by As Gladwin did not actu- The master-pilot: "...'Stand
 doing ally learn to navigate (E, by ? wait ? wait ? wait

 p. 141), there is no des- ... Now cramp her down!
 cription of performance. Snatch her! snatch her!'
 But obviously, "a slight He seized the other side of
 increase or decrease in the wheel and helped to
 pressure on the steering spin it around..." (MT,
 paddle" (C, p. 171) can p. 23).
 only be learned through
 guided practice.

 Use of study- Employment of charts and Use of a note-book to
 aids diagrams of stars and is- help in memorizing lists of

 lands, made of pebbles on names and facts (MT, p.
 the sand (E, p. 129). 13, p. 16a).

 Memorization "Formal instruction ... de- "There is only one way to
 the central part mands that great masses be a pilot, and that is to
 of the learning of factual information be get this entire river by
 process committed to memory" (E, heart. You have to know

 p. 128). is just like ABC" (MT,
 p. 13).
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 Pacific Mississippi

 ? memory The navigator has to know The pilot had to learn
 of details by heart the stars, their every name and every

 positions and courses, the detail in the river and on
 shapes of waves, the look its banks; to know the
 of reefs in light and form of each bend and bar
 shadow, the habits of and the location of every
 homing birds used for sunken wreck (MT, pp.
 location of islands (E, pp. 10-16 d).
 130, 140, 197). He should Re should be ^ tQ ^
 be able to rattle off the off a good ^ string? of
 stars both going and re- names of islands> towns>
 turning between that island barg> ^ ^ any stretch
 and a 1 the others (E, of the riyer (MT> 1?) p. 131).

 ? great mass of Knowledge of all the spe- Knowledge of every detail
 information cial marks for 55 different on the route from St. Louis

 searoutes, some of them to New Orleans ? about
 several days long (E, p. twelve hundred miles long

 131). (MT, pp. 26, 29).
 All details, such as sea All details, such as the
 reefs or sun positions form of river banks and

 the position of plantations
 had to be learned in both directions, at all times of day
 and night, in all kinds of weather.
 (E, pp. 130-131, 165). (MT, pp. 11-22).

 ? not simple "all this information is When the relieving pilot
 rote-learning learned so that each item is came up for his watch, he

 discretely available" when was expected to know the
 required (E, p. 131). position of the boat im

 mediately, even in the
 middle of a dark night
 (MT, p. 20).

 ? manner of Much time was devoted to repetition and testing,
 instruction (E, p. 131). (MT, pp. 11-12).

 Training of Every situation had to be Comparing the height of
 other faculties compared with all learned bank to its remembered
 of thought: facts and with all remem- height on a past trip
 Comparing bered observations of the enabled determination of

 navigator (C, p. 172). the water level at points to
 be passed, a long distance
 ahead (MT, pp. 29-30).
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 Pacific Mississippi

 ? close atten- The navigator should con- The pilot should discern
 tion to stantly watch the direction every faint mark, though
 details and the rate of the current, it be a black object against

 the form of reefs or a black background (MT,
 islands as they appear to p. 16c).
 his eyes from various
 distances or angles of
 approach (E, pp. 160-162).

 Importance of "Puluwatans steer by the Many things on the river
 sense impressions feel of the waves under could not be explained

 the canoe"; they sense the by words: the pilot had to
 speed of the wind and the sense them (MT, p. 26).
 direction of the waves (E,
 pp. 171, 128, 143). He had to watch the movements of the boat at
 The motion of the canoe night, in order to detect
 at night indicated the low places.
 presence of reefs.

 Verification was effected through sounding.

 (E, pp. 177, 162) (MT, pp. 23, 39)

 Continuous "... while on the way ... The 'cub' pilot asks, in
 calculation the canoe must be held exasperation: "... 'what I ...
 of position steady on its course and want to know is, if I have

 a running estimate main- got to keep up an ever
 tained of its current lasting measuring of the
 position" (E, p. 147). banks of this river, twelve

 , , . _ . _ . hundred miles, month in
 Each bit of information... momh out?, _ <Qf course,,
 is integrated into a cumu- ,y -Q.
 lative but changing knowl
 edge of position and travel The signs to be watched in
 thus far" (C, p. 173). order to determine position

 include chutes, cracks,
 stumps, etc. (MT, p. 31).

 Need for Weighing of alternatives, Deciding whether to take
 judgement interpretation of marks (E, a risk (MT, p. 16d).

 p. 204).
 "Good and quick judgment
 and decision" are higher
 qualities even than mem
 ory (MT, p. 49).
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 Various techniques used by the Pacific seafarers, involving ap
 propriate mental operations and constructs (e.g. E, pp. 181-189),
 are necessary in sea travel unaided by instruments, because of the
 always threatening danger that the island of destination may be
 totally lost. Not so on the river, where the banks constantly give
 direction and furnish many clues to the determination of position.
 Other, minor differences can be accounted for by the fact that
 Gladwin did not actually go through the whole, practical, course
 of training, and therefore omitted some points mentioned by Mark
 Twain, such as the kinesthetic element in the teaching process;
 or by the relative brevity of Twain's description. If Gladwin writes
 of the pragmatic bent of the Puluwat navigator, and his lack of
 interest in theoretical problems or systematic thought without
 practical implications (E, pp. 141-143, 153), whereas Mark Twain
 does not mention a similar attitude, the reason seems to be not
 in any difference between the two cultures, but in the difference
 between the two texts: Gladwin gives a fuller and a more method
 ical account of cognitive functioning than does Twain, who after
 all did not try to write a treatise in cognitive anthropology. One
 point on which the two writers do not seem to agree regards
 transfer of training. According to Gladwin, Pacific navigation
 "depends upon features of sea and sky which are characteristic
 only of the locality in which it is used". In other areas other
 principles of navigation have to be used (E, pp. 144, 146); it would
 follow that transfer of training is restricted. Mark Twain tells
 about a Mississippi pilot, who went to work on the Missouri, "and
 learned more than a thousand miles of that stream with an ease
 and rapidity that were astonishing" (MT, p. 47). Comparison
 between the two descriptions is difficult, on account of their
 different aims and manners of writing. Firstly, Gladwin generalizes,
 whereas Twain gives a particular instance. Moreover, the situations
 may be different, as it is quite possible that the divergences
 between various parts of the Pacific Ocean are greater than those
 between the Mississippi and the Missouri. Lastly, Gladwin's
 statement is an inference, based on his knowledge of conditions
 of navigation in different parts of the Pacific, but not on an actual
 experiment involving, for example, the transference of a Puluwat
 navigator to the island of Truk. Whereas Twain's example is, or
 purports to be, a statement of fact.
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 The essential similarity of thought processes reflected in
 navigation in two societies so different from each other is not
 accidental; nor does it arise out of the very nature of navigation,
 as is shown by Gladwin in his comparison of the ways of Trukese
 and modern European navigators (C, passim). The reliance on
 orally transmitted knowledge, on memory and repetition, on sense
 impressions; the attention to details, the lack of innovation ? all
 are characteristic of thought in traditional societies. Much the
 same qualities can be shown to exist in the modes of thought of
 primitives peoples, of medieval Europeans and of the lower classes
 in Western countries today. Gladwin's procedure was to study a
 very distant culture in order to learn something about cognitive
 functioning in the modern West. Such a roundabout way has its
 uses, as it is often easier to look in an unprejudiced way at cultural
 and sociological phenomenae not involving one's own society. But
 it may be even more useful to show that processes at work in the
 lower class in our time, are essentially the same as those of former
 generations in Western society. After all, many of the forefathers
 of the American middle class thought along the same lines as the
 pilots described by Mark Twain, whether they were sailors or
 farmers, miners or craftsmen. The direct influence of education
 and reading, and the more indirect effects of living in a literate
 culture, changed traditional ways of thought in the middle class
 (Cf. Stahl). The same processes are now exerting their influence
 upon the lower class; the study of cognitive processes characteristic
 of people living in the pre-industrial West may be equally en
 lightening as studies of more remote groups, and perhaps more
 directly relevant.
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 Religion and the Anthropologists
 1960 - 1976

 JOHN A. SALIBA
 University of Detroit

 RfiSUME

 L'anthropologie consacre maintenant beaucoup moins
 d'attention a etablir les diverses etapes de revolution religieuse.
 Son centre d'interet se situe tres souvent au niveau des fonc
 tions psychologiques, sociales ou eeonomiques de la religion.

 Un autre domaine d'interet se trouve au niveau des relations
 entre religion et societe. On ne s'entend pas sur ce que seraient
 les concepts les plus appropries pour l'etude de la religion. La
 principale methode d'investigation anthropologique, Pobserva
 tion par participation, est analysee et les difficultes qu'elle
 presente sont soulignees. On conclut que, meme si Tattitude
 des anthropologues vis-a-vis la religion est parfois negative, les
 chercheurs dans beaucoup de domaines peuvent beneficier des
 travaux anthropologiques sur la religion.

 Part II*

 THE ORIGIN AND DEVELOPMENT OF RELIGION

 In tune with the spirit of the time, the 19th century anthn>
 pologists were interested in the origin and development of religious
 beliefs and practices. It was assumed that discovering the process
 whereby humans became religious and tracing the stages through
 which religious beliefs and practices went through, would lead to
 a better understanding of the nature of religion. Such an assumption
 might well be true. But by the first quarter of the 20th century
 the conflicting theories of origin were being seriously challenged.
 Today there is agreement in anthropology that none of these

 * The first part of this article was published in Anthropologica, Vol.
 XVIII, no. 2, (1976) pp. 179-213.



 178 JOHN A. SALIBA

 theories can be maintained; they have indeed "become curiosities,
 survivals from anthropology's early history" (Honigmann 1963:
 181; Downs 1973: 296; Schusky 1975: 202; Barnouw 1975: 242;

 Wax 1968: 226). The large majority of anthropologists,25 however,
 have not only abandoned the 19th century theories of religious
 origins; they have discredited and rejected the validity of the quest
 itself. Any theory about the origin of religion is bound to be very
 conjectural and speculative; it would be by nature unverifiable
 (Montagu 1964: 126; Wells 1971: 119; Kottack 1974: 194; CRM
 Books 1971: 296). The search for origins is therefore a futile one.
 It is thus not surprising to find that anthropologists have simply
 lost interest in origins (Harris 1975: 520; Schusky and Culbert
 1973: 153; Haviland 1975: 310). In fact several anthropology text
 books do not discuss these theories at all,26 and others hardly care
 to allude to them.27

 In spite of the critique levelled against the early theories of
 origin, some anthropologists still maintain that a few vague
 generalizations on the origin and evolution of religion can be made
 from the data collected from various types of contemporary
 cultures (Plog and Bates 1976: 234). Thus, for example, Pelto and
 Pelto (1976: 388) remark that religion arises from the practical
 adaptation of the people to their environments. They fail, however,
 to specify the process. The concept of monotheism is taken by
 some to be a relatively late development in human history.28

 Ancestor worship, we are assured, gave rise to ethnic religions
 (Pearson 1974: 269). According to Hunter and Whitten (1976:
 296-297), the cultural remains of our ancestors point to the evolu
 tionary trend from simple belief systems to the complex theologies
 of today's religions. They postulate that "instrumental belief
 systems" (the religion of 'home erectus') preceded "transcendental
 belief systems" (the religion of 'homo sapiens'). Their presentation

 25 There are, of course, several exceptions. See Schusky (1975: 203), and
 Hoebel (1972: 592 ff.).

 26 Among the more typical examples are Mair (1965), Schwartz and
 Ewald (1968), Keesing and Keesing (1971), Beattie (1964), and Beals and
 Hoijer (1971).

 27 Such are the quoted works of Friedl (1976), Pelto and Pelto (1976),
 Holmes (1971), and Anderson (1976).

 28 See Brown (1963: 126) who seems to take this for granted. Fuchs
 (1964: 221) seems to be the only author of a modern textbook who subscribes
 to Wilhelm Schmidt's views on the origin of religion.
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 of this scheme is confusing and contradictory, to say the least.29
 It is probably less convincing than the theories of Frazer and Tylor.

 This limited revival in anthropological interest in the origin
 and development of religion is due largely to the work of two
 sociologists, namely Guy Swanson and Robert Bellah. Their theories
 are described in several textbooks (Stewart 1973: 370; Plog and
 Bates 1976: 235-236; Ember and Ember 1973: 422-426; Kottack
 1974: 193-194; Hunter and Whitten 1976: 297-298; Barnouw 1975:
 268-269). Swanson (1960) accept, in spirit if not in detail, Durk
 heim's position that religion is a symbolic expression of society and
 then goes on to outline the different religions and societies which
 go together. Accepting Durkheim's idea that humans create their
 gods in the image of their own society, Swanson tries to put it to
 the test by studying fifty religions, chosen as representative of

 many different cultures. He concludes that a number of clear
 correlations between religion and society emerge from his work.
 Briefly, he concludes that a belief in ancestral spirits is likely to
 be found where kin groups are important decision making groups;
 that animism is related to societies where the nuclear family is
 the largest kin group; that polytheism is found with social classes
 and occupational specialization; and that monotheism is associated
 with political complexity; that is, a belief in a high god is likely
 to flourish where the political system has three or more levels of
 decision making groups. He also observes that his analysis points
 to a correlation between the intervention of the gods in the moral
 behavior of people and the varying degrees of wealth found within
 the society. Thus, for example, where private ownership is present,
 the gods are linked with social sanctions. Swanson has thus four

 main stages of evolution: ancestor worship, animism, polytheism,
 and monotheism. Each stage is paralleled with a social condition.
 There is a genuine evolutionary relationship between social and
 religious forms. Durkheim's theory that religion is but a reflection,
 an epiphenomenon, of the prevalent social system is taken for
 granted and no attempt is made to show more specifically how
 religious beliefs and practices come into being. To what degree

 29 The sacred in their scheme is identified with the transcendental, the
 profane with the instrumental. Hence it follows that pre-neanderthal man had
 a profane belief system, while Neanderthal man had a sacred one.
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 Swanson relied on selected examples which tend to support his
 hypothesis is not easy to determine. None of the universalistic
 religions, like Buddhism, Christianity and Islam, are considered
 in his treatment.

 Robert Bellah's outline (1970) of the stages of religious
 evolution is, in certain aspects, more ambitious than Swanson's,
 because Bellah concentrates not on specific religions, but rather
 on broad religious trends. He deals with religion rather than with
 religions. Further he incorporates some of the great religions into
 his scheme. Unlike Swanson, he does not restrict his interest to
 the relation of religion to society. In the five stages he draws up
 he considers four main features: a) the symbol system; b) the kind
 of action it generates; c) the form of social organization in which
 particular religious stages are embedded; and d) the implications
 for social action that religious action contains. The five stages are
 labelled 1) primitive, 2) archaic, 3) historic, 4) early modern, and
 5) modern. Bellah, like Swanson, sees a growing complexity of
 forms, as well as growth of freedom, individualism and objec
 tification from the earliest stage to the most recent one. Unlike
 Swanson he does not overemphasize the Durkheimian position that
 religion is but a reflection of the social system. Probably the most
 noteworthy contribution of Bellah's scheme is his inclusion of
 some of the great religions, especially Christianity. His last two
 stages in particular are open to historical verification.

 Both Swanson's and Bellah's schemes reflect a general anthro
 pological trend which insists that religion did not come into being
 out of attempts to explain the world through individual introspection
 and intellectual reflection as Tylor and Frazer maintained (Havi
 land 1975: 313). One must note, however, that there has been a
 slight revival of late in the explanatory side of religion which has
 created some debate on Neo-Tylorianism in contemporary anthro
 pology (Horton 1968; Ross 1971).

 It is also of interest to note that Swanson's and Bellah's
 works are mainly attempts to delineate the evolution of religion
 from the earliest times and not theories purporting to explain how
 religion came into being. There is, however, the underlying
 assumption that religion is man-made, directly or indirectly. The
 views of both scholars are open to the same critique which so



 RELIGION AND ANTHROPOLOGISTS 181

 many anthropologists have levelled at the 19th century theories.
 The evolution of religion is a matter of speculation and curious
 deduction (Hunter and Whitten 1976: 297). While their theories
 may be plausible, they stand beyond verification, subject to being
 displaced by other unprovable hypotheses. Because of this un
 certainty, it is legitimate to ask whether the search for origins and
 for the early stages and development of religion will help towards
 understanding the many religions of mankind (Brown 1963: 119).

 THE FUNCTIONS OF RELIGION

 Anthropologists have, to a large extent, given up efforts to
 find out how religion came into being and how it developed in
 early human times; they have directed their efforts instead to
 understanding its functions (Taylor 1973: 397). The influence of
 Malinowski and Radcliffe-Brown in this respect is still over
 whelming. Malinowski's concern was with the needs which religion,
 consciously or not, satisfies, while Radcliffe-Brown's concentration
 was on the relation between religion and the rest of culture.
 Generally speaking, anthropologists see five major functions, or
 needs, which religion serves, namely, explanatory, emotional,
 social, validating, and adaptive.30

 Explanatory functions

 Religion offers explanations, interpretations, and rational
 izations of the many facets of human existence. It satisfies the
 cognitive and intellectual needs of human beings by giving sure and
 definite answers (Keesing and Keesing 1971: 303; Swartz and
 Jordan 1976: 670; Richards 1972: 249; Schusky and Culbert 1973:
 151; Bohannan 1963: 331; Taylor 1973: 397). It accounts for the
 inexplicable and provides solutions to those matters which humans
 do not quite have within their grasp (Beattie 1964: 205; Holmes
 1971: 312). Religion acts as a problem solver ? it unravels those
 issues which are not, or cannot be, elucidated by any other means.
 Illness, death, accidents, disasters, and all kinds of evil are explained

 30 Since the functional approach has been applied also to the study of
 myth and ritual, anthropologists tend to be repetitive when outlining the
 functions of religion in general.
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 by religious beliefs (Maranda 1972: 264; Schwartz and Ewald
 1968: 367; Aceves 1974: 223-224; Plog and Bates 1976: 237; Downs
 1973: 306; Brown 1963: 133; Crump 1973: 121; Honigmann 1963:
 45-46; Spradley and McCurdy 1975: 424). Religion furnishes an
 organized picture of the universe and man's relation to it.31 Reli
 gious beliefs provide value systems and give meaning and coherence
 to human experiences (Hammond 1971: 258; Hunter and Whitten
 1976: 295; Haviland 1975: 308; Spradley and McCurdy 1975: 426;
 Plog and Bates 1976: 237). "A religion," writes Lienhardt (1966:
 134), "provides a distinctive pattern of experience, a map of the
 psyche and the world which, for believers, is held to represent the
 situation of man in true proportion and scale."

 Emotional functions

 The most common psychological functions assigned to religion
 are emotional. Many anthropologists affirm that religion, by giving
 the person identity, security and courage, reduces, relieves and
 allays anxiety, fear, tension and stress (Richards 1972: 274;
 Gropper 1969: 82; Harris 1975: 524; Kottack 1974: 194; Keesing
 and Keesing 1971: 303; Honigmann 1963: 49; Pearson 1974: 279;
 Beals and Hoijer 1971: 465; Beattie 1964: 205; Bohannan 1963:
 331). Besides, religious beliefs and practices help the individual
 cope with life, especially with the unknown and uncontrollable
 aspects of human living (Friedl 1976: 270; Aceves 1974: 223-224).
 Because religious beliefs dispel the uncertainties and incongruities
 of life, especially those relating to death and the unknown, humans
 have comfort and confidence when facing the difficulties they
 encounter (Swartz and Jordan 1976: 670; Wells 1971: 119-120;
 Stewart 1973: 344; Crump 1973: 127; CRM Books 1971: 292).
 Religion has thus been allotted the positive psychological function
 of emotional integration (Hunter and Whitten 1976: 304-305).

 Social functions

 Following Durkheim, a majority of contemporary anthro
 pologists concur that religious beliefs and practices are instrumental

 31 Beals and Hoijer (1971, p. 465) think that this is the primary function
 of religion. Cf. also Gropper (1969, p. 82) and Hoebel (1972: 563 ff.).
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 in maintaining, if not creating, social solidarity (Swartz and Jordan
 1976: 675; Kottack 1974: 194; Beals and Hoijer 1971: 468; Plog
 and Bates 1976: 238). Religion is a force of integration, a unifying
 bond, binding and cementing together the members of a particular
 group (Gropper 1969: 82; Kessler 1974: 144; Wells 1971: 119;
 Hunter and Whitten 1976: 304-305; Taylor 1973: 398; Richards
 1972: 274; Aceves 1974: 223-224; Titiev 1963: 535). Social stability
 is often sustained by religious beliefs and rituals, which tend to

 minimize conflict and promote social control (Plog and Bates
 1976: 238; Crump 1971: 127; Titiev 1963: 524; Haviland 1975:
 308; Schwartz and Ewald 1968: 373). Religion also plays a part in
 the socialization process. It is an instrument for accepting attitudes
 and activities which are not necessarily learned from experience,
 and a device for preserving knowledge (Plog and Bates 1976: 238;
 Beals and Hoijer 1971: 468).

 Validating functions

 Another function of religion, closely linked with the social
 functions, is that of validating cultural values. Religious beliefs
 and practices support, at times with sanctions, the basic institutions,
 values, and aspirations of a society (Keesing and Keesing 1971:
 303-304; Taylor 1973: 398; Holmes 1971: 317). More precisely,
 religion inculcates social and ethical values; it justifies, enforces
 and implements a people's ideological assumptions and the way of
 life of a group (Richards 1972: 274; Gropper 1969: 82; Schusky
 and Culbert 1973: 151; Beals and Hoijer 1971: 468).

 Adaptive functions

 More recently, several anthropologists have emphasized the
 adaptive functions of religious beliefs and rituals. That religion
 is related to the environment does not require much proof; ex
 pressions of belief systems are made in materials locally available
 (Kessler 1974: 145). But the relation between religion and the
 environment is more instrumental. Through religious beliefs and
 practices humans have been able to adjust and utilize the environ
 ment for their needs. Such beliefs and activities have "real effects
 in the extraction of energies and materials or defence of a culture"
 (Anderson 1976: 290). In other words, they are not merely sym
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 bolic; they can also bring about or create concrete effects on the
 way of life of a particular people. Religious rituals may thus have
 ecologically relevant results (Kottack 1974: 199). Some anthro
 pologists have called religion "a tool for survival" (CRM Books
 1971: 297). One of the leading proponents of this view is Marvin

 Harris (1975: 548) who points out that "even beliefs and rituals
 that appear to be irrational, whimsical, and maladaptive often
 possess important positive functions and are explicable in terms
 of recurrent adaptive processes." Probably the best example of
 such adaptation is the case of India's sacred cow. Harris (1966)
 argues that the taboo against cow slaughter in Hindu India is
 beneficial to the Indian ecosystem. The religious doctrine of
 ahimsa, therefore, has contributed to the basic agricultural and
 other economic needs of the Indian subcontinent.32

 Another instance of religion's adaptive function is provided
 by Rappaport in his study of the Tsembago of New Guinea (1967).
 The main focus of his work is the ecological significance of their
 ceremonial slaughter of pigs. He concludes that such rituals, though
 apparently wasteful, are means of regulating the relationships of
 people to their habitat and to groups with which they are in
 contact (Anderson 1976: 292-293; Kottack 1974: 201-203).

 Divination, the ritual waste of yams, and revitalization
 movements have all been examined for their adaptive functions
 (Anderson 1976: 290-291; Plog and Bates 1976: 240; Kottack 1974:
 198). Kottack has suggested that Australian totemism, which has
 usually been seen as a way of maintaining social solidarity, might
 have aided the Australian aborigine population in adapting to
 their material environment. Taboos against killing certain animals
 might have protected some species which would have otherwise
 died out, while ceremonial rituals controlled their increase (1974:
 196).

 As a rule, therefore, anthropological works stress the positive
 fulfillment of human needs achieved by religious beliefs and
 rituals. A few dissident voices point out that concepts of the super

 32 Harris's view is accepted by Kottack (1974: 196-198); Kessler (1974:
 151); Ember and Ember (1973: 436-437); Schusky (1975: 140-141); and Plog
 and Bates (1976: 242). None of the surveyed books explicitly reject his view
 which is still a subject of debate in anthropological circles.
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 natural have increased human anxieties rather than alleviated
 them. Religion, some note, can also create conflicts; it can cause
 disintegration, especially in pluralistic societies (Pearson 1974:
 279; Stewart 1973: 344; Richards 1972: 276-278; Harris 1975: 514).

 RELIGION AND SOCIETY

 Following the lead of Durkheim and Radcliffe-Brown, anthro
 pologists have studied in depth the relations between religion and
 the rest of culture. Known as the structural/functional approach,
 this method is still common in anthropological studies of religion
 (Malefijt 1968: 290-328). Radcliffe-Brown had opposed Mal
 inowski's functionalism because the latter argued that rituals
 tended to allay anxiety. Radcliffe-Brown insisted that the expla
 nation of religious rites shoud be found on the sociological level.
 Negative and positive rituals existed side by side because they are
 part of the mechanism which maintains society in existence. Today
 most anthropologists see the views of Malinowski and Radcliffe
 Brown as compatible, and textbooks describe with approval both
 the functions which religion fulfills and its relations with social
 life in general (Hunter and Whitten 1976: 312-313).

 In general terms it is stated that religion reflects the unique
 culture and experience of each society (CRM Books 1971: 292).
 Particularly in primitive cultures, religion and society are so inter
 twined that they cannot be easily separated. Hence to distinguish
 religion, say, from politics and economics, would be somewhat
 artificial (Kessler 1974: 145; Bock 1974: 326; Titiev 1963: 502).

 Many of Swanson's correlations between religion and society
 referred to above, find acceptance in current anthropological
 thought (Plog and Bates 1976: 235-236). Religious beliefs and
 practices are associated with particular kinds and levels of social
 structure. Anthony Wallace has outlined a fourfold classification
 of religious systems, namely, individualistic cults, shamanistic cults,
 communal cults, and ecclesiastical cults. They are found existing
 in uniformity with certain types of social organization (1966: 86
 88).33 Thus the supernatural order is to some extent modelled on

 33 Wallace's scheme is adopted by Harris (1975: 522-523).
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 human social relationships (Keesing and Keesing 1971: 308).
 There is remarkable correspondence between the government of
 the universe and that of human society, between the structure of
 the world of the gods and the world of man (Bock 1974: 315 and
 343; Ember and Ember 1973: 425-425). Religious beliefs and values
 can be deeply embedded in the social structure, as the caste
 system in Indian would seem to indicate (Collins 1975: 351-352;
 Friedl 1976: 275-276; Hunter and Whitten 1976: 343-344; Mair
 1965: 55-56). Even beliefs in an afterlife may be patterned on the

 way society is constructed and conceived (Schwartz and Ewald
 1968: 349 ff.). Harris (1975: 554-556) goes as far as to interpret
 revitalistic movements as a dramatic example of how closely
 related are religion and social conditions.

 There is also a close relation between religion, politics,
 and economics. Belief in a high god is associated with social and
 political complexity. The nature of the deity may reflect the
 economic level of a culture (Otterbein 1972: 96; Holmes 1971:
 317-318; Montagu 1964: 123).34 Thus, in those societies where a
 chief has priestly functions, sacred and political power are usually
 equated (Titiev 1963: 510). The rise of specialized religious
 practioners is linked with the increase in economic and political
 specialization (Schwartz and Ewald 1968: 364). Economic surplus
 led the way to all kinds of specialists who now no longer need
 to work directly for food production and/or distribution (Pearson
 1974: 261; Beals and Hoijer 1971: 450).

 The most common distinction between the various types of
 religious practitioners is that between shamans and priests. The
 activities and statuses of both these religious specialists fit into
 different social structures. Priests, who are qualified to act in a
 religious capacity by the office they hold after a period of training,
 are found in relatively advanced agricultural societies. The organi
 zation of the priesthood, often consisting of a bureaucratized
 hierarchy, is common in highly structured and socially stratified
 societies. Shamans are more individualistic religious specialists
 who receive their power and ability directly from the supernatural.
 They belong to no organized religious group, propagate no

 34 The only dissenting view seems to be that of Fuchs (1964) who still
 follows Wilhelm Schmidt's theory.
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 explicit, party-line theology, and usually practice their healing
 skills as individuals and not as representatives of a priestly
 authority. They flourish in hunting, fishing and gathering societies.
 They represent the simplest expression of social differentiation.
 While the notions of priest and shaman depicted here are ideal
 concepts, leaving room open for some overlapping in both role
 and function, there seems to be little debate in anthropology about
 the basic relationships between these two religious specialists and
 the societies of which they are members (Wells 1971: 123-125;
 Taylor 1973: 395-397; Collins 1975: 422-426; Gropper 1969: 84;
 Kessler 1974: 146-147; Schusky and Culbert 1973: 147; Downs
 1973: 303-306; Jacobs 1964: 280-282; Beals and Hoijer 1971: 450
 457).

 It is, however, still a debated issue in anthropology to what
 degree do social conditions determine the belief system. The
 tendency to accept Durkheim's view, that religion is but a symbol
 of society, is sometimes mitigated by the observation that religion
 itself leaves an impact on all other aspects of a culture. Religion
 is therefore not a mere passive reflection of the rest of culture.

 On the contrary, religious beliefs and rites can often play a leading
 role in social change, dictating the course of cultural evolution and
 revolution. Religious movements in particular can be a driving
 force of change (Kottack 1974: 195; Harris 1975: 548; Schwartz
 and Ewald 1968: 347), or a process of cultural revitalization.35
 Keesing and Keesing (1971: 310) reflect that even after having
 observed all the parallels and resemblances between religion and
 the rest of culture, one cannot legitimately argue that religion is
 nothing more than a projection of social life. Religion is not simply
 an epiphenomenon of social life (Bohannan 1963: 338).

 Though it is still well entrenched in anthropology, the
 functional approach is not immune from critique. It tends to be
 very repetitive and is frequently too far removed from the every
 day attitudes and values of the believers themselves. Brown (1963:
 133) is, therefore, somewhat optimistic when she asserts that "the
 religion of any people is best understood in terms of its functions,

 35 This is Wallace's view (1966). Several anthropologists, in particular
 Hunter and Whitten (1976: 304-305); Friedl (1976: 386); Ember and Ember
 (1973: 437-439), and Plog and Bates (1976: 239-240) have made use of it.
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 i.e., what it means to and does for its adherents, and the part it
 plays in the total life of the community. The statement that the
 function explain why people believe, why they prefer to adhere
 to some religious meanings and practices rather than to others,
 is not a self-evident proposition (Swartz and Jordan 1976: 670).
 Believers do not, as a rule, conceive of their religion in terms of
 the psychological and sociological needs it helps them satisfy, nor
 in terms of the relations their beliefs have to their own society.
 In fact the functional/structural approach which regards religion
 simply as a device for interpreting a social system has one serious
 disadvantage; namely, it would all but empty religion of the
 meaning it has for the participants (Wax 1968: 235). Aceves's
 remark on the functional approach is incisive and to the point.
 "This approach," he writes (1974: 223), "is somewhat simplistic
 and outmoded, but it does provide a framework upon which we
 can build a discussion of what religious beliefs do."

 THE STUDY OF RELIGION

 The abandonment of the evolutionary approach to religion
 and the partial bankruptcy of the functional method have de
 celerated the progress in anthropological studies of religion. Many
 students of religion seem to realize that there are many more
 questions to ask about religion besides the needs it satisfies and
 the relations it has with the rest of culture (Mair 1965: 198). The
 interest in religion as a symbolic and intellectual system has thus
 been increasing over the last two decades. Such studies, however,
 as Schusky has rightly observed (1975: 182), have been hampered
 by the fact that anthropological theory about religion is probably
 the least developed. His complaint (p. 202) that little attention has
 been given to the study of religion by 20th century anthropologists
 may not be subscribed to by all his peers, but it certainly contains
 a grain of truth. Even in the recent development of the structural
 method, myth and ritual have been the subject of intensive
 research, but religion itself has almost been passed by unnoticed.
 The textbooks of the last fifteen years give ample evidence that
 the functional interpretation is, by and large, still the dominant
 theory in the anthropological understanding of religion.
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 Difficulties in studying and understanding religion

 Some anthropologists have been able to specify the area a
 student seeks to study when he approaches religious data.
 Lienhardt (1962: 128), for one, thinks that the main interest lies
 "in the nature of belief and knowledge, and of the symbolic
 action and expression in specific social contexts," Swartz and
 Jordan (1976: 646), emphasizing the fact that religion is part of
 culture and can only be understood as such, maintain that an
 anthropologist "wants to know how shared understandings about
 religion are related to other shared understandings and how religious
 statuses are related to other understandings and statuses." There is
 a further interest in the relation between personality and religious
 beliefs. Many anthropologists stand squarely and solely within the
 functional framework. Others suggest that the first area of
 study should be how people view the world and organize their
 experience (Wax 1968: 235).36

 From these somewhat divergent opinions on what is the area
 of religious study one can perhaps understand why anthropological
 theory of religion has lagged behind most other areas of culture.
 Schusky (1975: 182) thinks that this is so because much of religious
 behavior is based on emotions and hence is not constant and
 regular as are other forms of behavior. His reasoning seems
 erroneous on two counts. First of all, religion is not the only area
 of human life where the emotions play an important role; kinship
 and politics being typical examples. Secondly, even emotions can
 be, and often are, standardized and institutionalized. That religion
 offers unique problems to the student is admitted by several anthro
 pologists. Normative beliefs are not easily expressed and far from
 readily grasped by outsiders (Gropper 1969: 86). The religious
 beliefs of an alien culture are always the most difficult aspect of
 their lives (Swartz and Jordan 1976: 646; Hunter and Whitten 1976:
 302; Birket-Smith 1965: 337). Misunderstandings are, therefore,
 more likely and more frequently to abound in religious matters
 than in any other aspect of a culture (Bohannan 1963: 339). It is

 36 Crump (1973: 117), in a rather muddled paragraph, might have had
 the same idea in mind.
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 hard for a student, as Ember and Ember point out (1973: 417;
 Middleton 1970: 500), to agree whether a particular custom in
 our own society is religious or not; it may even be harder to do
 so with many customs of primitive societies where religious
 institutions are more closely related to the rest of culture than
 they are in Western civilization (Friedl 1976: 264). Ethnocentricity
 is also an obstacle to any scholar who is limited by his own beliefs
 or preconceptions about religion (Friedl 1976: 268). People may
 also find it hard to confide their innermost beliefs and experiences
 to outsiders. Further, unlike most areas of culture, religious
 beliefs and rites are directed to non-empirical realities which
 cannot themselves be studied directly (Titiev 1963: 506; Mair 1965:
 186).

 Granted this awareness of specific difficulties in the
 understanding of religion, it is strange that anthropologists have
 not yet developed a theory and method which are more appropriate
 to the understanding of religious beliefs and practices. It is even

 more perplexing to note that several anthropologists assume that
 the same or similar theory and/or method can be applied to all
 areas of anthropological research including religion (Schusky
 1975: 202 ff.; Schwartz and Ewald 1968: 346; Bohannan 1963:
 330-331 & 338).

 ANTHROPOLOGICAL THEORY

 Anthropologists have in the past created many conceptual
 tools for analyzing, classifying and interpreting religious phenomena.
 The early anthropologists made up a whole list of terms under
 which religious beliefs and rituals were neatly labeled. Animatism,
 animism, mana and totemism are among the more well-known
 terms found explained in most current textbooks. In the past
 anthropologists vied with one another as to what "religion,"
 animatism, etc., was the most primitive, that is, the most simple
 and ancient, in the evolution of mankind. These terms and the
 ideas they conveyed became part and parcel of anthropological
 jargon. Few of the contemporary anthropological textbooks have
 overcome this early influence and shed the use of these concepts
 with the erroneous meaning they so often convey. Animatism,
 the preanimistic stage concocted by Marett (1909) denotes "an im
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 personal, supernatural power of force that can be associated with
 animate or inanimate objects or persons or places" (Stewart 1973:
 463). Or it could be looked at as the "doctrine that certain objects
 or natural phenomena that we consider inanimate are themselves
 capable of sentiment action and movement" (Beals and Hoijer
 1971: 442). Animatism is always linked with the supernatural
 (Ember and Ember 1973: 421; Wells 1971: 121). Pearson (1974:
 244) does not throw much light on its meaning when he affirms
 that the concept "is quite close in many ways to modern science."
 The term, as Richards (1972: 257) observes, is so similar to animism
 that it has plagued generations of students.

 Marett had based his formulation of animatism as the earliest
 stage of religious consciousness on the concept of mana which
 Codrington (1891)37 had described in his work on the Melanesians
 and which Marett and Durkheim made popular. Mana has, since
 then, become a household word in anthropology textbooks. It is
 usually described as a kind of force, an impersonal, undifferentiated,
 supernatural power (Friedl 1976: 309; Swartz and Jordan 1976:
 663). It is really amazing how many textbooks have accepted
 Marett's idea that mana is similar or analogous to electricity (CRM
 Books 1971: 293; Brown 1963: 123; Taylor 1973: 391; Barnouw
 1975: 244; Spradley and McCurdy 1975: 435-436; Plog and Bates
 1976: 228-229; Downs 1973: 298; Richards 1972: 258; Pearson
 1974: 245; Barnouw and Hermanson 1972: 51; Kottack 1974: 185;
 Schusky and Culbert 1973: 142). Harris's (1975: 518) interpretation
 goes even farther. He maintains that certain attitudes in Western
 society towards electricity, gravity and atomic energy "may be
 considered as manifestations of a belief in mana." Mana, however,
 as Codrington himself realized, is always linked with some person
 who controls and directs it and it seems to be more related to
 "virtue, prestige, authority, good fortune, influence, sanctity and
 luck" (Haviland 1975: 312).38 Hammond (1971: 282) is probably
 close to its meaning when he relates the concept to "baraka" or

 37 The word "mana" was not brought into the English language by
 Malinowski after his studies in the Trobriand Islands as Stewart confidently
 asserts (1973: 346).

 38 See Codrington's own description of the word (1891: 119 ff.). Some
 change has undergone in the usage of the word "mana" as several textbooks
 seem to indicate; cf. Wax 1968: 236-237; Pearson 1974: 245-246; Montagu
 1964: 126-127.
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 holiness among the North African Muslims and to the Christian
 veneration of saints. Some light may be shed on the notion if it is
 compared to the Christian idea of "grace" (Evans-Pritchard 1965:
 110).

 Tylor's influence on the anthropology of religion lingers most
 decisively in the anthropological usage of the term animism.39
 Animism is described as "the belief that objects, (including people),
 in the concretely perceivable world have a nonconcrete spiritual
 element" (Hunter and Whitten 1976: 302). Or more simply, in
 Tylor's words, as "the belief in Spiritual Beings" (1958, vol. 2,
 8-9).40 Some anthropologists still look favorably on his theory that
 animism is the simplest and most ancient religion of mankind and
 consider it to be "highly plausible" or to enjoy "a high degree of
 probability" (Stewart 1973: 345; Hoebel 1972: 576; Schusky ari
 Culbert 1973: 152).

 Most of these terms are described in anthropological textbooks
 with little or no critical evaluation. The reader is likely to conclude
 that they are still viable and useful concepts for understanding
 religious beliefs and practices. The plain fact, however, is that they
 are not. The textbook material tends to be somewhat contradictory
 here. For while accepting the above mentioned concepts as religious,
 they seem to reject the religious meaning once ascribed to "totem
 ism." Totemism, in fact, receives mention either in relation to social
 groups (Harris 1975: 534-535; Mair 1965: 192; Schwartz and Ewald
 1968: 392-394; Lienhardt 1966: 145; Richards 1972: 276-277), or
 to its symbolic features (Beals and Hoijer 1971: 467; Schusky 1975:
 76; Hoebel 1972: 629-630; Plog and Bates 1976: 239). One hastens
 to agree with Crump (1973: 110) tha the history of totemism in
 anthropological studies is very confusing. No wonder so many
 anthropologists refrain to include it in their chapter on religion.
 One might also add that this confusion overflows to all other
 categories, like animism and animatism, which early anthro
 pologists invented to classify religions and to determine their stage
 in the grand evolutionary scheme. Anthropologists appear, under

 39 The word itself was not invented by Tylor, as he himself admits; cf.
 1958, vol. 1: 9 (footnote 1).

 40 The dependence of contemporary anthropologists on Tylor's definition
 is still fairly obvious; cf. Anderson 1976: 294; Beals and Hoijer 1971: 442;
 Swartz and Jordan 1976: 664.
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 the influence of Levi-Strauss (1966: 15-32) to have abandoned
 the "totemic illusion," but they still suffer from the "animistic
 illusion" and the like. About fifty years ago Robert Lowie (1952:
 172) referred to such concepts as "animism," "animatism," and
 the like, as "meaningless catchwords." Contemporary anthro
 pologists have, in their textbooks, not yet been able to break loose
 from these slogans and consequently from the misunderstandings
 they lead us into.

 World View

 Many anthropologists have been aware that the early anthro
 pological concepts of religion are at best imperfect and un
 satisfactory tools to study religious beliefs and rituals. Probably
 the most successful notion used to replace them is the idea of
 world view. Developed originally by Robert Redfield, several
 anthropological texts have used it effectively to describe the beliefs
 and values of primitive societies. World view or ideology is a
 concept which includes what is normally labelled under "religion,"
 but is much broader in content. Several textbooks have chapters
 both on "religion," and "world view" (Spradley and McCurdy
 1975; Hoebel 1972), but the two concepts overlap.

 World view refers to the basic outlook towards life which
 most people in a particular society hold in common (Friedl 1976:
 138 & 153). In includes the native's point of view, the values,
 attitudes, and moral principles which are implicitly or explicitly
 adhered to. Under world view are listed cosmology, the relations
 man has towards the rest of the universe, and ideas or assumptions
 about the human personality and human relations. In other words
 a people's world view will contain statements about the nature of
 the world, the nature of man and the place he has in the universe
 (Taylor 1973: 421; Jacobs 1964: 366). "The cognitive view of life
 and the total environment which an individual holds or which is
 characteristic of the members of a society is the world view or
 ideology" (Hoebel 1972: 542). By the concept of world view the
 anthropologist attempts to discover and describe the way "a people
 characteristically look upon the universe" (Spradley and McCurdy
 1976: 465). The concept of world view, though an obvious Western
 idea, depicts expressively the component elements of the indigenous
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 approach to life and its problems. It conveys a kind of native
 philosophy of life. The world view of a people can be presented
 as the organizing principle of the "bewildering chaos of experience"
 (Hoebel 1972: 541) ? a position based on Levi-Strauss's view of
 myth as a resolver of contradictions.

 The anthropologist who uses the concept of world view
 assumes that the native's view of life is structured; that all the
 attitudes, values and beliefs form an organized whole, or an
 integrated system (Hoebel 1972: 542; Keesing and Keesing 1971:
 315). Religion is thus studied as a belief system (Bock 1974: 344
 346). In other words it is assumed that religious phenomena have
 an underlying pattern or structure (Middleton 1970: 500). This is
 a basic assumption of cognitive anthropology. While the individual
 components of a world view may be the native way of looking at
 reality, the assembling of these components, the drawing up of
 the structure, is the anthropologist's work. Spradley and McCurdy
 (1975: 465; Anderson 1976: 280; Bock 1974: 309) assure us that
 "a particular world view cannot usually be stated or formulated
 with precision by the people." This may be correct, but one must
 also bear in mind that anthropologists themselves have had
 difficulty expressing primitive world views accurately.

 By studying religious beliefs and practices under the category
 of world view the scholar should be able to see religion as a
 system in itself; that is, as a unified structure which can make
 sense on its own without constant reference to social institutions
 and without analysis of the functions religious statements and rites
 might satisfy (Middleton 1970: 507). Since the concepts of ideology,
 world view and system include both supernatural and natural
 elements, the student can describe a world view without necessarily
 making the distinction himself. He could thus rely more on the
 distinctions, categories and classificatory notions the indigenous
 people use. The student has in this way a better chance of achieving
 an objective perspective of the society he is studying.

 METHOD AND TECHNIQUE
 One of the greatest contributions of anthropology to the study

 of mankind has been the fieldwork approach. This procedure
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 implies that the scholar is trained to make his or her abode among
 the people under study, to assimilate part of their culture and
 life-style, and to elicit direct information about their culture. Two
 general problems face the fieldworker: i) one must determine what
 exactly are the goals of the study. The researcher must decide
 whether the end result is to be a description of the native's point
 of view, or a scientific analysis in pre-established concepts com
 monly accepted in the Western academic world. This problem
 has been articulated in terms of the emic and the etic viewpoints;
 ii) one must apply the method of participant-observation in the
 study of religious beliefs and practices which are foreign to one's
 way of thinking, believing and acting.

 Etic and Emic

 One of the contemporary debates regarding method has
 centered around the issue whether the anthropologist should look
 at his data from an etic or an emic viewpoint. Briefly, the etic
 approach analyses a culture with notions developed and tested
 within the Western tradition. Terms like animism and the like are
 a good illustration of this methodology, for these categories are
 an obvious importation from the academic background of the
 anthropologist and have no direct basis in the way many non
 literate people conceive of their beliefs. Functional studies typify
 the etic standpoint since the concepts used to understand and
 explain religious beliefs and practices are, more often than not,
 foreign to the native's world view. The anthropologist who adopts
 the etic outlook is interested in interpreting the data with little
 regard to the understanding which people have about what they
 are doing and thinking (Swartz and Jordan 1976: 618). This
 method has also been labeled the analytical perspective, that is,
 the scientific viewpoint of the outside observer (Hunter and Whitten
 1976: 20).

 The emic position, employed by ethnoscientists and cognitive
 anthropologists, attempts to understand a culture or a religion
 from the native's own point of view (Plog and Bates 1976: 30). In
 studying other peoples, therefore, the anthropologists endeavor to
 sketch the way they envisage the world they live in. The very
 categories of the indigeneous people are chosen as the principles
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 for organizing the data (Swartz and Jordan 1976: 618). Hence the
 emic approach represents the folk perspective, the viewpoint of
 the observed rather than that of the observer (Hunter and Whitten
 1976: 20). Ethnoscientists claim that to describe the structure of
 a people's own conceptual world by using Western labels like
 politics, economics and religion can be worse than misleading
 (Keesing and Keesing 1971: 320).41

 Both the etic and the emic views may have their uses (Plog
 and Bates 1976: 30), but it is doubtful whether the analytic, etic
 outlook can make much headway by itself. Friedl (1976: 138)
 has remarked that the world view can only be perceived correctly
 from the insider's perspective. This would imply that religious
 concepts and ideas can be understood more faithfully in the frame
 work of a particular people's categories of thought. This is a
 difficult task. Hunter and Whitten (1976: 306) are right on the
 mark when they observe that one of the difficulties in applying
 the emic approach to religion is "lack of shared perceptions or
 perspectives among the people we are studying." This raises the
 issue whether an anthropologist without any religious belief of
 his own will be hampered in his study of religion.42

 This problem is further aggravated by the technique which
 anthropologists have developed from their field experiences,
 namely, the method of participant observation. The importance
 of such an approach is now being recognized by scholars in other
 fields. Ninian Smart (1976: 614), a historian of religions, writes:

 The matter of coming to understand the inner side of a religion
 involves a dialectic between participant observation and dialogical (inter
 personal) relationship with the adherents of the other faith. Con
 sequently, the study of religion has strong similarities to, and indeed
 overlaps with, anthropology.

 Participation in religious beliefs and rituals is certainly not easy
 and may not come naturally to a researcher. It may require no
 special effort on the part of the student to attend religious rites
 and to conform outwardly to the behavior of the believers. But
 this is outward, superficial participation. It lacks the essential

 41 Bock (1974) avoids even labeling chapters with such titles as "Politics,"
 "Kinship," etc.

 42 I have discussed this problem elsewhere; cf. Saliba, 1976: 144 ff.
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 quality which the adherents of a particular religion have. The
 feelings and rationale often associated with attendance at public
 rites are unique to the believer, and no unbeliever can possibly
 share them. The same can be said about sharing religious beliefs.
 Sympathetic understanding, though necessary, is no substitute for
 actual sharing. The anthropologist who has no beliefs of his own
 would not even be able to find common grounds of belief with
 the people whose religion he is studying. Not many anthro
 pological textbooks give any indication that anthropologists are
 aware of the problem. Hunter and Whitten (1976: 301) again touch
 on the core of the problem when they expound on the difficulty
 inherent in participant observation. They write:

 For that matter, anthropologists, as a specialized subgroup of our
 society, have their own specific beliefs that they learn as part of their
 training. One of them is that they should enter fully into the lives of
 the people they study, using the technique of participant observation.
 It is thought that this task should be accomplished to the point where
 anthropologists come to see and understand the world in the manner
 of the people they are studying. However, very few (if any) anthro
 pologists claim to have achieved this perspective, and the goal remains
 the ideal rather than an accomplished fact. Precisely because cultures
 are such complex systems of belief and behavior, it is doubtful that any
 anthropologist will ever be able to enter into every aspect of another
 society's way of life. Thus anthropologists usually settle for partial
 understanding of fragments of the belief systems of the people they are
 studying.

 Participant observation seems to imply some involvement,
 that is, a recognition that there is an element of truth or reality
 in the religion under study, no matter how bizarre and incredulous
 the rites and beliefs might be. Middle-ton (1970: 502), however,
 asserts than an involved person would have difficulty recognizing
 that a belief which one holds to be true may have a social function
 quite apart from its religious one. This may be the case, but
 understanding a social function of a religious belief or ritual
 does not necessarily imply understanding the religion itself. The
 participant observer whose main interest in a religion is its social
 functions may do an admirable job at observation, but could
 hardly be called a participant. For real participation in religious
 matters by believers either ignores the sociological functions or
 places them secondary in importance. Middleton would have
 clarified the issue had he explained how a scholar could assent
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 to a faith without believing it. His further statement that the
 fieldworker can accept the "as if" attitude or criterion is equally
 taken for granted (Aceves 1974: 218). What does attending and
 participating in a religious rite with the mental outlook of one
 who acts as if one believes mean? The genuine participant perceives
 his own religion with a set of inner feelings, attitudes and
 convictions which are not a mask for the occasion. The method
 of participant observation implies that the scholar has to adopt
 some of the inner experience of the believing participant. The only
 way out of this impasse is to state, as Middleton does, that religious
 phenomena are, from an anthropological viewpoint, symbolic
 representations of social relations. In other words, social relations
 are symbolized in ritual or religious terms. This position, however,
 would in no way be close to the participant's point of view. Besides
 it seems to deny that the core of religious beliefs and rituals is
 some kind of experience which is sui generis. The anthropological
 tendency to see in religion nothing else but a symbolization of
 social behavior leads directly to the charge of reductionism.

 Religious Experience

 The above discussion may show why anthropologists have been
 rather reluctant to study and discuss religious experience. In fact
 textbooks either omit mentioning such an experience,43 or else
 indirectly deny it (Plog and Bates 1976: 238; Downs 1973: 293-294;
 Bock 1974: 319; Harris 1975: 525). Those who refer to religious
 experience identify it with the experience of the supernatural, or
 with the feeling of awe or of the sacred, or with the emotional
 state of the participant that goes beyond ordinary experience
 (Jacobs 1964: 288; Holmes 1971: 316; Schusky and Culbert 1973:
 147; Pearson 1974: 257; Harris 1975: 514-520; Downs 1973: 309;

 Hunter and Whitten 1976: 311; Spradley and McCurdy 1975: 426).
 Visions, especially those of shamans, are frequently taken as
 examples of religious experience. Anthropologists differ in their
 interpretations of the shaman's experience, but most seem to prefer
 a rather negative explanation: the shaman's experience is indicative
 of suggestibility, or of emotional instability, or of hallucinatory

 43 Examples of such neglect are Anderson (1976), Titiev (1963) and Beals
 and Hoijer (1971).
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 conditions (Harris 1975: 527; Hoebel 1973: 585; Barnouw 1975:
 247-249). Others give a more positive explanation and see it as an
 experience of cognitive and emotional reintegration (Hunter and

 Whitten 1976: 310). No anthropologist seems to have tried to
 analyze the experience at any depth.44 The reader of anthro
 pological textbooks could easily be left with the impression that
 anthropologists are not at home with the concept and are not
 aware of the state of consciousness the experience implies.

 ANTHROPOLOGICAL ATTITUDES

 The anthropologist who prepares for his field experience in
 an alien culture requires some intellectual and emotional training
 in order to be able to understand and interpret the phenomena
 he is studying. The difficulties encountered on the field are not
 easily overcome. For many beliefs will appear foolish and im
 practical; religious rites may at times appear ludicrous; and magical
 attitudes often leave an aura of irrationality (Swartz and Jordan
 1976: 646; Downs 1973: 297; Otterbein 1972: 105). The average
 anthropologist does not believe that the supernatural powers are
 at work in shamanistic curing rites (Swartz and Jordan, 1976: 659).
 Sometimes one wonders whether the average anthropologist believes
 in anything at all.

 Such attitudes may so affect the scholar's frame of mind that
 objectivity and impartiality may be seriously hampered. Con
 sequently, the anthropologist must develop a mental attitude which
 will enable him to observe, study and interpret all religious
 phenomena without letting his own position on religion influence
 the outcome of his work and distort his conclusions. The anthro
 pologist is first trained to accept human belief as a matter of fact.
 The ability to believe is a trait of human nature and one can
 approach all religious behavior as an expression of what humans
 can do (Downs 1973: 297). Besides the anthropologist is aware

 44 Most anthropologists are not interested in the varieties of religious
 experience in the same way than pioneers like William James were. In general,
 psychological works related to religious experience are neglected and the
 reader of most anthropological textbooks is left with the impression that this
 area of investigation is not an anthropological concern.
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 that religious beliefs and rituals are important and meaningful to
 the believers and they may also have some practical uses (Hunter
 and Whitten 1976: 295; Otterbein 1972: 105). Consequently, the
 anthropologist is trained to respect the sincerity of the believers
 (Downs 1973: 294). He maintains his objective stance as a scholar
 by remembering that his task is not to search for truth or false
 hood in the religious beliefs and practices of the world (Downs
 1973: 310). In other words, the issue of the metaphysical reality
 of supernatural beings is a problem for philosophers and theologians
 and not for anthropologists. For the latter scholars, whether gods,
 for instance, really exist outside the human consciousness or not,
 is finally irrelevant (Aceves 1974: 218; Lienhardt 1966: 147). The
 anthropologist's objectivity consists in trying to understand the
 function of religious phenomena irrespective of their philosophical
 truth and theological validity (Middleton 1970: 502).

 Swartz and Jordan (1976: 646), elaborating on the anthro
 pological perspective to this problem, state:

 As a private individual, the anthropologist may be interested in
 philosophical truths. He may also be motivated to bring about a change
 in what he sees. As an anthropologist, however, his concern is not with
 whether what people believe is or is not philosophically valid or whether
 their beliefs would or should be exchanged for the beliefs he holds. As
 an anthropologist, he wants to know how shared understandings about
 religion are related to other shared understandings and how religious
 statuses are related to other understandings and statuses. He is interested
 in the interplay between religious beliefs and personality variables. None
 of these questions depend on any particular view of the validity of one
 or another religious system.

 Abstaining from making statements on the truth or false
 hood of religious phenomena implies some kind of relativism.
 Anthropologists have stated openly that "reality" is a culturally
 relative phenomenon (Hunter and Whitten 1976: 301-302). "Cultural
 relativism," writes Aceves (1974: 218), "is a must for the student
 of religion." The anthropologist is not concerned with establishing
 which is the best religion. He is, however, interested in finding
 out why religion is found in all cultures (Ember and Ember 1973:
 418). Since he can only explore the human manifestations of
 religion, he takes it for granted that all religions are on an equal
 plane or footing and can thus be studied in the same way (An
 derson 1976: 272; Hunter and Whitten 1976: 298-302). By
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 adhering to cultural relativism, the anthropologist is not making
 the philosophical statement that everything is relative and nothing
 is absolute. He is rather stressing the fact that in order to
 understand the diversity of human cultures and religions, the
 scholar should not start with a definite position absolutizing one
 particular culture or religion at the expense of all others.

 Not all anthropologists, however, have refrained from making
 explicit or implicit judgments on the existence of supernatural
 beings. Men, we are told, invented the spirits and the gods (Ember
 and Ember 1976: 420; Pelto and Pelto 1976: 391). Supernatural
 beings or spirits are considered unreal; they exist only in the minds
 of the believers (Aceves 1974: 222). They are projections of the
 human mind or symbolical ways of coping with human problems
 (Beattie 1964: 227; Pelto and Pelto 1976: 391). Such affirmations
 contradict the previous statements about objectivity and impartiality.
 They seem to indicate that anthropologists are still trying to
 explain more systematically and plausibly phenomena they have
 already evaluated as illusory. This attitude would explain, at least
 partially, the neglect or denial of genuine religious experiences,
 which may have some other source besides the prevalent social
 conditions or the psychological state of the individual. Thus in
 spite of the endeavor to achieve some objectivity in summarizing
 anthropological views of religion, contemporary textbooks still
 exhibit some judgment on what religion is ? and this judgment
 is not always positive.

 CONCLUSION

 The anthropological study of religion may not have made
 great strides since the days of Tylor and Frazer. It would, however,
 be unfair to state that no progress has been made over the last
 hundred years. Fieldwork studies have produced a wealth of
 reliable descriptive records about religious beliefs and rituals which
 early anthropologists never matched. Several textbooks have
 included examples of these studies, thus enhancing their work and
 demonstrating how interesting the study of religion can be (Hoebel
 1972: 566-573; Swartz and Jordan 1976: 640-645). The functional
 approach, in spite of its flaws, does broaden our view of the uses
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 of religion. While a complete understanding of religious beliefs
 and actions is not attainable through functional analysis, few
 would doubt that it contributes to our apprehension and inter
 pretation of religious data. Structural functional studies have raised
 serious questions on the nature of religion and its relation to social
 life in general ? questions which are of interest also to normative
 disciplines, like philosophy and theology. Besides anthropological
 concern with the many primitive religions and emphasis on
 comparative studies have prepared the way for an understanding
 of religion as a universal phenomenon persisting in time and in
 space.

 The anthropological insistence on the human creative element
 in the formation of religions is probably one of the most debatable
 tenets, especially from the point of view of the believer. Yet
 drawing attention to this human component has the advantage
 of providing a plausible, albeit incomplete, explanation of the
 variety of religious manifestations. Such human intervention may
 also be at play, unconsciously, in the process of religious change.
 The anthropological interest in religious change which can be
 substantiated by historical research is also important because it
 could point to contemporary evolutionary trends which might
 throw light on the nature of religion and its place in human life.
 In fact there is room for a new sub-discipline of anthropology,
 namely, "Applied Anthropology of Religion," which many social
 and religious reformers, among others, might find interesting and
 useful.45

 In short, anthropological studies of religion, in spite of their
 shortcomings, contradictions and disagreements, open up new
 perspectives, leading the student to raise issues and try solutions
 which have so far been neglected. The limitations of anthropology
 of religion are twofold. Firstly, some aspects of religious phenomena
 are not open to the kind of empirical investigation which other
 aspects of human life might be. Secondly, anthropologists have,
 by their method and theory, restricted themselves to very speci
 fically defined areas of research. Anthropology, therefore, cannot
 give a completely satisfactory interpretation and explanation of

 45 Many textbooks contain chapters on "Applied Anthropology," but such
 an application does not, as a rule, cover religion.



 RELIGION AND ANTHROPOLOGISTS 203

 religious phenomena. Taking the above mentioned confines into
 consideration, it is still legitimate to conclude that anthropologists
 are responsible for a more valuable contribution to the study of
 religion than scholars in other fields are inclined to acknowledge.
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 Recensions ? Book Reviews

 Ethnics and Indians: Social Relations in a Northwestern Ontario Town. By
 David H. Stymeist. Toronto: Peter Martin Associates, 1975. pp. viii # 98.
 $8.95.

 Stymeist's monograph is on ethnic relations in Crow Lake, a fictitious
 name for a town whose real name one may discover after a five-minute
 scanning of a decent Canadian atlas. His special interest is in the relationship
 between the Indian people of the area, not many of whom reside permanently
 in the town itself, and what he calls the 'white ethnics': Chinese, French,
 Italians, Ukranians, etc. In effect, * white ethnics' are those who are not
 Indians. The monograph is a contribution to the Canadian Experience Series.
 Contributors to the Series are expected to make explicit their methodology
 and research techniques and to write in such a way that non-professionals and
 students in the social sciences find the analyses comprehensible. Stymeist's
 monograph fulfills these expectations.

 Crow Lake began as a rail center during the first decade of the present
 century, became slightly more diversified during the 1930's with the establish
 ment of a creosote plant and large sawmill, and eventually became what it
 is today, a bureaucratic administrative and service center for a large hinter
 land region. Stymeist traces the connections between the ethnic make-up of
 Crow Lake and its division of labour as the town passed through these
 economic phases. In the early period ethnic origin coincided closely with
 placement in the town's occupational and social status systems. However, over
 the years 'white ethnicity' has declined in importance as a key feature of
 social organization. People still recognize and have little influence on inter
 action, intermarriage, job allocation and the like.

 While this process goes on among the non-indian townsmen, the distinction,
 indeed cleavage, between them and the Indians remains as strong as ever.

 The exclusion of Indians from certain spheres of town life, in particular the
 economic, is documented by Stymeist. Anyone who thinks that prejudice and
 discrimination are un-Canadian, felt and practiced only by a minority of people
 with twisted personalities, will have their eyes opened by reading this book,
 for it demonstrates how prejudice and discrimination against native people
 are normal, are built into the system, to use a cliche. It is a cruel irony that
 the town is heavily dependent on the Indian presence in the region, for
 about 25% of its total jobs are directly connected to Indian health and other
 services.

 The scholarly literature on ethnic relations in Canada is criticized by
 Stymeist for attributing an importance to ethnicity in Canada as a whole
 which he found did not jibe with the situation in Crow Lake and for failing
 to explain why natives are at the bottom of the Canadian totem pole. On
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 the first count, it is not much of a contribution to say, in effect, that what
 some writers have observed about the significance of ethnic differences in
 places X and Y does not hold true for Crow Lake. That the relations between,
 say, the Italians and French in Montreal are fraught with tensions and am
 bivalences which the French and Italians in Crow Lake do not experience is
 hardly surprising. On the other count, pertaining to the cast-like native and
 non-native relationship, Stymeist cites non of the Canadian literature which
 is perhaps most relevant to his enterprise. Studies of communities in the

 Arctic document the native and non-native split and attempt to explain the
 dynamics of it. To name a few recent authors, Nelson Graburn, Derek Smith,
 and Hugh Brody use one or another variant of the plural society model
 originally applied to colonial situations. As in the case of Crow Lake, so in
 these accounts we find that the ethnic differences among the 'white ethnics'
 pale in significance in the context of the overwhelming cleavage between native
 and non-native.

 Despite these and a few other minor shortcomings, the monograph is very
 good and deserves a wide readership.

 Frank G. Vallee
 Carleton University

 Thomas R. Berger. Le Nord, Terre Lointaine, Terre Ancestrale, Rapport de
 l'enquete sur le pipe-line de la vallee du Mackenzie, vol. I. Ministere des

 Approvisionnements et Services, Canada, 1977.

 Le rapport Berger fait un repertoire explicite des arguments justifiant un
 refus de la construction d'un pipe-line a travers le Yukon du Nord. En meme
 temps il recommande un delai de dix ans quant a la perspective d'examiner
 en termes plus adequats l'implantation d'un tel projet dans la vallee du

 Mackenzie, a partir du delta du fleuve jusqu'a la frontiere de 1'Alberta.
 L'ambivalence de cette attitude reside dans la difficulte a-priorique de con
 cilier les facteurs en presence:

 a. promotion d'un projet d'exploitation du Nord;

 b. respect des populations locales;

 c. preservation de la nature sauvage.

 II y a nous semble-t-il dans une perspective anthropologique de ce docu
 ment, un plan implicite ou sont focalisees des lectures complementaires pos
 sibles; ce lieu est celui de la capacite que nous avons d'y voir notre propre
 pensee. Car, sujet de l'interrogation (le projet doit-il voir le jour?), moyens
 d'action et surtout decision a prendre, tout cela c'est nous, les Hommes Blancs
 du Nord Americain en cette fin du XXe siecle. Nous sommes en ce projet
 d'expansion vers le Nord, le seul terme reellement actif, operationnel.

 Face au milieu naturel nous nous imposons; notre mythologie d'un equi
 libre homme-nature n'est que la projection naive et democratique d'une my
 thologie plus ancienne et plus repandue: celle du retour aux origines.
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 Mais il y a aussi la confrontation avec nous-memes en presence des autres;
 les populations locales du Nord, autochtones et metisees. Ici, le contexte se
 charge des implications appartenant a un autre ordre, les arguments acquierent
 un autre statut. Ce n'est plus un dialogue homme-nature, mais un dialogue
 entre hommes. Du moins essayons-nous de nous presenter la circonstance
 comme telle. Nous demandons aux hommes habitant le Nord leur avis sur
 1'intervention a faire. Voila, je crois, le lieu ou le face a face nous renvoit
 le mieux notre propre image.

 Cette intervention, par qui est-elle pensee?

 De sa realisation qui est celui qui se charge?

 De ses implications a breve ou a longue echeance, les Nordiques sont-ils
 conscients? Meme si en ce moment historique ces hommes etaient pour le
 projet, agiraient-ils en pleine connaissance de cause? La question que nous
 leur posons s'adresse-t-elle veritablement a eux?

 Dans cette action nous devons nous voir clairement. Nous faisons partie
 de ce groupe de Phumanite actuelle qui propose a la planete "son" modele
 culturel. Les mutations qui se produisent aujourd'hui, meme si parfois avec
 des variantes considerables, restent a l'interieur de ce modele. La dimension
 principale de notre "faire le monde" est peut-etre en ce moment encore l'ex
 pansion. L'Homme Blanc est partout, avec ses techniques, avec ses ideologies.
 Que nous venions de l'Est ou de l'Ouest, nous presentons de maniere flagrante
 les memes symptomes culturels.

 Pour une autre caracteristique de notre culture, je prendrais le fait que
 pour nous le "modele" ne se trouve ni dans la tradition, ni dans l'imitation.
 Pour notre culture le modele se trouve dans le changement. Notre "etre"
 n'habite plus une spatio-temporalite necessaire; les "ici" et les "ailleurs", les
 "maintenant" et les "jadis", ainsi que les "venir", nous les avons traduits en
 acte. En acte de contemplation de notre pouvoir-faire. Avec febrilite nous
 forgeons dans les "realites" le visage de notre genie, avec angoisse nous lui
 demandons de nous confirmer. Tout cela sur les fondements d'une doctrine
 relativiste.

 Le rapport Berger fait mention d'une frontiere; celle du Nord. On pour
 rait lui attribuer des appellations multiples; la frontiere de l'expansion econo
 mique; celle du maintien du milieu naturel; ou encore, la limite actuelle de
 la colonisation directe, etc. A propos de la colonisation, il me vient a l'esprit
 la reaction de M. Rene Levesque, le Premier Ministre de la Province de

 Quebec, face a la proposition faite lors du dernier congres de son parti, con
 cernant l'annulation des droits des Indiens sur les terres qu'ils habitent. J'avais
 eu alors l'impression que cet homme, au-dela de sa position politique, reculait
 avec apprehension devant l'idee de la promotion continue d'une politique de
 depossession des autochtones, et qu'il faisait cela tout simplement en qualite
 d'Homme Blanc d'ici, concerne par le contenu ethique du dialogue.

 En tant qu'anthropologue, je tiens cette frontiere du Nord pour une fron
 tiere de pensee; de notre pensee. La question que je me pose n'est nullement
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 un deTi: devant cette limite, serons-nous aptes a produire une pensee innova
 trice? Serons-nous done consequents par rapport a notre propre modele, ou
 bien allons-nous le traiter dans les parametres d'un positivisme simpliste en
 le vidant de toute essentialite? Car on dira que dans une perspective "utile",
 l'expansion vers le Nord sera inevitable et munie de tous les attributs du
 concept de progres. Reprise dans un langage politique, cette meme expansion
 aura les avantages d'une avance sur les autres Blancs en competition. Devant
 cette frontiere il nous faut nous voir et nous dire tels que nous sommes et
 tels que nous voudrions etre. Allons-nous monter de toutes pieces une mytho
 logie humanitariste qui a pour but d'attenuer la contraditction vecue entre
 une tendance ethique et la croyance dans un progres? Allons-nous jouer
 franchement?

 Le rapport parle avec competence et sens des responsabilites de "l'impact
 cumulatif" de la construction du pipe-line a travers le Yukon du Nord. II
 nous est dit sans equivoque, que les implications futures de la realisation d'un
 tel projet sont parfaitement previsibles; qu'elles vont dans le sens de la moder
 nisation de ces territoires. Le rapport nous signale le fait que ces implications
 ne sauraient etre controlees ni maitrisees dans leurs consequences desastreuses,
 c'est-a-dire Peclatement des structures specifiques naturelles et culturelles du
 Nord.

 Mais qu'est-ce qu'une culture et pourquoi tant en parler? La culture
 n'est-ce pas la marche en avant de l'homme? N'est-elle done pas ce que nous
 sommes? Oui, une culture est aussi cela, car elle est une facon de concevoir
 le monde et la vie, une facon de les faire, de les creer en permanence, de
 les assumer, de les traverser. Une culture c'est la capacite de l'homme de
 produire des sens, de les vivre. Mais meme si nous voulons soutenir l'unicit6
 de notre connaissance du monde et sa "verite", au nom de quels principes
 de notre integration a la vie et a l'histoire pouvons-nous les imposer aux autres,
 alors que l'"etre" de ces autres se situe differemment dans cette meme
 histoire?

 Toujours en tant qu'anthropologue, je reTlechis a ce probleme; si une
 pensee culturelle n'est pas capable, ou bien si elle n'est plus capable, de
 produire des sens assimilables a son systeme de valeurs profondes, se trouve
 t-elle en position viable? Ou bien fabrique-t-elle des contradictions impos
 sibles a resoudre quel que soit le plan ou elles sont formulees? Dans ce cas,
 cette culture vit-elle une regression?

 Devant le probleme de l'expansion vers le Nord allons-nous nous cantonner
 dans une pensee culturelle egocentriste? Ou bien serons-nous capables de
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