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    Edward Carpenter confronts the paradox of a society that proclaims progress while weakening the conditions for a free, healthy, and humane life. In Civilisation, he invites readers to consider what is gained and what is lost when complex institutions, crowded cities, and accelerating production define collective destiny. Rather than accepting the prestige of modernity as self-evident, the book tests its human consequences: how we work, how we relate, how we feel in our bodies, and what we take to be wisdom. Its pages are less a chronicle than a diagnosis, seeking the underlying patterns that shape everyday experience.

First published in 1889 in Britain as part of Civilisation: Its Cause and Cure, and Other Essays, this work belongs to the tradition of late nineteenth‑century social and cultural criticism. Carpenter, an English poet and social thinker, writes not as a detached academic but as a participant in the debates stirred by industrial expansion, urban life, and emergent democratic aspirations. The book is not fiction and has no conventional setting; its arena is the modern world as observed from workshops, streets, and parlors. Readers encounter a reflective argument crafted for a wide audience, composed in clear prose that favors breadth over technical detail.

The premise is straightforward yet unsettling: civilisation, for all its marvels, may itself be a stage with identifiable causes and a condition that calls for remedy. Carpenter traces how institutions arise, accumulate authority, and press upon the individual, while asking what forms of life foster wholeness rather than strain. The experience for the reader is meditative and polemical at oncecalm in tone, insistent in purpose. The style moves from broad historical sketches to intimate observations, inviting you to weigh the balance between organization and spontaneity, possession and freedom, habit and vitality, without promising easy answers or doctrinal certainty.

Key themes emerge with clarity. Carpenter probes the psychic and bodily costs of regimented labor, the distortions created by prestige and property, and the ways crowded systems can isolate rather than connect. He explores the pull of nature and simplicity, not as nostalgia, but as a measure of health and proportion against which to test current arrangements. Moral feeling, social cooperation, and the texture of daily pleasure matter as much as machinery and law. Throughout, the book presses the question of what counts as genuine development: more control over things, or more capacity for shared, creative, and compassionate living.

Methodologically, the argument is eclectic but purposeful. Carpenter draws illustrative contrasts between different social orders, sketches lines of historical change, and reads everyday conductfood, work, intimacyas clues to a cultures health. He favors plain speech and steady cadence over technical jargon, aiming to be persuasive without being coercive. The mood is reforming rather than nihilistic: critical of what crushes vitality, attentive to what might restore it. Even when the critique is severe, the prose keeps space for sympathy, as though to remind readers that institutions are human-made and that alternatives can be imagined and tested in life.

For contemporary readers, the books questions remain alive. What do we sacrifice for efficiency, and what do we mistake for necessity? How should healthof bodies, minds, communities, and landscapesfigure in our measure of success? In an era marked by technological acceleration, ecological strain, and widening social stresses, Carpenters insistence on linking inner life with public arrangements can sharpen attention rather than dictate conclusions. The relevance lies in the habits of inquiry it models: noticing costs that norms conceal, entertaining change without cynicism, and treating the good society as a practical, everyday art rather than a distant abstraction.

Approached in this spirit, Civilisation offers not a program to memorize but a lens to apply. It invites slow reading, occasional disagreement, and personal experimentasking readers to test ideas against their own labor, friendships, and rhythms of living. The introductory pages point toward a broader conversation that the rest of the book sustains: why we build the structures we do, and how we might live more freely within or beyond them. Entering that conversation, one finds neither despair nor complacency, but a steady encouragement to think, to feel, and to act with greater care for human flourishing.
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    Edward Carpenter’s Civilisation assembles essays that diagnose the origins, character, and direction of modern society. Drawing on anthropology, history, and psychology, Carpenter outlines how civilized life emerged from simpler communal arrangements and how it generates both cultural advances and social ills. He treats civilisation as a transitional phase rather than a final attainment, employing the metaphor of disease to describe a condition that stimulates growth while causing pain. Across the volume he traces causes in property, specialization, and centralized authority, and he sketches remedies in fellowship, economic cooperation, and a synthesis of knowledge with a freer, more organic social order.

Beginning with Civilisation: Its Cause and Cure, Carpenter contrasts early tribal societies with the later civilized type. He describes pre-civilized life as communal, relatively healthy, and guided by instinct and custom rather than strict law or private ownership. The rise of self-consciousness, accumulation, and abstract authority marks the shift to civilisation. This shift brings intensified reflection and technical power, but also alienation and constraint. Using the disease analogy, he argues that civilisation is a fever-like stage in which society breaks continuity with nature, isolates the individual, and organizes life around wealth, competition, and command, setting the conditions for both brilliance and disorder.

He locates the causes of civilisation in the consolidation of private property, the division of labor, and the emergence of state and priestly systems. As wealth accumulates, institutions of law, punishment, and moral restraint arise to protect it, and repression becomes a social norm. Towns expand, production is systematized, and classes crystallize into ruling and subject groups. The increase of self-analysis fosters conscience but also fear and guilt. Religious and philosophical doctrines justify hierarchy while separating spirit from body. These structural shifts, Carpenter maintains, make possible coordinated enterprise and high culture while entrenching inequality, coercion, and an inward conflict that pervades daily life.

The effects, in his account, include poverty, crime, war, and nervous strain, alongside advances in art, science, and administration. Civilisation brings power over nature but often weakens organic vitality and fellowship. Carpenter’s proposed cure is not a return to savagery but a movement through and beyond civilisation toward a condition that preserves knowledge while restoring social solidarity and natural balance. He envisions common ownership, cooperative production, and a simpler mode of living that reduces compulsion. Personal relations would emphasize comradeship and honesty, and sexual life would be freer and healthier. This post-civilized stage would resolve the tension between intellect and life.

In Modern Science: A Criticism, Carpenter examines the dominant scientific outlook of his time. He regards its analytic, mechanistic methods as powerful yet limited when detached from broader human purposes. Specialization yields precise results but fragments experience and can overlook qualitative aspects of life. He does not reject science; rather, he calls for its integration with intuition, ethics, and social ends, so that knowledge serves liberation instead of control. Science, in this framing, should be reunited with the whole of nature and society, contributing to health, craftsmanship, and beauty rather than standing apart as an authority that reinforces existing structures.

The Barbarian sketches a contrasting human type to the civilized specialist. Carpenter attributes to the barbarian vigor, directness, generosity, and a closer relation to the rhythms of nature. He presents this figure not as an ideal to restore nor as a stereotype, but as a reminder of qualities civilisation tends to suppress. The qualities include courage, hospitality, and a sense of personal honor integrated with communal life. By recognizing this type, the essays suggest a balance: retain the gains of reflection and technique while reviving spontaneity and fellowship. Such balance, he argues, would aid the transition toward a healthier social configuration.

A Nation’s Industrial Army and Two Nations turn to economic organization and class division. The first essay likens the factory system to a disciplined army and considers how coordinated labor might be redirected to meet collective needs under democratic control rather than profit. The second analyzes the gulf between rich and poor, noting differences in housing, education, and security that shape outlook and opportunity. Carpenter points to cooperative schemes, municipal services, and communal ownership as mechanisms to rationalize production and distribution. He holds that planned provision for essentials can dissolve the antagonism of the two nations and integrate work with social welfare.

In The Man of Genius, Carpenter portrays exceptional individuals as precursors who embody emerging forms of social consciousness. Such figures articulate new sensibilities and often endure conflict with prevailing institutions, serving as conduits through which future values enter the present. The Note on Michelangelo offers a brief case, reading the artist’s life and work as an instance of creative power struggling within the confines of a hierarchical order. These discussions reinforce the broader theme that transformation proceeds through personal as well as structural change, with imaginative insight preparing the ground for shifts in ethics, art, and collective organization.

The Future of Woman addresses the position of women as central to social evolution. Carpenter anticipates increasing economic independence, education, and equal partnership, expecting changes in marriage, family, and sexuality that align with broader social cooperation. He connects women’s emancipation to the cure of civilisation, arguing that freer, more reciprocal relations will support health and community. The volume closes by reiterating that civilisation is a phase to be outgrown: its instruments of analysis and production are to be retained, while its coercive and divisive elements are to be discarded. The overall message is a practical passage toward solidarity, simplicity, and wholeness.
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    Edward Carpenter’s Civilisation: Its Cause and Cure, first published in 1889, emerged from late Victorian Britain, a society transformed by heavy industry, mass urbanization, and imperial expansion. Carpenter wrote from Millthorpe, his smallholding near Sheffield in Derbyshire, within reach of the crucible of British steel and cutlery manufacture. The period’s contradictions were stark: London’s population exceeded 4 million by the 1891 census, while rural craft traditions faded under factory discipline. Britain’s global power—Queen Victoria’s Jubilee era—coexisted with domestic poverty, crowded slums, and labor unrest. Against this backdrop, Carpenter fashioned a diagnostic critique that treated “civilisation” as a phase in social evolution marked by alienation, industrial regimentation, and class hierarchy.

The industrial and urban transformation of Britain is the most decisive context shaping Carpenter’s analysis. By 1851 the census recorded an urban majority; by 1891 London approached 4.2 million inhabitants, Manchester surpassed 500,000, and Sheffield reached roughly 324,000. The Bessemer process (patented 1856) and the Siemens-Martin open-hearth method allowed cheap mass steel, propelling railways and shipbuilding. Britain’s railway mileage exceeded 20,000 miles by 1900, binding coalfields to ports and cities. Coal output rose from around 110 million tons in 1870 to more than 220 million tons by 1900, feeding furnaces that ran long shifts in tightly timed routines. Charles Booth’s Life and Labour surveys (begun 1886) mapped that roughly 30 percent of Londoners lived in poverty, while East End sweatshops and industrial districts like Ancoats (Manchester) exposed perilous housing, disease, and precarious labor. Factory legislation moderated but did not end long hours; industrial accidents, pollution, and occupational illnesses were common in mines, metalworks, and textile mills. Sheffield’s steel and cutlery trades exemplified the specialization and “machine discipline” Carpenter regarded as spiritually and physically deforming. He opposed the concentration of production and population, observing that vast systems of transport and finance severed makers from materials and consumers, and people from the land. In Civilisation he recast these facts as symptoms of a pathological stage of development—a fever that drove technical power at the cost of conviviality, communal autonomy, and bodily health. His own experiment in simple living at Millthorpe—manual gardening, sandals, vegetarianism, and communal hospitality—functioned as a micro-political reply to urban-industrial centralization and as an embodied “cure” premised on decentralization, fellowship, and re-rooting labor in nature.

The surge of New Unionism in 1888–1889 provided a dramatic social backdrop. The 1888 Bryant & May matchgirls’ strike in London exposed toxic phosphorus conditions and low wages, while the London Dock Strike (August–September 1889), led by Ben Tillett, Tom Mann, and John Burns, won the “docker’s tanner” (6d an hour) and catalyzed mass organization of unskilled labor. Gasworkers secured the eight-hour day in 1889. These mobilizations, often involving processions of tens of thousands, signaled a new militancy beyond craft unions. Carpenter supported labor agitation through the Sheffield Socialist Society (founded 1886) and in Civilisation he framed wage-labor compulsion and urban servitude as central pathologies the movement sought to overcome.

Expanding democracy reshaped political life but did not, in Carpenter’s view, cure structural ills. The Reform Act of 1884 and the Redistribution Act of 1885 extended the franchise to many rural working men and redrew constituencies, while socialist organizations—Henry Hyndman’s Social Democratic Federation (1881), the Fabian Society (1884), the Independent Labour Party (1893), and the Labour Representation Committee (1900)—pressed for collective solutions. State repression remained visible: “Bloody Sunday” in Trafalgar Square (13 November 1887) saw police and troops charge unemployed and socialist demonstrators. Carpenter, active locally in Sheffield, treated these developments as evidence that parliamentary gains, without deeper changes in property, the land question, and communal life, merely rearranged the symptoms of civilisation’s malady.

Imperial expansion and its violences informed the book’s ethical horizon. The Great Famine in India (1876–1878), under Viceroy Lord Lytton, killed millions amid export-oriented policies and limited relief; subsequent famines and plague (1896–1902) compounded mortality. The Second Boer War (1899–1902) exposed the brutality of imperial methods—civilian concentration camps in South Africa led to the deaths of roughly 26,000 Boer women and children and many thousands of Black Africans. Anti-imperialist critiques intensified in Britain around 1900. Carpenter, who traveled to India and Ceylon in 1890–1891, viewed empire as a metropolitan drain on colonized peoples and on the moral health of Britain, aligning Civilisation’s diagnosis with an anti-extractive, anti-militarist stance.

Public health crises and urban housing reform supplied another empirical frame. The Public Health Act of 1875 standardized local sanitary duties, while the Housing of the Working Classes Act (1890) enabled slum clearance and municipal provision, and the Public Health Acts Amendment Act (1890–1892) refined local powers. The 1889–1892 influenza pandemic (“Russian flu”) swept Britain, highlighting vulnerabilities of dense cities. Earlier cholera waves and the engineering of sewers (notably Joseph Bazalgette’s London system) had demonstrated the link between environment and disease. Civilisation drew on this sanitary imagination: Carpenter’s language of social “disease” mapped moral, economic, and spatial congestion onto bodily illness, urging dispersed, open-air settlement and cooperative care as prophylaxis.

Victorian moral regulation further contextualized Carpenter’s critique of social constraint. The Contagious Diseases Acts (1864–1869) targeted women in garrison towns and were repealed in 1886 after feminist campaigning. The Criminal Law Amendment Act of 1885 (Section 11, the Labouchere Amendment) criminalized male homosexual acts in private, culminating in the prosecution of Oscar Wilde in 1895. Women’s political activism intensified, with the National Union of Women’s Suffrage Societies formed in 1897. Although Civilisation centers on economic and communal malaise, Carpenter’s broader activism for sexual freedom and companionship made legal and moral repression pertinent examples of civilisation’s disciplining tendencies, producing psychic injury alongside class and industrial harms.

As social and political critique, the book reframes the late nineteenth century’s triumphal industrial-capitalist narrative as a crisis demanding remedy. It exposes how class stratification, wage bondage, and urban squalor are reproduced by centralized production, private property in land, the state’s coercive apparatus, and imperial extraction. Carpenter’s “cure” advocates decentralization, common life, and re-embedding labor in healthy environments—small-scale industry, cooperative production, and rural-urban balance—alongside non-militarist, anti-imperial ethics. By diagnosing moral regulation and sexual repression as allied to economic domination, Civilisation integrates bodily, spiritual, and civic health, proposing that only structural transformations in property, community, and everyday life can arrest the era’s intertwined injustices.
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The friendly and flowing savage, who is he? Is he waiting

for civilisation, or is he past it, and mastering it?—Whitman.

We find ourselves to-day in the midst of a somewhat peculiar state of society, which we call Civilisation, but which even to the most optimistic among us does not seem altogether desirable. Some of us, indeed, are inclined to think that it is a kind of disease which the various races of man have to pass through—as children pass through measles or whooping cough; but if it is a disease, there is this serious consideration to be made, that while History tells us of many nations that have been attacked by it, of many that have succumbed to it, and of some that are still in the throes of it, we know of no single case in which a nation has fairly recovered from and passed through it to a more normal and healthy condition. In other words the development of human society has never yet (that we know of) passed beyond a certain definite and apparently final stage in the process we call Civilisation; at that stage it has always succumbed or been arrested.

Of course it may at first sound extravagant to use the word disease in connection with Civilisation at all, but a little thought should show that the association is not ill-grounded. To take the matter on its physical side first, I find that in Mullhall's Dictionary of Statistics (1884) the number of accredited doctors and surgeons in the United Kingdom is put at over 23,000. If the extent of the national sickness is such that we require 23,000 medical men to attend to us, it must surely be rather serious! And they do not cure us. Wherever we look to-day, in mansion or in slum, we see the features and hear the complaints of ill-health; the difficulty is really to find a healthy person. The state of the modern civilised man in this respect—our coughs, colds, mufflers, dread of a waft of chill air, &c.—is anything but creditable, and it seems to be the fact that, notwithstanding all our libraries of medical science, our knowledges, arts, and appliances of life, we are actually less capable of taking care of ourselves than the animals are. Indeed, talking of animals, we are—as Shelley I think points out—fast depraving the domestic breeds. The cow, the horse, the sheep, and even the confiding pussy-cat, are becoming ever more and more subject to disease, and are liable to ills which in their wilder state they knew not of. And finally the savage races of the earth do not escape the baneful influence. Wherever Civilisation touches them, they die like flies from the small-pox, drink, and worse evils it brings along with it, and often its mere contact is sufficient to destroy whole races.

But the word Disease is applicable to our social as well as to our physical condition. For as in the body disease arises from the loss of the physical unity which constitutes Health, and so takes the form of warfare or discord between the various parts, or of the abnormal development of individual organs, or the consumption of the system by predatory germs and growths; so in our modern life we find the unity gone which constitutes true society, and in its place warfare of classes and individuals, abnormal development of some to the detriment of others, and consumption of the organism by masses of social parasites. If the word disease is applicable anywhere, I should say it is—both in its direct and its derived sense—to the civilised societies of to-day.

Again, mentally, is not our condition most unsatisfactory? I am not alluding to the number and importance of the lunatic asylums which cover our land, nor to the fact that maladies of the brain and nervous system are now so common; but to the strange sense of mental unrest which marks our populations, and which amply justifies Ruskin's cutting epigram: that our two objects in life are, "Whatever we have—to get more; and wherever we are—to go somewhere else." This sense of unrest, of disease, penetrates down even into the deepest regions of man's being—into his moral nature—disclosing itself there, as it has done in all nations notably at the time of their full civilisation, as the sense of Sin.[1] All down the Christian centuries we find this strange sense of inward strife and discord developed, in marked contrast to the naive insouciance of the pagan and primitive world; and, what is strangest, we even find people glorying in this consciousness—which, while it may be the harbinger of better things to come, is and can be in itself only the evidence of loss of unity, and therefore of ill-health, in the very centre of human life.

Of course we are aware with regard to Civilisation that the word is sometimes used in a kind of ideal sense, as to indicate a state of future culture towards which we are tending—the implied assumption being that a sufficiently long course of top hats and telephones will in the end bring us to this ideal condition; while any little drawbacks in the process, such as we have just pointed out, are explained as being merely accidental and temporary. Men sometimes speak of civilising and ennobling influences as if the two terms were interchangeable, and of course if they like to use the word Civilisation in this sense they have a right to; but whether the actual tendencies of modern life taken in the mass are ennobling (except in a quite indirect way hereafter to be dwelt upon) is, to say the least, a doubtful question. Any one who would get an idea of the glorious being that is as a matter of fact being turned out by the present process should read Mr. Kay Robinson's article in the Nineteenth Century for May, 1883, in which he prophesies (quite solemnly and in the name of science) that the human being of the future will be a toothless, bald, toeless creature with flaccid muscles and limbs almost incapable of locomotion!

Perhaps it is safer on the whole not to use the word Civilisation in such ideal sense, but to limit its use (as is done to-day by all writers on primitive society) to a definite historical stage through which the various nations pass, and in which we actually find ourselves at the present time. Though there is of course a difficulty in marking the commencement of any period of historical evolution very definitely, yet all students of this subject agree that the growth of property and the ideas and institutions flowing from it did at a certain point bring about such a change in the structure of human society that the new stage might fairly be distinguished from the earlier stages of Savagery and Barbarism by a separate term. The growth of Wealth, it is shown, and with it the conception of Private Property, brought on certain very definite new forms of social life; it destroyed the ancient system of society based upon the gens, that is, a society of equals founded upon blood-relationship, and introduced a society of classes founded upon differences of material possession; it destroyed the ancient system of mother-right and inheritance through the female line, and turned the woman into the property of the man; it brought with it private ownership of land, and so created a class of landless aliens, and a whole system of rent, mortgage, interest, etc.; it introduced slavery, serfdom and wage-labour, which are only various forms of the dominance of one class over another; and to rivet these authorities it created the State and the policeman. Every race that we know, that has become what we call civilised, has passed through these changes; and though the details may vary and have varied a little, the main order of change has been practically the same in all cases. We are justified therefore in calling Civilisation a historical stage, whose commencement dates roughly from the division of society into classes founded on property and the adoption of class-government. Lewis Morgan in his Ancient Society adds the invention of writing and the consequent adoption of written History and written Law; Engels in his Ursprung der Familie, des Privateigenthums und des Staats points out the importance of the appearance of the Merchant, even in his most primitive form, as a mark of the civilisation-period; while the French writers of the last century made a good point in inventing the term nations policées (policemanised nations) as a substitute for civilised nations; for perhaps there is no better or more universal mark of the period we are considering, and of its social degradation, than the appearance of the crawling phenomenon in question. [Imagine the rage of any decent North American Indians if they had been told they required policemen to keep them in order!]

If we take this historical definition of Civilisation, we shall see that our English Civilisation began hardly more than a thousand years ago, and even so the remains of the more primitive society lasted long after that. In the case of Rome—if we reckon from the later times of the early kings down to the fall of Rome—we have again about a thousand years. The Jewish civilisation from David and Solomon downwards lasted—with breaks—somewhat over a thousand years; the Greek civilisation less; the series of Egyptian civilisations which we can now distinguish lasted altogether very much longer; but the important points to see are, first, that the process has been quite similar in character in these various (and numerous other) cases,[2] quite as similar in fact as the course of the same disease in various persons; and secondly that in no case, as said before, has any nation come through and passed beyond this stage; but that in most cases it has succumbed soon after the main symptoms had been developed.

But it will be said, It may be true that Civilisation regarded as a stage of human history presents some features of disease; but is there any reason for supposing that disease in some form or other was any less present in the previous stage—that of Barbarism? To which I reply, I think there is good reason. Without committing ourselves to the unlikely theory that the "noble savage" was an ideal human being physically or in any other respect, and while certain that in many points he was decidedly inferior to the civilised man, I think we must allow him the superiority in some directions; and one of these was his comparative freedom from disease. Lewis Morgan, who grew up among the Iroquois Indians, and who probably knew the North American natives as well as any white man has ever done, says (in his Ancient Society, p. 45), "Barbarism ends with the production of grand Barbarians." And though there are no native races on the earth to-day who are actually in the latest and most advanced stage of Barbarism;[3] yet, if we take the most advanced tribes that we know of—such as the said Iroquois Indians of twenty or thirty years ago, some of the Kaffir tribes round Lake Nyassa in Africa, now (and possibly for a few years more) comparatively untouched by civilisation, or the tribes along the river Uaupes, thirty or forty years back, of Wallace's Travels on the Amazon—all tribes in what Morgan would call the middle stage of Barbarism—we undoubtedly in each case discover a fine and (which is our point here) healthy people. Captain Cook in his first Voyage says of the natives of Otaheite, "We saw no critical disease during our stay upon the island, and but few instances of sickness, which were accidental fits of the colic;" and, later on, of the New Zealanders, "They enjoy perfect and uninterrupted health. In all our visits to their towns, where young and old, men and women, crowded about us ... we never saw a single person who appeared to have any bodily complaint, nor among the numbers we have seen naked did we once perceive the slightest eruption upon the skin, or any marks that an eruption had left behind." These are pretty strong words. Of course diseases exist among such peoples, even where they have never been in contact with civilisation, but I think we may say that among the higher types of savages they are rarer, and nothing like so various and so prevalent as they are in our modern life; while the power of recovery from wounds (which are of course the most frequent form of disablement) is generally admitted to be something astonishing. Speaking of the Kaffirs, J. G. Wood says, "Their state of health enables them to survive injuries which would be almost instantly fatal to any civilised European." Mr. Frank Oates in his Diary[4] mentions the case of a man who was condemned to death by the king. He was hacked down with axes, and left for dead. "What must have been intended for the coup de grâce was a cut in the back of the head, which had chipped a large piece out of the skull, and must have been meant to cut the spinal cord where it joins the brain. It had, however, been made a little higher than this, but had left such a wound as I should have thought that no one could have survived ... when I held the lanthorn to investigate the wound I started back in amazement to see a hole at the base of the skull, perhaps two inches long and an inch and a half wide, and I will not venture to say how deep, but the depth too must have been an affair of inches. Of course this hole penetrated into the substance of the brain, and probably for some distance. I dare say a mouse could have sat in it." Yet the man was not so much disconcerted. Like Old King Cole, "He asked for a pipe and a drink of brandy," and ultimately made a perfect recovery! Of course it might be said that such a story only proves the lowness of organisation of the brains of savages; but to the Kaffirs at any rate this would not apply; they are a quick-witted race, with large brains, and exceedingly acute in argument, as Colenso found to his cost. Another point which indicates superabundant health is the amazing animal spirits of these native races! The shouting, singing, dancing kept up nights long among the Kaffirs are exhausting merely to witness, while the graver North American Indian exhibits a corresponding power of life in his eagerness for battle or his stoic resistance of pain.[5]

Similarly when we come to consider the social life of the wilder races—however rudimentary and undeveloped it may be—the almost universal testimony of students and travelers is that within its limits it is more harmonious and compact than that of the civilised nations. The members of the tribe are not organically at warfare with each other; society is not divided into classes which prey upon each other; nor is it consumed by parasites. There is more true social unity, less of disease. Though the customs of each tribe are rigid, absurd, and often frightfully cruel,[6] and though all outsiders are liable to be regarded as enemies, yet within those limits the members live peacefully together—their pursuits, their work, are undertaken in common, thieving and violence are rare, social feeling and community of interest are strong. "In their own bands Indians are perfectly honest. In all my intercourse with them I have heard of not over half-a-dozen cases of such theft. But this wonderfully exceptional honesty extends no further than to the members of his immediate band. To all outside of it, the Indian is not only one of the most arrant thieves in the world, but this quality or faculty is held in the highest estimation." (Dodge, p. 64.) If a man set out on a journey (this among the Kaffirs) "he need not trouble himself about provisions, for he is sure to fall in with some hut, or perhaps a village, and is equally sure of obtaining both food and shelter."[7] "I have lived," says A. R. Wallace in his Malay Archipelago vol. ii. p. 460, "with communities in South America and the East, who have no laws or law courts, but the public opinion of the village ... yet each man scrupulously respects the rights of his fellows, and any infraction of those rights rarely takes place. In such a community all are nearly equal. There are none of those wide distinctions of education and ignorance, wealth and poverty, master and servant, which are the product of our civilisation." Indeed this community of life in the early societies, this absence of division into classes, and of the contrast between rich and poor, is now admitted on all sides as a marked feature of difference between the conditions of the primitive and of civilised man.[8]

Lastly, with regard to the mental condition of the Barbarian, probably no one will be found to dispute the contention that he is more easy-minded and that his consciousness of Sin is less developed than in his civilised brother. Our unrest is the penalty we pay for our wider life. The missionary retires routed from the savage in whom he can awake no sense of his supreme wickedness. An American lady had a servant, a negro-woman, who on one occasion asked leave of absence for the next morning, saying she wished to attend the Holy Communion? "I have no objection," said the mistress, "to grant you leave; but do you think you ought to attend Communion? You know you have never said you were sorry about that goose you stole last week." "Lor' missus," replied the woman, "do ye think I'd let an old goose stand betwixt me and my Blessed Lord and Master?" But joking apart, and however necessary for man's ultimate evolution may be the temporary development of this consciousness of Sin, we cannot help seeing that the condition of the mind in which it is absent is the most distinctively healthy; nor can it be concealed that some of the greatest works of Art have been produced by people like the earlier Greeks, in whom it was absent; and could not possibly have been produced where it was strongly developed.

Though, as already said, the latest stage of Barbarism, i.e., that just preceding Civilisation, is unrepresented on the earth to-day, yet we have in the Homeric and other dawn-literature of the various nations indirect records of this stage; and these records assure us of a condition of man very similar to, though somewhat more developed than, the condition of the existing races I have mentioned above. Besides this, we have in the numerous traditions of the Golden Age,[9] legends of the Fall, etc., a curious fact which suggests to us that a great number of races in advancing towards Civilisation were conscious at some point or other of having lost a primitive condition of ease and contentment, and that they embodied this consciousness, with poetical adornment and licence, in imaginative legends of the earlier Paradise. Some people indeed, seeing the universality of these stories, and the remarkable fragments of wisdom embedded in them and other extremely ancient myths and writings, have supposed that there really was a general pre-historic Eden-garden or Atlantis; but the necessities of the case hardly seem to compel this supposition. That each human soul, however, bears within itself some kind of reminiscence of a more harmonious and perfect state of being, which it has at some time experienced, seems to me a conclusion difficult to avoid; and this by itself might give rise to manifold traditions and myths.
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However all this may be, the question immediately before us—having established the more healthy, though more limited, condition of the pre-civilisation peoples—is, why this lapse or fall? What is the meaning of this manifold and intensified manifestation of Disease—physical, social, intellectual, and moral? What is its place and part in the great whole of human evolution?

And this involves us in a digression, which must occupy a few pages, on the nature of Health.

When we come to analyse the conception of Disease, physical or mental, in society or in the individual, it evidently means, as already hinted once or twice, loss of unity. Health, therefore, should mean unity, and it is curious that the history of the word entirely corroborates this idea. As is well known, the words health, whole, holy, are from the same stock; and they indicate to us the fact that far back in the past those who created this group of words had a conception of the meaning of Health very different from ours, and which they embodied unconsciously in the word itself and its strange relatives.

These are, for instance, and among others: heal, hallow, hale, holy, whole, wholesome; German heilig, Heiland (the Saviour); Latin salus (as in salutation, salvation); Greek kalos; also compare hail! a salutation, and, less certainly connected, the root hal, to breathe, as in inhale, exhale—French haleine—Italian and French alma and âme (the soul); compare the Latin spiritus, spirit or breath, and Sanskrit âtman, breath or soul.

Wholeness, holiness ... "if thine eye be single, thy whole body shall be full of light." ... "thy faith hath made thee whole."

The idea seems to be a positive one—a condition of the body in which it is an entirety, a unity—a central force maintaining that condition; and disease being the break-up—or break-down—of that entirety into multiplicity.

The peculiarity about our modern conception of Health is that it seems to be a purely negative one. So impressed are we by the myriad presence of Disease—so numerous its dangers, so sudden and unforetellable its attacks—that we have come to look upon health as the mere absence of the same. As a solitary spy picks his way through a hostile camp at night, sees the enemy sitting round his fires, and trembles at the crackling of a twig beneath his feet—so the traveller through this world, comforter in one hand and physic-bottle in the other, must pick his way, fearful lest at any time he disturb the sleeping legions of death—thrice blessed if by any means, steering now to the right and now to the left, and thinking only of his personal safety, he pass by without discovery to the other side.

Health with us is a negative thing. It is a neutralisation of opposing dangers. It is to be neither rheumatic nor gouty, consumptive nor bilious, to be untroubled by head-ache, back-ache, heart-ache, or any of the "thousand natural shocks that flesh is heir to." These are the realities. Health is the mere negation of them.

The modern notion, and which has evidently in a very subtle way penetrated the whole thought of to-day, is that the essential fact of life is the existence of innumerable external forces, which, by a very delicate balance and difficult to maintain, concur to produce Man—who in consequence may at any moment be destroyed again by the non-concurrence of those forces. The older notion apparently is that the essential fact of life is Man himself; and that the external forces, so-called, are in some way subsidiary to this fact—that they may aid his expression or manifestation, or that they may hinder it, but that they can neither create nor annihilate the Man. Probably both ways of looking at the subject are important; there is a man that can be destroyed, and there is a man that cannot be destroyed. The old words, soul and body, indicate this contrast; but like all words they are subject to the defect that they are an attempt to draw a line where no line can ultimately be drawn; they mark a contrast where, in fact, there is only continuity—for between the little mortal man who dwells here and now, and the divine and universal Man who also forms a part of our consciousness, is there not a perfect gradation of being, and where (if anywhere) is there a gulf fixed? Together they form a unit, and each is necessary to the other: the first cannot do without the second, and the second cannot get along at all without the first. To use the words of Angelus Silesius (quoted by Schopenhauer), "Ich weiss dass ohne mich Gott nicht ein Nu kann leben."

According then to the elder conception, and perhaps according to an elder experience, man, to be really healthy, must be a unit, an entirety—his more external and momentary self standing in some kind of filial relation to his more universal and incorruptible part—so that not only the remotest and outermost regions of the body, and all the assimilative, secretive, and other processes belonging thereto, but even the thoughts and passions of the mind itself, stand in direct and clear relationship to it, the final and absolute transparency of the mortal creature. And thus this divinity in each creature, being that which constitutes it and causes it to cohere together, was conceived of as that creature's saviour, healer—healer of wounds of body and wounds of heart—the Man within the man, whom it was not only possible to know, but whom to know and be united with was the alone salvation. This, I take it, was the law of health—and of holiness—as accepted at some elder time of human history, and by us seen as thro' a glass darkly.

And the condition of disease, and of sin, under the same view, was the reverse of this. Enfeeblement, obscuration, duplicity—the central radiation blocked; lesser and insubordinate centres establishing and asserting themselves as against it; division, discord, possession by devils.

Thus in the body, the establishment of an insubordinate centre—a boil, a tumor, the introduction and spread of a germ with innumerable progeny throughout the system, the enlargement out of all reason of an existing organ—means disease. In the mind, disease begins when any passion asserts itself as an independent centre of thought and action. The condition of health in the mind is loyalty to the divine Man within it.[10] But if loyalty to money become an independent centre of life, or greed of knowledge, or of fame, or of drink; jealousy, lust, the love of approbation; or mere following after any so-called virtue for itself—purity, humility, consistency, or what not—these may grow to seriously endanger the other. They are, or should be, subordinates; and though over a long period their insubordination may be a necessary condition of human progress, yet during all such time they are at war with each other and with the central Will; the man is torn and tormented, and is not happy.

And when I speak thus separately of the mind and body, it must be remembered, as already said, that there is no strict line between them; but probably every affection or passion of the mind has its correlative in the condition of the body—though this latter may or may not be easily observable. Gluttony is a fever of the digestive apparatus. What is a taint in the mind is also a taint in the body. The stomach has started the original idea of becoming itself the centre of the human system. The sexual organs may start a similar idea. Here are distinct threats, menaces made against the central authority—against the Man himself. For the man must rule or disappear; it is impossible to imagine a man presided over by a Stomach—a walking Stomach, using hands, feet, and all other members merely to carry it from place to place, and serve its assimilative mania. We call such a one an Hog. [And thus in the theory of Evolution we see the place of the hog, and all other animals, as fore-runners or off-shoots of special faculties in Man, and why the true man, and rightly, has authority over all animals, and can alone give them their place in creation.]

So of the Brain, or any other organ; for the Man is no organ, resides in no organ, but is the central life
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