AMONG THE MANY talents which make him one
of the great anthropologists of our time, Paul
Radin has one which gives a singular flavor to his
work. He has the authentic esthetic touch, rather
uncommon in our profession. This is what we
call in French flair: the gift of singling out those
facts, observations, and documents which pos-
sess an especially rich meaning, sometimes un-
disclosed at first, but likely to become evident
as one ponders the implications woven into the
material. A crop harvested by Paul Radin, even if
he does not choose to mill it himself, is always
capable of providing lasting nourishment for
many generations of students.'

This is the reason why I intend to pay my trib-
ute to the work of Paul Radin by giving some
thought to four myths which he has published
under the title The Culture of the Winnebago: As
Described by Themselves.® Although Radin him-
self pointed out in the Preface: “In publishing
these texts I have only one object in view, to put
at the disposal of students, authentic material for
the study of Winnebago culture,” and although
the four myths were each obtained from different
informants, it seems that, on a structural level,
there was good reason for making them the sub-
ject of a single publication. A deep unity under-
lies all four, notwithstanding the fact that one
myth, as Radin has shown in his introduction and
notes, appears to differ widely in content, style,
and structure from the other three. My purpose
will be to analyze the structural relationships be-
tween the four myths and to suggest that they
can be grouped together not only because they
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are part of a collection of ethnographic and lin-
guistic data referring to one tribe, which Radin
too modestly claimed as his sole purpose, but be-
cause they are of the same genre, i.e., their
meanings logically complement each other.

The title of the first myth is “The Two Friends
Who Became Reincarnated: The Origin of the
Four Nights' Wake.” This is the story of two friends;
one of them a chief’s son, who decide to sacrifice
their lives for the welfare of the community. After
undergoing a series of ordeals in the underworld,
they reach the lodge of Earthmaker, who permits
them to become reincarnated and to resume their
previous lives among their relatives and friends.

As explained by Radin in his commentary,”
there is a native theory underlying the myth: every
individual is entitled to a specific quota of years of
life and experience. If a person dies before his time,
his relatives can ask the spirits to distribute among
them what he has failed to utilize. But there is
more in this theory than meets the eye. The un-
spent life-span given up by the hero, when he lets
himself be killed by the enemies, will be added to
the capital of life, set up in trust for the group.
Nevertheless, his act of dedication is not entirely
without personal profit: by becoming a hero an
individual makes a choice, he exchanges a full
life-span for a shortened one, but while the full
life-span is unique, granted once and for all, the
shortened one appears as a kind of lease taken on
eternity. That is, by giving up one full life, an indef-
inite succession of half-lives is gained. But since all
the unlived halves will increase the life expectancy
of the ordinary people, everybody gains in the

¥ This article first appeared in a volume called Culture in
History: Essays in Honor of Paul Radin (1960), published
soon after Radin’s death.,

2 “Four Winnebago Myths” is a short example of Lévi-
Strauss’ structural analysis of myth. His goal is to under-
stand the unconscious structure of the human mind and
thought processes. In his opinion, myths of aboriginal so-

cieties are the perfect vehicles for that endeavor because
such mythology has less “cultural interference” to filter
out than stories in Western industrial societies. The out-
ward story line of the myth is irrelevant, but by analyzing
the logical relationships between elements of the myth
Lévi-Strauss believes he can arrive at the unconscious
message the myth conveys.
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process: the ordinary people whose average life
expectancy will slowly but substantially increase
generation after generation, and the warriors
with shortened but indefinitely renewable lives,
provided their minds remain set on self-dedication.

It is not clear, however, that Radin pays full jus-
tice to the narrator when he treats as a “secondary
interpretation” the fact that the expedition is un-
dertaken by the heroes to show their appreciation
of the favors of their fellow villagers. My con-
tention is that this motive of the heroes deserves
primary emphasis, and it is supported by the fact
that there are two war parties. The first one is un-
dertaken by the warriors while the heroes are still
in their adolescent years, so they are neither in-
cluded in, nor even informed of it; they hear about
the party only as a rumor® and they decide to join it
uninvited. We must conclude then that the heroes
have no responsibility for the very venture wherein
they distinguish themselves, since it has been insti-
gated and led by others. Moreover, they are not re-
sponsible for the second war party, during which
they are killed, since this latter foray has been ini-
tiated by the enemy in revenge for the first.?

The basic idea is clear: the two friends have de-
veloped into successful social beings;® accordingly,
they feel obliged to repay their fellow tribesmen
who have treated them so well.f As the story goes,
they set out to expose themselves in the wilder-
ness; later they die in an ambush prepared by the
enemy in revenge for the former defeat. The obvi-
ous conclusion is that the heroes have willingly
died for the sake of their people. And because they
died without responsibility of their own, but in-
stead that of others, those will inherit the unspent
parts of their lives, while the heroes themselves
will be permitted to return to earth and the same
process will be repeated all over again. This inter-
pretation is in agreement with information given
elsewhere by Radin: i.e., in order to pass the test of

reincarnation
(half-life, half-death})

full fife
DIAGRAM 1.

full death

the Old Woman who rids the soul of all the recol-
lections belonging to its earthly life, each soul
must be solicitous not of its own welfare but of the
welfare of the living members of the group.

Now at the root of this myth we find—as the
phonologist would say—a double opposition.
First there is the opposition between ordinary life
and heroic life, the former realizing a full life-
span, not renewable, the latter gambling with life
for the benefit of the group. The second opposi-
tion is between two kinds of death, one “straight”
and final, although it provides a type of unearthly
immortality in the villages of the dead; the other
“undulating,” and swinging between life and
death. Indeed one is tempted to see the reflection
of this double fate in the Winnebago symbol of
the ladder of the afterworld as it appears in the
Medicine Rite. One side is “like a frog’s leg,
twisted and dappled with light-and-life. The
other [is] like a red cedar, blackened from fre-
quent usage and very smooth and shiny.”®*

To sum up the meaning of the myth so far: if
one wants a full life one gets a full death; if one
renounces life and seeks death, then one in-
creases the full life of his fellow-tribesmen, and,
moreover, secures for oneself a state composed of
an indefinite series of half-lives and half-deaths.
Thus we have a triangular system.

The second myth, entitled “The Man Who
Brought His Wife Back from Spiritland,” is a
variation on the same theme, although there is a
significant difference involved. Here too, we find

? Like the Freudian analyst, Lévi-Strauss is searching for un-
conscious meaning, freeing him to interpret the motives of
the myth’s characters and place emphasis on the elements

of the story he feels are significant regardless of the story-

line. As Lévi-Strauss pointed out in the previous essay, the
structural analyst is not interested in individual story ele-
ments but combinations of those elements. Examining the
relationship between combinations of elements provides
the analyst with the unconscious meaning the myth.

* Lévi-Strauss believes in the Hegelian idea that the struc-
ture of human perception is dialectical. In his structural
analyses of myth he looks for binary oppositions within the
elements of the story and the factors that mediate them. For
example, in the Winnebago myth described here, the
opposition between life and death is mediated by reincar-
nation. The myth’s message is derived from the logical re-
lationships between patterns of such oppositions.
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a hero—the husband—ready to sacrifice his un-
spent life-span; not, as in the first myth, for the
benefit of the group, but rather for the benefit of
only one individual, his beloved wife. Indeed, the
hero is not aware at first that by seeking death he
will secure a new lease on life for both his dead
wife and himself. Had he been so aware, and this
holds equally for the protagonists in the first
myth, the essential element of sacrifice would
have been missing. In both cases the result is
similar: an altruistic loss of life means life re-
gained, not only for the self-appointed victim, but
also for the one or more persons to whom the
sacrifice was consecrated.

The third myth, “The Journey of the Ghost to
Spiritland, as Told in the Medicine Rite,” be-
longs, as the title suggests, to a religious society.
It explains how the members of the Medicine
Rite, after death, undergo (as do the protagonists
of the other myths) several tests in Spiritland,
which they overcome, thus gaining the right to
become reincarnated.’

At first sight this situation seems to differ
from the others, since nobody sacrificed his life.
However, the members of the Medicine Rite ac-
tually spend their lives in symbolic sacrifice. As
Radin has shown, in The Road of Life and Death
and elsewhere, the Medicine Rite follows the fa-
miliar pattern of letting oneself be “killed” and
then “revived.” Thus the only departure consists
in the fact that whereas in the first and second
myths the heroes are willing to die once and, so
they anticipate, permanently, the heroes of the
third myth (the members of the Rite) repeatedly,
though symbolically, have trained themselves to
self-sacrifice. They have, so to speak, mithrida-
tized® themselves against a full death by re-
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nouncing a full ordinary life which is replaced, in
ritual practice, by a lifelong succession of half.
lives and half-deaths. Therefore we are entitled
to assume that, in this case too, the myth is made
up of the same elements, although Ego—and not
another person, nor the group as a whole—is
conceived as the primary beneficiary.

Let us now consider the fourth myth, “How
an Orphan Restored the Chief’s Daughter to
Life,” a tale which has given Radin some con-
cern. This myth, he says, is not only different
from the other three, its plot appears unusual rel-
ative to the rest of Winnebago mythology. After
recalling that in his book Method and Theory of
Ethnology" he suggested that this myth was a
version, altered almost beyond recognition, of a
type which he then called village-origin myths, he
proceeds to explain in The Culture of the Win-
nebago' why he can no longer support his earlier
interpretation.

It is worthwhile to follow closely Radin’s new
line of reasoning. He begins by recapitulating the
plot—such a simple plot, he says, that there is
practically no need for doing so: “The daughter of
a tribal chief falls in love with an orphan, dies of
a broken heart and is then restored to life by the
orphan who must submit to and overcome cer-
tain tests, not in spiritland but here, on earth, in
the very lodge in which the young woman died.”

If this plot is “simplicity itself,” where do the
moot points lie? Radin lists three which he says
every modern Winnebago would question: (1) the
plot seems to refer to a highly stratified society;
(2) in order to understand the plot one should as-
sume that in that society women occupied a high
position and that, possibly, descent was reckoned
in the matrilineal line; (3) the tests which in

® Notice that Lévi-Strauss writes in the tradition of the French
sociological school that preceded him: His method is com-
parative. He chooses those pieces of traditions or beliefs
from different societies that fit his view regardless of the cul-
tural context in which these elements are found. Lévi-Strauss
interprets these myths for his readers without giving them
the full text of the stories or providing any background infor-
mation about Winnebago society. This is a typical French
structuralist approach: Because the unconscious structure of
human thought is universal, the cultural context of the myths
is superficial and irrelevant to the myths’ underlying mes-

sage. For this kind of analysis, he says, the meaning of the
myths is not found in the history or culture of the Win-
nebago. The only context Lévi-Strauss requires is the myths
themselves. American anthropologists, as inheritors of the
Boasian tradition, are inclined to place more emphasis on
the specific cultural contexts in which events oceur.

& Mithridatized: To develop a tolerance or immunity to
something by taking small doses of it, from the Greek
myth of King Mithridates, who in this way developed an
immunity to poison.
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Winnebago mythology take place, as a rule, in the
land of ghosts occur, in this instance, on earth.
After dismissing two possible explanations—
that we are dealing here with a borrowed Euro-
pean tale or that the myth was invented by some
Winnebago radical—Radin concludes that the
myth must belong to “a very old stratum of Win-
nebago history.” He also suggests that two dis-
tinct types of literary tradition, divine tales on the
one hand and human tales on the other, have
merged while certain primitive elements have
been reinterpreted to make them fit together."

[am certainly not going to challenge this very
elegant reconstruction backed by an incompara-
ble knowledge of Winnebago culture, language,
and history. The kind of analysis I intended to of-
fer is no alternative to Radin’s own analysis. It
lies on a different level, logical rather than his-
torical. It takes as its context the three myths al-
ready discussed, not Winnebago culture, old or
recent. My purpose is to explicate the structural
relationship—if any—which prevails between
this myth and the other three.

First, there is a theoretical problem which
should be noted briefly. Since the publication of
Boas’ Tsimshian Mythology, anthropologists have
often simply assumed that a full correlation exists
between the myths of a given society and its cul-
ture. This, I feel, is going further than Boas in-
tended. In the work just referred to, he did not
suppose that myths automatically reflect the cul-
ture, as some of his followers seem always to an-
ticipate. Rather, he tried to find out how much of
the culture actually did pass into the myths, if
any, and he convincingly showed that some of it
does. It does not follow that whenever a social
pattern is alluded to in a myth this pattern must

correspond to something real which should be at-
tributed to the past if, under direct scrutiny, the
present fails to offer an equivalent.”

There must be, and there is, a correspon-
dence between the unconscious meaning of a
myth—the problem it tries to solve—and the
conscious content it makes use of to reach that
end, i.e., the plot. However, this correspondence
should not always be conceived as a kind of
mirror-image, it can also appear as a transfor-
mation.® If the problem is presented in “straight”
terms, that is, in the way the social life of the
group expresses and tries to solve it, the overt
content of the myth, the plot, can borrow its ele-
ments from social life itself. But should the prob-
lem be formulated, and its solution sought for,
“upside down,” that is ab absurdo, then the overt
content will become modified accordingly to
form an inverted image of the social pattern ac-
tually present to the consciousness of the natives.

If this hypothesis is true, it follows that Radin’s
assumption that the pattern of social life referred
to in the fourth myth must belong to a past stage
of Winnebago history, is not inescapable.

We may be confronted with the pattern of a
nonexistent society, contrary to the Winnebago
traditional pattern, only because the structure of
that particular myth is itself inverted, in relation
to those myths which use as overt content the tra-
ditional pattern. To put it simply, if a certain cor-
respondence is assumed between A and B, then if
Ais replaced by —A, B must be replaced by —B,
without implying that, since B corresponds to an
external object, there should exist another exter-
nal object —B, which must exist somewhere: ei-
ther in another society (borrowed element) or in a
past stage of the same society (survival),

7 Franz Boas was a vehement cultural relativist, Here Lévi-
Strauss tries to reconcile French structuralism with Boas-
ian particularism, '

8 In his first great book, The Elementary Structures of Kin-
ship (1949), Lévi-Strauss postulated that there was a uni-
versal psychological need to give and receive gifts, He be-
ieved that this was based on a fundamental dialectic of the
iman mind—the distinction between self and others. He
levoted an entire chapter to child psychology in an at-
empt to justify this claim (Harris 1968:491). Here Lévi-

Strauss once again resorts to psychological theory, in this
case psychoanalysis, to justify his point of view. He states
that there must be some agreement between a myth’s
underlying meaning and its plot. However, the correspon-
dence between meaning and plot may appear as a “trans-
formation,” or an “upside down” version of the apparent
meaning. There is no question that this is an important in-
sight for both psychology and myth analysis, but it offers
dangers as well. If used carelessly, this concept can be
used to justify any flight of imagination that may occur to
the interpreter.



342

Obviously the problem remains: why do we
have three myths of the A type and one of the
—A type? This could be the case because —A is
older than A, but it can also be because —A is
one of the transformations of A which is already
known to us under three different guises: A|A,,
Aj, since we have seen that the three myths of
the assumed A type are not identical.

We have already established that the group of
myths under consideration is based upon a fun-
damental opposition: on the one hand, the lives
of ordinary people unfolding towards a natural
death, followed by immortality in one of the spirit
villages—; and, on the other hand, heroic life,
self-abridged, the gain being a supplementary life
quota for the others as well as for oneself. The
former alternative is not envisaged in this group
of myths which, as we have seen, is mostly con-
cerned with the latter. There is, however, a sec-
ondary difference which permits us to classify
the first three myths according to the particular
end assigned to the self-sacrifice in each. In the
first myth the group is intended to be the imme-
diate beneficiary, in the second it is another indi-
vidual (the wife), and in the third it is oneself.

When we turn to the fourth myth, we may
agree with Radin that it exhibits “unusual” fea-
tures in relation to the other three. However, the
difference seems to be of a logical more than of a
sociological or historical nature. It consists in a
new opposition introduced within the first pair of
opposites (between “ordinary” life and “extraor-
dinary” life). Now there are two ways in which an
“extraordinary” phenomenon may be construed
as such; it may consist either in a surplus or in a
lack. While the heroes of the first three myths are
all overgifted, through social success, emotions
or wisdom, the heroes of the fourth myth are, if
one may say so, “below standard,” at least in one
respect. .

The chief’s daughter occupies a high social
position; so high, in fact, that she is cut off from
the rest of the group and is therefore paralyzed
when it comes to expressing her feelings. Her ex-
alted position makes her a defective human be-

Structuralism

ing, lacking an essential attribute of life. The boy
is also defective, but socially, that is, he is an or-
phan and very poor. May we say, then, that the
myth reflects a stratified society? This would
compel us to overlook the remarkable symmetry
which prevails between our two heroes, for it
would be wrong to say simply that one is high and
the other low: as a matter of fact, each of them is
high in one respect and low in the other, and this
pair of symmetrical structures, wherein the two
terms are inverted relative to each other, belongs
to the realm of ideological constructs rather than
of sociological systems. We have just seen that
the girl is “socially” above and “naturally” below.
The boy is undoubtedly very low in the social
scale; however, he is a miraculous hunter, i.e. he
entertains privileged relations with the natural
world, the world of animals. This is emphasized
over and over again in the myth.!

Therefore may we not claim that the myth ac-
tually confronts us with a polar system consisting
in two individuals, one male, the other female,
and both exceptional insofar as each of them is
overgifted in one way (+) and undergifted in the
other (—).°

The plot consists in carrying this disequilib-
rium to its logical extreme; the girl dies a natural
death, the boy stays alone, i.e. he also dies, butin
a social way. Whereas during their ordinary lives
the girl was overtly above, the boy overtly below,
now that they have become segregated (either
from the living or from society) their positions are
inverted: the girl is below (in her grave), the boy
above (in his lodge). This, I think, is clearly im-
plied in a detail stated by the narrator which
seems to have puzzled Radin: “On top of the grave
they then piled loose dirt, placing everything in
such a way that nothing could seep through.””
Radin comments: “I do not understand why piling
the dirt loosely would prevent seepage. There
must be something else involved that has not
been mentioned.”™ May I suggest that this detail
be correlated with a similar detail about the build-
ing of the young man’s lodge: “. . . the bottom was
‘piled high with dirt so that, in this fashion, they

9 The opposition of nature and culture illustrated in the
figure and explained later is one of the fundamental prin-
ciples in French structuralist thought and finds expression

in a variety of forms. See for example, Lévi-Strauss’ book
The Raw and the Cooked (1969).
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Nature Culture

Girl — +

DIAGRAM 2.

could keep the lodge warm.” There is implied
here, I think, not a reference to recent or past
custom but rather a clumsy attempt to emphasize
that, relative to the earth’s surface, i.e. dirt, the
boy is now above and the girl below.

This new equilibrium, however, will be no more
lasting than the first. She who was unable to live
cannot die; her ghost lingers “on earth.” Finally she
induces the young man to tight the ghosts and take
her back among the living, With a wonderful sym-
metry, the boy will meet, a few years later, with a
similar, although inverted, fate; “Although I am not
yet old, he says to the girl (now his wife), T have
been here (lasted) on earth as long as I can. .. P
He who overcame death, proves unable to live. This
recurring antithesis could develop indefinitely, and
such a possibility is noted in the text (with an only
son surviving his father, he too an orphan, he too a
sharpshooter) but a different solution is finally
reached. The heroes, equally unable to die or to
live, will assume an intermediate identity, that of
twilight creatures living under the earth but also
able to come up on it; they will be neither men nor
gods, but wolves, that is, ambivalent spirits com-
bining good and evil features. So ends the myth.

If the above analysis is correct, two conse-
quences follow: first, our myth makes up a con-
sistent whole wherein the details balance and fit
each other nicely; secondly, the three problems
raised by Radin can be analyzed in terms of the
myth itself; and no hypothetical past stage of
Winnebago society need be invoked.

Let us, then, try to solve these three prob-
lems, following the pattern of our analysis.

L. The society of the myth appears stratified,
only because the two heroes are conceived as
a pair of opposites, but they are such both
from the point of view of nature and of cul-
ture. Thus, the so-called stratified society
should be interpreted not as a sociological

vestige but as a projection of a logical struc-
ture wherein everything is given both in
opposition and correlation.

2. The same answer can be given to the question
of the assumed exalted position of the women. If
I am right, our myths state three propositions,
the first by implication, the second expressly
stated in myths 1, 2 and 3, the third expressly
stated in myth 4.

These propositions are as follow:

a. Ordinary people live (their full lives) and
ie (their full deaths).
b. Positive extraordinary people die (earlier)
and live (more).
c. Negative extraordinary people are able
neither to live nor to die.

Obviously proposition ¢ offers an inverted dem-
onstration of the truth of a and b. Hence, it must
use a plot starting with protagonists (here, man
and woman) in inverted positions. This leads us
to state that a plot and its component parts
should neither be interpreted by themselves nor
relative to something outside the realm of the
myth proper, but as substitutions given in, and
understandable only with reference to the group
made up of all the myths of the same series.

3. We may now revert to the third problem
raised by Radin about myth 4, that is, the con-
test with the ghosts takes place on earth instead
of, as was usually the case, in spiritland. To this
query I shall suggest an answer along the same
lines as the others.

It is precisely because our two heroes suffer
from a state of under-life (in respect either to
culture or nature) that, in the narrative, the
ghosts become a kind of super-dead. 1t will be
recalled that the whole myth develops and is re-
solved on an intermediary level, where humans
become underground animals and ghosts linger
on earth. It tells about people who are, from the
start, half-alive and half-dead while, in the pre-
ceding myths, the opposition between life and
death is strongly emphasized at the beginning,
and overcome only at the end. Thus, the integral
meaning of the four myths is that, in order to be
overcome the opposition between life and death

R
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should be first acknowledged, or else the ambigu-
ous state will persist indefinitely.'°

I hope to have shown that the four myths under
consideration all belong to the same group (under-
stood as in group theory) and that Radin was even
more right than he supposed in publishing them
together. In the first place, the four myths deal with
extraordinary, in opposition to ordinary, fate. The
fact that ordinary fate is not illustrated here and
thus is reckoned as an “empty” category, does not
imply, of course, that it is not illustrated elsewhere.
In the second place, we find an opposition be-
tween two types of extraordinary fate, positive and

negative. This new dichotomy which permits us to
segregate myth 4 from myths 1, 2 and 3 corre-
sponds, on a logical level, to the discrimination
that Radin makes on psychological, sociological,
and historical grounds. Finally, myths 1, 2 and 3
have been classified according to the purpose of
the sacrifice which is the theme of each."!

Thus the four myths can be organized in a di-
chotomous structure of correlations and opposi-
tions. But we can go even further and try to order
them on a common scale. This is suggested by the
curious variations which can be observed in each
myth with respect to the kind of test the hero is put
to by the ghosts. In myth 3 there is no test at all, so

10 { gvi-Strauss presents his analysis with unquestioned skill,
but is erudition the same as accuracy? One of the principal
criticisms of Lévi-Strauss’ structuralism is that he presents
masterful analyses that seem to be based in his own fantastic
imagination and forceful writing style. Attempts to replicate
his analyses usually fail or arrive at different conclusions.

1 | évi-Strauss has done anthropology a tremendous ser-
vice by outlining a methodology for the sorting of anthropo-
logical data. As a method of analysis, structuralism can lead
to valuable interpretive insights where other theoretical per-
spectives may fail. But as a means for proving the binary

structure of the mind, structuralism has failed. Lévi-Strauss
is no closer to proving his hypothesis about the uncon-
scious structure of human thought than Sigmund Freud had
been almost a century ago. In spite of the dialectical nature
of Lévi-Strauss’ theory and his self-professed allegiance to
Marxist thought, materialists have provided some of the
most telling critiques of structuralism. Those who view an-
thropology as a science generally discount Lévi-Strauss’
structuralism because the reality he claims to present is an
unconscious one and thus unverifiable (Malefijt 1974:330).
Marvin Harris, for example, says that a “paralysis of reality”
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far as the ghosts are concerned. The tests consist
in overcoming material obstacles while the ghosts
themselves figure as indifferent fellow travelers. In
myth 1 they cease to be indifferent without yet be-
coming hostile. On the contrary, the tests result
from their overfriendliness, as inviting women and
infectious merry-makers. Thus, from companions
in myth 3 they change to seducers in myth 1. In
myth 2 they still behave as human beings, but they
now act as aggressors, and permit themselves all
kinds of rough play. This is even more evident in
myth 4, but here the human element vanishes; it is
only at the end that we know that ghosts, not
crawling insects, are responsible for the trials of
the hero. We have thus a twofold progression, from
a peaceful attitude to an aggressive one, and from
human to nonhuman behavior.

This progression can be correlated with the
kind of relationship which the hero (or heroes) of
each myth entertain with the social group. The
hero of myth 3 belongs to a ritual brotherhood:
he definitely assumes his (privileged) fate as a
member of a group, he acts with and in his group.

The two heroes of myth 1 have resolved to
part from the group, but the text states repeatedly
that this is in order to find an opportunity to
achieve something beneficial for their fellow
tribesmen. They act, therefore, for the group. But
in myth 2 the hero is only inspired by his love for
his wife. There is no reference to the group. The
action is undertaken independently for the sake
of another individual. Finally, in myth 4, the neg-
ative attitude toward the group is clearly revealed,;
the girl dies of her “uncommunicativeness,” if one
may say so. Indeed she prefers to die rather than
speak; death is her “final” exile. As for the boy, he
refuses to follow the villagers when they decide to
move away and abandon the grave. The segrega-
tion is thus willfully sought on all sides; the action
unrolls against the group.

The accompanying chart summarizes our dis-
cussion. | am quite aware that, in order to be
fully convincing, the argument should not be
limited to the four myths considered here, but in-
clude more of the invaluable Winnebago mythol-
ogy which Radin has given us. But I hope that by
integrating more material the basic structure out-
lined has become richer and more complex, with-
out being impaired. By singling out one book
which its author would perhaps consider a minor
contribution, I have intended to emphasize, in an
indirect way, the fecundity of the method fol-
lowed by Radin, and the lasting value of the prob-
lems he poses for the anthropologist.'?
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spreads over his entire work (1968:497). Even one of Lévi-
Strauss’ greatest admirers, Edmund Leach, says:

[ am ready to concede that the structures which he
displays are products of an unconscious mental
process, but I can see no reason to believe that they
are human universals. Bereft of Lévi-Strauss’ resource-
ful special pleading they appear to be local, function-
ally determined attributes of particular individuals or
of particular cultural groups. (Leach 1976:126)

"2 It is ironic that in the last paragraph of this essay Lévi-
Strauss states-he intended to emphasize the “fecundity of
the method followed by Radin.” Radin was the quintes-
sential historical particularist who spent much of his ca-
reer studying the Winnebago in extensive detail. With its
emphasis on universal structures of the mind and large-
scale cross-cultural comparisons, nothing could be further
from Radin’s approach than Lévi-Strauss’ structuralism.
Lévi-Strauss was perhaps aware of this irony.



