MAN OR ANIMAL: WHO COPIES WHO? INTERSPECIFIC EMPATHY AND IMITATION AMONG THE KASUA OF NEW GUINEA

Introduction

Largely admitted as it may be, to see in them (the animals) what of us is to be found, or to see in us what in them will not -the symmetry being true, we are still very far, let us admit, of daring to see in our-selves, 'cultural beings', what of them we might have. It is true that ad-mitting this vision would imply admitting the eventuality that some re-semblance other than biological, that is behavioural, or even experien-tial, could be established between the human and the animal world; furthermore, accepting the eventuality that some features of human cultures might be loans from the 'animal cultures' [START_REF] Whiten | Cultures in chimpanzees[END_REF][START_REF] Lestel | Les origines animales de la culture[END_REF], which would certainly give credit to the daring question formulated by A.G. Haudricourt: "and if it were to be the other living creatures to have educated mankind?" (Haudricourt & Dibie 1987: 169). Admitting this vision, as much as recognizing the question it raises, is definitely not that simple: it would logically claim to locate the study of history of cultural behaviour, as well as the mechanisms that rules apprenticing, in a more genuine ecological context, where animal as well as human would condition one another, thanks to one's specific and ecological personality. And yet it would be enough observing the striking homology between the behaviour of the Kasua of New-Guinea and that of some of the animals inhabiting their forest environment, in order to convince oneself of the relevance of adopting such a perspective. As for some examples among the very numerous occurrencies, the forest fruit eaten by these people are exactly the same fruit as the ones eaten by the cas-sowaries, with whom they share the same name: Kasua; during the cere-mony dances, the dancer's costume produces the same movement as that of the Raggi bird of paradise during his nuptial dance; the prickly liana used for scraping in different technical activities is precisely the same one that the spotted couscous peyo uses in similar deeds; the technique of chasing heads was a reproduction of the papua Grand Harpi's attack technique, the four-tooth axe which served for grabbing the enemy's skull, in fact, bears the same generic as the animal's claws, tikolu, which literally means: "cannibal murderer", etc. Indeed, these similitudes are disturbing. The explanation brought by the Kasua even more. Questioned about this matter, the Kasua answer most spontaneously: "we copied"! Thus, should we, just as the Kasua, admit that these behavioural resemblances are of a mimicry kind? Considering this eventuality together with its epistemological implications is the topic of this paper. It aims to question this mimicry and to bring out the identification processes which govern and authorize this astonishing ability of the Kasua to borrow from the animal world some of the features of their culture. And we shall discover that these remarkable interactions between the Kasua and the animal world actu-ally proceed from a very peculiar identification scheme. It is based on interspecific empathy 1 2, that is, on the capacity, without any confusion between oneself and the others, to take up the animals' position in or-der to feel their "Umwelt" (Uexküll 1982), and thus to imitate them better. At this point, we have to think about this matter.

Mimesis, or poor copy? Moving about the forest along with the Kasua of New Guinea gives the observer a privileged experience: to feel in harmony with the sur-1 If Theodore Lipps was the first to describe the mechanisms of the empathic phenome-non through the German word "Einfühlung" (1903), it is the psychologist E.B. Titchener who found a translation by inventing the term "empathy", from the Greek "empatheia", which literally means: "to feel interiorly" (1909, 1915. For these authors, "Einfühlung" is a pro-cess through which one projects oneself onto the object he perceives, because the emotion he perceives in the other provokes the same emotion in him)(for the history of the concept see [START_REF] Wispé | History of the concept of empathy[END_REF]. Since then, as Preston and de Waal underline (2002), two approaches of the phenomenon have emerged: one has concentrated on the directly perceptible aspects of empathy and its basis, imitation or emotional contamination, while the other has excluded from the empathic mechanism direct perception, and raise empathy to a highly evoluted cognitive phenomenon, hence reserved to human, if not to species showing a theory of thought (Povi-nelli et al. 1992). For a holostic definition of the empathy phenomenon, cf. Preston and [START_REF] De Waal | Empathy: its ultimate and proximate bases[END_REF]. 2 Better known in past literature as "sympathy", cf. [START_REF]The Expression of the Emotions in Man and Animals[END_REF][START_REF]La Filiation de l'homme et la sélection liée au sexe[END_REF].

rounding world. Is it not rare in fact, to be with human beings, who instead of asserting their alterity as grand predator facing all the animals -in this case without any concurrent, seem to prefer adjusting themselves to their deeds and acts? It is enough to follow the path they take during their forest activities, to persuade oneself of this will to blend and indeed to merge with the animals inhabiting their environment. The epicarpus of the fruit broken with a stone will be certainly aban-doned on the ground, but this is a commonly observed practice of the rodent and cassowaries, as they say. The eggs of the birds buried in the huge incubator nests will be gathered by women, but it is a depredation regularly committed by pythons and monitor lizards, as they say. To build a shelter made of leaves and branches is linked to hunting on the watch. It will resemble the cot build by bower birds to attract females. Different lures are used for attracting animals; however this is a trick used by the frogmouth (Podargidae) of New Guinea or the marsupial cats, mimicking the song or the cry of their prey. During a collective walk in the forest, people will avoid to follow each other in line, in or-der not to leave a visible and odorant print behind them. Those who wish to rest comfortably on the ground will look for some odoriferous ferns, an inclination for comfort also shared by the wild sows when fix-ing their bedding. And if the top of a hill offers a view over the horizon line, they will make a pause to contemplate, together, this rare per-spective, so rare that it arouses the same fascination among the tree kangaroos, staying for hours on a branch, in togetherness contemplat-ing this panoramic view. As the night falls, when the rare forest preda-tors like python and birds of prey come out to hunt young preys, men used to go in order to attack enemies and to capture children, taking care, just as the hornbills do, to protect their wives and childern by bar-ricading the entrance of their house, they also call a "nest". All these behaviours observed by the Kasua, manifest the multitude of behav-iourally homologies between mankind and fauna, and it is tempting to see in this the mimetic effects as a result of a very long and intense co-existence. For centuries have not the Kasua been moving around this tropical forest finding there, all the means of living? Sure enough the physical proximity with animals facilitates a reciprocal piracy in behav-iours. However, it is not enough to explain why and how the Kasua be-have as animals do, why and how they copy on them. In other words, it cannot reveal to us in what way the Kasua are in this world referring to the animal world. Yet in this is the key to understand the deep sense of their art to mimic: the animals participate in their world, but they also are part of their most intimate identies, they take part in their human destiny.

The animal: an unlike, yet so alike To consider that the Kasua take up only poor copies of the fauna, would be just like considering that the animals are to them beings mov-ing undeniably in their vicinity, but in an objectively and hermetically distinct realm, and that would predispose to passivity. It is far from be-ing the case. In fact, the Kasua in their view do not dissociate human and non human realm; it does not set up a clear-cut boundary between the human realm and the animal realm. It does not mean that the Ka-sua in their view include animals in their human sociability, as animis-tic societies by analogy may do (Descola 2001b), neither does it mean that it is mixed up. It would be enough to attest of this if necessary, their taxonomy of fauna, which, covering over 350 species, corre-sponds, apart from few exceptions, to the scientific taxonomies [START_REF] Brunois | Le jardin du casoar, la forêt des Kasua. Influences des relations au milieu forestier sur la constitution de l'identité et des savoirs et savoir-faire écologiques de la so-ciété Kasua[END_REF]. No, the complex relationship binding the Kasua to the wild fauna results from their dual conception of the world they live in, and that lives in them. For this people, the forest world does not end with its phenomenal dimension. It is full of another dimension. Invis-ible, this dimension is inhabited by spirits which take a human aspect, and follow away to live in society and to subsist similar to the Kasua's. These two systems, visible and invisible, perceived as ecologically iden-tical, do not stand side by side; neither does their coexistence mean a dichotomous vision of the world. These two worlds are coextensive, in the way that the invisible dimension constitutes a prolongation of the visible forest. The two human communities, visible and invisible, are so accredited with parallel existence in two similar but distinct realms. However, they are supposed to be able to live in the other world. Now, as he intervenes in the other reality, the Kasua as an human or a spirit, looses his human identity of origin in order to acquire another one: the one that the humans of the visited world perceive, that is, the identity of the animals, whose condition of being hunt and eaten by mankind, is similar in both worlds. The world, just as identities, inverts itself, bring-ing automatically an inversion in the relationship: the visible killer and eater becomes the game of the invisible human, and reciprocally, the invisible killer and eater becomes game and prey for the visible human. The permeability of boundaries emphasizes the daily life of the Kasua, for spirits do not have one single labelled faunal category for interfer-ing in the visible world, but a large set of species covering more than half of the whole of species. In this way, any predatory activity turns into a highly dangerous activity. A mistake on the person (animal) would bring inevitably spirit's reprisals: the human predator would turn the prey of the predator spirit. And the Kasua cannot escape this relationship of cause to effect because, unlike shamans, the people poorly master the capacity of metamorphosis, it is activated by their cosmological double locked up in their heart, and called hon. Per-ceived as shaped in an identical way to the person's visible body, this double is considered as a subject, acting just as the visible being, with a difference, though, namely it acts exclusively in the invisible world without the knowledge of the very person. As he dreams, out of con-trol, his double metamorphoses into an animal -any animal, and joins the forest of spirits where he might be hunted, causing the death of the dreamer who will yield to his wounds. Kasua's fate is ineluctably bound to the animal-double's fate and the contrary is also true: every-thing that happens to the individual as he is awaken has the power to act upon his double. The fickleness of boundaries between the two worlds, the visible and the invisible, and further, between the two hu-manities, so favours, therefore simultaneously, an impossible ontologi-cal clear cut between what is properly human, and what is properly ani-mal. Instituting animals as the dream world complement of the indi-vidual, that is, as their double -similar as well as different dreaming turns animals as the Kasua's alter ego and keeps them in an interdependent relationship based on reciprocity in life and death, binding together human and spirits. How could humanity escape this destiny, this dual identity which is his? It cannot help sleeping, it cannot stop hunting! Unless of course, by moving around the visible forest in harmony with the forest beings, avoiding any atypical behaviour, that is, any human behaviour, the spirits would not miss to identify. In the likeness of animals, whose "behaviours contribute greatly to determine the nature and intensity of pressions on him" (Waddington 1960: 94); those observed by the Kasua are supposed to have contributed to determining the intensity of spirit's pression on themselves. Their mimesis 3 is relevant to human survival. Hence in such a context, it is not to be satisfied by producing "theatrical tricks", to reiterate Darwin's expression, neither is it to slash the reality to copy by an anthropocentric 4 anthropomorphism ( [START_REF] De Waal | Quand les singes prennent le thé[END_REF], but indeed it is to fully imitate the model, I mean, to understand its action just as much as its intention, its specific and eco-logical attitudes, to fully immerse oneself in the animal's point of view on the world. And such is genuinely the crucial backout related to the Kasua's identification processes: to connect individuals to their animal-double by developing an understanding by empathy towards them. It will allow the Kasua to imitate not only what they know about animals, but also what animals teach them.

Learning to acquaint with the animal in order to benefit from his experience To mimick behaviours of others very different from us is certainly not an easy apprenticeship. The imitator should feel close to his model and motivated in imitating him. For the Kasua, this teaching begins as soon as the first tooth of a child, for it signals his aptitude to eat meat, but also the breaking off of the dyadic relationship with his mother5. From this very moment, he is invited to develop his personality and to intensify certain aspects of his character, not by referring to close and alike humans, but to his close and alike in his dreams. Food is the me-dium selected by the Kasua in order to promote such closeness: it en-courages the child to identify himself with the animals of the forest. The first lesson will reveal to him that eating means indeed to nourish oneself in the sense of feeding oneself, but it also means eating the other, or to assimilate his identity. The second lesson will stipulate that if animals share the same condition as 'chased and eaten beings' and that half of them can be an opportune materialisation of a spirit by es-sence, they are not identical and therefore they do not show universal features and behaviours. In the given circumstances, any animal iden-tity will not be good to eat, as it might have ill omened influence, on his visible being, or on his double. The child must identify the differences. His food education will assume this pedagogical descriminating role. Every animal-food will be the occasion of teaching him the noticeable behaviours of each species, particularly in the field of its 'inter-animal-ism', that is to say, the singular relations that it keeps up with the other beings of the forest, including spirit beings. The intonation used by the narrator and the verbal co-gestures, are supposed to restitute the cosmo-ecological and perceptive context where the animal evolves. They are also supposed to favour or to discourage the child's compre-hension by empathy towards the species under consideration. By the means of emotional expressions, such as laughter, fright, astonishment, tenderness, respect, etc..., arouse in the child in association with the de-scription of the animals' behaviour that the qualities attributed to each species will be interiorized. Brought to imagining what the other might feel, the child will identify more easily with animals showing strata-5 And during which the "empathetic awakening" develops [START_REF] Decety | Naturaliser l'empathie[END_REF]. gems, speed, power, sense of humour or also intelligence facing predators, while he will be discouraged to feel the situation of animals showing a lack of courage, slowness, laziness or casualness, by fear, off course, to identify with them and to adopt their manners 6. Thus, only by eating, the child discovers how much these others share a field of experience which definitely is not so alien. This sentiment of similitude will get stronger as he grows up and he will be induced to refine his perception of the wild fauna, but then in situ. Each expedition 7 in the forest is the occasion of increasing his capacity of identifying with ani-mals in an awaken state 8 and, simultaneously, to practice a certain re-striction in the vast register of animals to which he is likely to identify 9. This aptitude is facilitated by the vocabulary that describes animal be-haviours he observes, as the Kasua language does not contrast linguist-ically, what for us would be relevant to ethology from what would be relevant to ethnology. It is also encouraged by the astonishing familiarity of the behav-iours he is invited to observe. Already awakened to the intelligence and various moods shown by animals, he observes an equal diversity of emotions; character features; feeding processes (exo-cannibalism, op-portunistic predation, robbery, collecting, gathering, gardening), and for defence (fighting, mimicry and camouflage, forethought of an emergency exit); building and tool providing capacities; sexual habits (hetero and homosexuality of both sexes); seduction strategies (nuptial dance, decoration, singing), and mating forms (fidelity, adultery, mo-nogamy, polygamy, polyandry); mother by or father by education; modes of transmitting knowledge to youngsters; communication be-tween same or different species; understanding the difference through expressiveness; empathy towards the other. As many behaviours through which animals appear to him as real alter ego, not only sharing 6 In fact, these animals will be of forbidden consumption. 7 Kasua hunting techniques are propitious for anchoring such attention, as they syste-matically consist in attracting the prey to the hunter, it necessitates a precise knowledge of the behaviour of the animal to the trap or lure. 8 By practising, in fact, the same Japanese ethological method kyokan, that is, by empa-thy (de [START_REF] De Waal | Quand les singes prennent le thé[END_REF]. 9 If one considers that dreaming, even though not the deed of the conscient Kasua, does not disrupt those developed by the 'self' in the awaken life. If, on the other hand, no environ-mental disruption is caused between the dream-and the visible-forest ambient, the lesson consists in teaching the Kasua that the education of his double and of his metamorphosis pas-ses through the education of his visible self. In other words, the more the child will educate the identifications, his visible self is alike to establish with the visible-forest's animals during the awaken state, the more the incidence he might have on the metamorphosis his double will vest in his dreams. a same condition as beings -which in fact makes up their referential outlines, but also a community of attributes: animals are autonomous beings, relational and intentional, gifted with aptitudes over the world, which are far from appearing vulgar to him. By the simple fact of observing carefully the smallest details of the wild fauna, the child devel-ops without difficulty or confusion a capacity to recognize that animals are genuinely, in their dissemblance, similar to him. Once this faculty is acquaired, -it will keep on growing as his ethological knowledge will improve [START_REF] Brunois | Le jardin du casoar, la forêt des Kasua. Influences des relations au milieu forestier sur la constitution de l'identité et des savoirs et savoir-faire écologiques de la so-ciété Kasua[END_REF], the child will then be able to learn and listen to his dreams without any apprehension; to learn to enrich himself from the point of view of the animal which cover his double. The dream, as we already noted, is for the Kasua an experience of meta-morphosis and not of anthropomorphist projection. Thus, in dreaming, the Kasuas borrow from the animal corresponding to their double 10, his eyes, his sense of smell, his hearing, his feeding and sexual attitudes, just as his apprehension of enemies. Each dreaming therefore offers the dreamers the benefit of the other's senses and emotions to live his view over the world; in short, it offers the dreamers the opportunity to share fully and without refraining, the animal's experience and the perceptible world in which he evolves. So dreaming represents an invaluable experience to complement the child's knowledge, as it allows him to feel each species' particular inner state and will give sense to the behaviours he will have observed in the awaken state, and which he will be induced to imitate. For the Kasua, to practice oniric activities, is thus to dream oneself 'else', it is to feel oneself different, and to act as such. Finally, it is to open up to a differ-ent relationship to the animal world, namely: inter-subjective ex-change.

To share the animals' experience, in order to capture what they have to transmit to mankind If empathy is a complex way of being, for the Kasua, it is 'the' way of taming the complexity of their identity. Through it, the 'other', the 'animaldouble', shifts to a familiar being with which one can fully identify. Thus one feels its situations, reactions, emotions, and there-fore its behaviours towards the world, in a better way. Empathy has the power to cancel the man/animal discontinuity, materialized by the alternation of night and day, wake and sleep: it authorizes a relation with the other without control and still without confusion. Another quality, and not the less, is also attributed to it by the Kasua. As a mat-ter of fact, without articulated language, empathy promotes the setting of exchanges between people and the animal world. The Kasua feel this communication -or formalise it? -by means of another dreaming activity, I call it: 'rêverie'. The Kasua enjoy this experience in which a hint of consciousness subsists, by the riverside, under a tree, on top of a In these places, they are the very authors of their loneliness, these experiences are very scarce in the Kasua daily life. With a still body and fix eyes, the day-dreamer seems lost to his thoughts, as if he is try-ing to disconnect incidentally from his visible human identity. He opens up to the cosmic forest and listens to it. Suddenly, a noise wakes him up from his somnolence, or rather, awakens him. It can be particu-lar sounds emitted by some animal's activity, or the song carried out by a bird, just like the magnificent song of the splendid bird of paradise, with his steel throat, indeed enchanting tones and colours 11. Whatever the nature of it, this sound image is going to transport him into another spatial dimension which he will inhabit fully and peacefully: it is a fan-tasy take-off... The listener dreams awake, because unlike the night-dreamer, this dreamer is present to his 'rêverie'. He knows very well he is the one to take off; he is the one, to become spirit/animal and there-fore, he can hear and understand the animal that is talking to him, that is talking in him. These instants of intense communication between man and animal when the bird or the marsupial presents itself as a dia-loguing, and as an acting being are highly valorised by the Kasua rêverie. The animal invites him in his world in order to interact. And with his comprehension by empathy, with his ethological knowledge, as much as his capacity to recognise and imitate the speech ability of each animal, the daydreamer has no difficulty to read the animal's in-tentions, to hear 'his' words and to converse with him in an interspe-cific dialogue. Of course, considering the great diversity of the fauna present in this forest territory, or, to quote Gibson, the great diversity of individuals carrying "affordance" (1979), the object of these communication is highly varied. It is in fact enough to refer to the mythological corpus of the Tesale: it is full of narratives telling of intersubjec-tive exchanges carried out with the fauna. Once out of his rêverie, gen-erally in tears so deep his emotion was, the daydreamer rushes to re-veal his 'full' experience to the collectivity. Just as before, he will take 11 Is it weird, in fact, that the Kasua should name this bird of paradise uwalo, the "dream"? care to add it to the other Tesale in order to prevent themselves to for-get that animals, their oniric doubles, are able to exchange with people speeches, visions, emotions, techniques, and even knowledge. No doubt, this memory is kept alive. The Kasua still recognize today with deep gratitude, that the birds of paradise have been teaching them to sing and dance, the dogs to hunt, the eagles to kill, and the cassowaries to plant. In short, some living beings have educated them by teaching them their own relations to the world, isn't it? For the Kasua, to dream is indeed to let the animal world speak and to listen to it in order to have a better dialogue with it, hear it's words, and ultimately copy them.

The Kasua experience and beyond

What further considerations can be drawn from the Kasua experi-ence? Certainly the one raised by A.G. Haudricourt in his last work. He noted: "as of our relationship with animals, we know no more than with plants", A.G. Haudricourt wished that ethno-zoology would move out from the realm of zoo-techne where it was born, to really consider the reciprocal relationships between man and animal. In or-der to do so, he stipulated, "it would be necessary for researchers to get rid of a certain amount of prejudices which do not allow them to 'look' fully at a society and therefore to understand but part of it". Man has his gestures in nature and I think, "he continued", that in order to find the explanation for the differences in human behaviours, one has to refer to the animals he frequents or which are surrounding him" (Haudricourt & Dibie 1987: 169). Unfortunately A.G. Haudricourt, did not get the chance to know how much the Kasua, without knowing, would prove his thought to be accurate. To fully examine their society in fact, demands to look fully at the beings they frequent and further more, to re-instaurate interactivity between the Kasua and the animals; to listen to it, to measure the im-pact of the presence and action of these beings on the behaviour and knowledge of people. In other words, to look fully into their society re-quires an approach to the history of cultural phenomena and an history of knowledge revisited. Their experience teaches us that their ap-proach is more complex than it may seem, for it is not the deed of an exclusively human population -the Kasua -but the result of an asso-ciation of beings having heterogeneous identities 12. In order to rebuild 12 A similar proposition could apply to a history of animal behaviour. In a 'social rivalry' or 'model/rival' paradigm between two human beings, it has been demonstrated that its dynamic claims that the context should be de-human-centred in order to integrate the whole of what exists, the 'existants', relating to humans (Descola 2001a: 19). It demands simultaneously to reconsider the status of these 'existants', to grant them the status of 'social' actors, for, just as humans, they interact on/in the social realm. Thank to this double recontextualisation -ecological and ontological, it has been possible for us to show the part played by human/animal interactions in the cultural dynamic of the Kasua. It also allow us to interpret the identification mechanisms that govern these interactions. If we con-sider empathy as the cognitive process which governs social ontogen-esis [START_REF] Decety | Naturaliser l'empathie[END_REF][START_REF] Meltzoff | What imitation tells us about social cognition: a rap-prochement between developmental psychology and cognitive neuroscience[END_REF], then it appears logical that for the Kasua, this capacity would be used profitably in the animal world, for animalism is deeply part of their ontogenesis, to the system of relations which form their identity. The interspecific range does not alter the primordial, the vital role of empathy for the success of Kasua socialisation. It only transposes the contextual difference in which this socialisation takes place, as the Kasua 'social' is not limited to its hu-man dimension: it integrates the animal and spirit world 13. Hence, be-ing like the others, to find one's place among the others, to be able to interact well with these others, becomes so complex. For these others are also animals, and these others can also be spirits. Empathy is in-deed, for the Kasua, "a way of being" [START_REF] Rogers | A Way of Being[END_REF]; by its interspe-cific character it only reflects a more complex identity of being. It is then but legitimate that the Kasua education invests this way of being in order to accustom the individuals with this reality by promoting right from early childhood an identity familiarization between people and fauna. Through empathy, the point is not to deny animals' differ-ences, nor is it to 'bambify' them through an anthropocentric projec-tion. The point is to recognize that, beyond dissemblance, animals share a similar referential frame. Fully conscious of this fact, it be-comes possible to identify oneself with them in order to be able, on the basis of the observed behaviours, to infer a part of their experience on the world [START_REF] Decety | Naturaliser l'empathie[END_REF]. Interspecific empathy felt by the Kasua re-fers to analogical thought. However, this is not enough to depict the animals (parrots, dolphins, primates) would substitute for the 'rival' human. Hence, at least the animal has the competence of imitating human behaviour, cf. [START_REF] Pepperberg | The Alex Studies: Cognitive and Communicative Abilities of Grey Par-rots[END_REF]. Some societies, such as this papoos society of the Highlands (unnamed), questioned about its dance by Colin Simpson, would accredit such a perspective: "you people must have copied your dancing grounds from the gardener Bower Bird?" "Oh, no", the native said, "The bird co-pied us"! 13 The plant world is of course integrated in the Kasua's social world, just as the world of animals and spirits. Cf. Brunois (2003aBrunois ( , 2003bBrunois ( , 2004 and in press) and in press).

identification processes with the animal world, for it does not act by itself and a priori, but indeed during and after the interaction with fauna. Of course, the fact that the Kasua, just like spirits, can be oppor-tunately animals, that they share along with them a same condition of 'chased and eaten beings', facilitates their tendency to establish resem-blances between them and the animal world. It confirms the role played by representations of 'the other' in the mechanisms governing empathetic comprehension (Preston & [START_REF] De Waal | Empathy: its ultimate and proximate bases[END_REF]. However, these representations have limited analogical effects as they are not based on prior universal features nor behaviours, neither on a human sociability, nor an intentionality generalised to animals. The analogies that the Kasua recognise, and which are relevant, as we have seen, to the field of techniques as well as that of sexuality, of expressivity or again of subjectivity, are the result of a reasoning, enriched through their daily observations of the animals' behaviours. It is related to the experiences which they share and renew along with them. In other words, their identification processes with fauna associate knowledge, phenomenology, perception, emotions, viewing the other. The inter-subjectivity is telling of a particular ontology, concerned with the inter-active character of relations binding human and non-human, in which the animal, as much as the Kasua, acts on the other thanks to the power of his specific and ecological personality.

For this, Kasua mimetic could be said inverted "Batesian" mimicry, in the sense that man, novice species, mimics inoffensive species.

De Waal opposes animal-centred anthropomorphism to anthropocentrical anthro-pomorphism: "The former adopts the animal's perspective, the latter, ours" (2001: 72).

The animal he will have observed during the day, or days before, preceding his dream.