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Translator’s Preface

By Constantin von Hoffmeister

This is the first English translation of Oswald Spengler’s posthumously
published writings on the history of the ancient world. He poetically
describes the intimate nature of the bloody battles and seismic migratory
wanderings that shaped the world before the advent of the Abrahamic order.
The resultant boiling down of the primeval chaos and splendour of tribes
and empires into a soup of mundane monotheism and nascent nations, not
always representing a single and united seed, diluted the savage essence of
the anarchic flow and clash between primal peoples moving amongst and
against each other. The radical interpretation of historical events and
processes that Spengler employs leads him to criticise the findings of his
day’s leading historians, presenting new hypotheses that topple established
doctrine and challenge the very core of what it means to be a historian. By
becoming a participant and seer instead of a mere observer, Spengler is
almost a time traveller, gathering data and interpreting them on the spot in
his deeply erudite and epiphanically expansive mind. Instead of merely
chronicling the mainstream’s established events, Spengler immerses himself
in the actual unfolding of the twists and turning points in the world-
historical narrative that the coming of the great races, with their propensity
for violence and the unleashing of their creative faculties, engendered.

As a medium, Spengler channels the spectres of the past, turning them
corporeal before our inner eye, so we can smell the rust of the armor and
the gore caked on the combatants’ blades. He describes culture clashes in
the distant past, with Sea Peoples from Southern Europe raiding Egypt and
mountain people from West Asia conquering Sumer. Beyond the horizon of
dunes and fortresses, it was war and not peace that dictated the terms of
existence, expansion and survival. Alternations of dynastic successions and
regicides ensured the continuance of the empires’ glory under blazing suns
or nestled in the shade of hills. According to perennial tradition, people
fight and people die, and new people fight and new people die — nothing
new under the evening moon; yet hardly having uttered these words, the



realization dawns on one that Spengler wrote about the procession of rise
and fall with gusto to illustrate humanity’s endless repetition of tasting the
apple — banished from the garden and forced to suffer everlasting struggle
and toil on fields of honour and decay, in different climes and shifting
landscapes.

Early Days of World History is a book that teaches us to remain calm
when we crave impatience in the face of today’s political and bellicose
calamities. None of it is revelatory and nothing shall ever change. The line
drawn in the sand millennia ago is still valid: stop and be devoured by the
beast of time, or proceed and be slaughtered, replaced and then dutifully
recorded in the annals of history. The ink collecting the dust of ages, we
turn the pages to witness utter defeat followed by glorious victory and one
brilliant invention nullified by another civilizational regression. The end is
always nigh, they say, but in reality the end is always in the distance —
over those yonder craggy cliffs. We can pursue the end relentlessly. Alas, it
keeps marching away from us, camouflaged among the army that is always
three swift steps ahead.

Moscow, Russia

March 11,2022



Introduction by Amory Stern: The Call of the
Steppe

Of the many misconceptions that exist about the works of Oswald Spengler
(1880-1936), perhaps none is more prevalent, especially among English
readers, than that which regards his worldview as having remained the same
throughout his writing career. He is best known for the two-volume book
The Decline of the West, the first volume of which was published in 1918,
the second in 1922. By the 1930s, starting with 1931°s Man and Technics,
Spengler had reconsidered key aspects of his philosophy. This is not very
well understood by most readers, partly because of Spengler’s own dubious
attempts to insist his thinking had never changed.

Spengler’s otherwise mostly sympathetic intellectual biographer, John
Farrenkopf, expresses annoyance at what he identifies as Spengler’s
unconvincing insistence that his philosophy had not changed. In the
process, Farrenkopf reveals the nature of what he calls “the metamorphosis

of Spengler’s philosophy of world history.”1 Indicative of Spengler’s later
philosophy is his vastly altered attitude toward anthropology and prehistory.

In The Decline of the West, Spengler had dismissed human prehistory as
the “primeval spiritual condition of an eternal-childlike humanity,” which

qualifies as “history only in the biological sense.”2 By the 1930s, though,
Spengler had developed a keen interest in anthropology. This fascination
led Spengler to his mature philosophy of history, in which many of his
earlier assertions are effectively reevaluated.

The Decline of the West, it should be remembered, appeared in two
volumes that were four years apart in publication. The first volume was
written and published during the First World War, although parts of it were
conceived earlier than that. Spengler had written it under the assumption
that his country would win the war, and compared to his later work, 1918’s
first volume does not much live up to Spengler’s pessimistic reputation.

The first volume does portray civilizations, including the contemporary
West, as thoroughly finite. However, its focus is mostly either on drawing a
sharp distinction between the medieval-to-modern West and the cultures of



antiquity, or else on defending the traditional German Idealist approach to
the sciences from its English materialist nemesis. Its cultural pessimism is
usually more implied than overt.

By the time the second volume was published in 1922, much had
changed since the publication of the first volume prior to the German
armistice of 1918. In addition to Germany’s defeat in the war and
humiliation by its outcome, as well as the violent internal political turmoil
of the early Weimar period, the Bolshevik Revolution in Russia and the
nascent Mussolini regime of Italy had clearly impacted Spengler’s thinking.
Farrenkopf reveals that Spengler’s political thought during WWI, which is
not much of a focal point in most of the first volume of The Decline of the
West, was rather bourgeois-based and quasi-democratic compared to the
political philosophy he had developed by the time the second volume was
published. In the second volume, Spengler has adopted the political views
he is known for, characterized by a hostility to democracy and the belief
that the Prussian archetype had made Germany great.

Despite the differences between the first and the second volume, The
Decline of the West qualifies as a single project with a focused thesis. The
book presents models of high cultures which, according to Spengler, go
through similar historical cycles. In Spengler’s terminology, the word
“Culture” (“Kultur”) describes a civilization’s creative epoch, in which the
high culture in question is comparable to a living organism. During its
“Culture” epoch, a particular civilization establishes its style of science,
theology, politics, and art. “Civilization” (“Zivilisation”) by contrast
denotes the later epoch of a high culture, in which it is comparable to an
aging or dying organism. This kind of epoch is marked by the increasing
predominance of big cities, all-consuming economic considerations, and a
critical culture in place of a creative one.

The words “Kultur” and “Zivilisation” had long been used in German
thought to describe similar dichotomies; Spengler’s innovation was in
systematically applying the terms to historical epochs. The Decline of the
West portrays the civilizations described in it as unrelated, but subject to the
same cyclical pattern everywhere. The transition from “Kultur” to
“Zivilisation” 1s always marked by a change in political economy, in which
the formerly prioritized countryside is sucked dry by the ever-growing
“megalopolis.”



Spengler’s civilizational forecast concludes with a deliberately vague and
often poorly understood prophecy. According to Spengler, as the “Faustian”
West descends into its epoch of empty modernization, just as the Classical
culture did with the Romans, Western civilization will give way to a rising
new culture he loosely associates with Russia. As Spengler sketches his
incomplete portrait of this nascent culture, it is by no means limited to
Russia proper, or even to any of the Russian nationalist models that include
Belarus and Ukraine. It rather covers the huge territory of the historic
Russian Empire, the European part of which Germany had recently
conquered (as affirmed by the Treaty of Brest-Litovsk) when the first
volume of The Decline of the West was published.

The unmentioned, yet-unknown, national vector of Spengler’s
prospective future civilization is therefore indeterminate; it could just as
easily refer to Balts, Moldavians, or Central Asian peoples as to Russians
and related nationalities. Spengler’s attribution of “the Christianity of
Dostoevsky” to this immanent new culture is almost as broad, referring far
more to a philosophical and psychological ethos than to the Russian
Orthodox Church. Whatever one makes of this prediction, it is indicative of
Spengler’s lifelong fascination with the steppe world, which would be more
heavily emphasized in his mature work.

In The Decline of the West, Spengler names his primary philosophical
influences as Goethe and Nietzsche. Additionally, the book owes much to
the Hegelian historicist tradition, though with a Nietzschean psychological
orientation in place of Hegel’s emphasis on reason. There are other major
influences on the book, such as Leopold von Ranke and the neo-Rankean
tradition explored by Farrenkopf. Some early 20th-century influences on
Spengler are also significant enough to draw intellectual comparisons.

Although an original thesis, the book’s debt to two giants of the
Wilhelmine era is evident. The first is the sociologist and economist Werner
Sombart, whose ideas so inform The Decline of the West that even the
notoriously citation-shy Spengler credits them in places. Spengler’s 1919
political essay “Prussianism and Socialism” owes to Sombart the notion
that the German tradition of militarism represents a historic and natural
form of socialism, in contrast to the purely capitalistic traditions found in
the Anglophone countries. This idea would be incorporated into the second
volume of The Decline of the West. Sombart would later be cited in



Spengler’s last published book, translated into English as The Hour of
Decision, so it is fair to consider Sombart a lifelong influence on Spengler’s
thought.

More often than its citations, The Decline of the West can be seen as
engaging in “hidden dialogues,” to borrow a term often used by scholars of
the jurist and political philosopher Carl Schmitt for how Schmitt’s works
address opponents who dealt with the same themes. The term describes a
thinker’s response to another thinker’s assertions, made without actually
mentioning the rival thinker in question. One of Spengler’s hidden
dialogues probably seemed obvious when The Decline of the West was
published, but has mostly been forgotten since the theorist in question was
virtually erased from European intellectual history. Nevertheless, the
influence of Houston Stewart Chamberlain’s 1899 publication The
Foundations of the Nineteenth Century is very apparent in Spengler’s work.

Chamberlain, an English Germanophile who later became a German
citizen, was an avid scholar of history and philosophy who had married into
the Wagner family. He wrote in the tradition of the great composer Richard
Wagner’s essays, which are heavily influenced by Schopenhauer’s
philosophy. Chamberlain’s bestselling work was promoted in German
schools by Kaiser Wilhelm II, and as a schoolteacher in the Wilhelmine
years Spengler would have absorbed Chamberlain’s ideas. Since the end of
the Second World War, Chamberlain’s name has been so shrouded in black
legend, his work so much more often proscribed than actually read, that a
brief digression is in order before evaluating his influence on Spengler.

Although Chamberlain is known for his contribution to the racialist
discourse of fin-desiécle intellectual life, his ideas about race owed little to
the English materialist tradition, and he was often almost as hostile to that
intellectual tradition as Spengler would later be. While Wilhelm II and later
Hitler both publicly held Chamberlain’s work in very high esteem, in both
cases their actual adherence to it is questionable. Chamberlain’s
controversial views on Jews contradicted the often Jewish-friendly policies
of Wilhelm’s government, but many of Chamberlain’s statements on the
subject of Jews equally contradict the outright persecutorial actions later
associated with Hitler. Chamberlain was also noted for his almost
idiosyncratically high regard for Balkan nations like Serbia, combined with
an unequivocal hostility to Turkey and Islam — sentiments that can hardly



be said to have resonated with either Wilhelm II or Hitler. Thus, despite
the many nods to his influence by 20th-century German policymakers, it is
best to view Chamberlain as a standalone thinker, not as the ideologist of
any particular government.

The Decline of the West affirms some key arguments contained in The
Foundations of the Nineteenth Century, while strongly contradicting others.
Chamberlain had very emphatically argued against the traditional way of
dividing European history into the standard categories of “ancient,”
“medieval,” and “modern.” Chamberlain had insisted that “if we draw one
line through the year 500, and a second through the year 1500, and call

these thousand years the Middle Ages, we have not dissected the organic

body of history as a skilled anatomist, but hacked it in two like a butcher.”*

Spengler not only clearly agreed with this view, but argued it more
systematically than Chamberlain had. In Spengler’s model, the “Faustian”
Western culture spans the 2nd millennium AD, having fully come into
being in the 11th century, and in the process of dying in the 20th century.
This model is similar to Chamberlain’s less developed proposal of the 13th
century as the beginning of a new civilization.

This strident defense of a civilizational model similar to the one
Chamberlain had argued, by the way, was what the German title of
Spengler’s first volume had originally described. Spengler’s book was
translated into English five years after the second volume was published,
and only in light of the more pessimistic concluding volume’s tone and
content does the term “decline” represent a particularly accurate translation
of the book’s title. Only the second volume explicitly takes the book’s focus
in the direction of cultural and civilizational decline, giving the German
title its famous second meaning and making the familiar English translation
appear appropriate. The title’s original meaning was a reference to
Spengler’s determination to end once and for all the standard historical
model of the West, as criticized by Chamberlain in the quote above.

Spengler’s German word “Untergang” literally means “twilight,” an
idiomatic term for “downfall.” Nietzsche had published an 1889 book
entitled Twilight of the Idols, a satirical reference to Richard Wagner’s
concept of a mythological “twilight of the gods.” In Nietzsche’s case, this



meant the author’s own attempt at toppling what he considered
philosophical “idols.” It was in the spirit of Nietzsche’s title that Spengler
had at first meant “the twilight of the West.” The title initially referred to
Spengler’s own intended destruction, in a more rigorous fashion than
Chamberlain’s similar arguments before him, of the common “ancient-
medieval-modern” model of Western civilization.

At the same time, a key difference between The Decline of the West and
The Foundations of the Nineteenth Century exists on the question of the
West’s relation to Greco-Roman Classical antiquity. Both books portray the
two cultures as fundamentally different civilizations, but Chamberlain had
also emphasized their common roots in the same Indo-European ethnic
family. The Decline of the West systematically downplays this affinity.

This and other differences in the two influential books can be attributed
to the philosophical points of disagreement between Chamberlain and early
Spengler. Chamberlain, writing in the Schopenhauerian vein, was a staunch
critic of Hegelian historicism, while Spengler’s early work propounds a
variant of Hegelian historicism without Hegel’s rationalism. In this way,
The Decline of the West can be seen as the historicist answer to The
Foundations of the Nineteenth Century.

However, as noted above, The Decline of the West does not represent
Spengler’s mature philosophy. Contrary to Spengler’s own pretensions of
lifelong consistency, parts of his worldview had very much changed by the
1930s. As Spengler’s philosophy became less purely historicist and much
more anthropologically grounded than the outlook articulated in The
Decline of the West, his work became far more amenable to theories of
common ethnological links between the civilizations of antiquity and the
“Faustian” West, as emphasized by Indo-Europeanists like Chamberlain.
That change is fully revealed in this posthumously published volume, Early
Days of World History.

Philosophically, the shift in Spengler’s work is noticeable in the early
1930s. The short 1931 volume Man and Technics 1s sometimes assumed to
be a mere compendium to Spengler’s earlier magnum opus, The Decline of
the West. Actually, Man and Technics marks the first appearance of
Spengler’s mature philosophy.

In Man and Technics, Spengler largely abandons the constructivist view
of nature articulated throughout The Decline of the West. In the much



smaller former book’s exploration of the significance of human technology,
Spengler’s previous ardent historicism gives way to the priority of
anthropology. It would be a mistake, however, to regard this change as a
turn to mainstream Darwinian physical anthropology.

As much as his philosophical priorities changed in many ways, in one
respect Spengler remained consistent from The Decline of the West to his
mature work. Spengler was a lifelong adherent of the view of the natural
sciences bluntly expressed in Werner Sombart’s 1915 WWI manifesto
Traders and Heroes, an outlook that hearkened back to the time of Goethe.
This view held the English tradition of scientific materialism to be alien to
Germany, and called for alternative scientific theories to be promoted.

Latent even in some of Kant’s work, and already in full effect in the
succeeding generation of Goethe and the German Romantics, this
traditional German hostility to Anglophone scientific materialism arguably
originated as early as the age when Newton had libeled Leibniz as a
plagiarist. Spengler’s hostility to scientific materialism was thus deeply
rooted in a German tradition. That intellectual tradition was more than
simply a product of his time, because its origin far predates the era when

actual geopolitical hostilities had arisen between Britain and Germany.5

His continuation of the German mission against English science explains
Spengler’s citation of German-Jewish anthropologist and fervent anti-
racialist Franz Boas’ now-discredited experiments in craniology in the

second volume of The Decline of the West .6 By contrast, in Early Days of
World History, Spengler cites the contemporary German Nordicist race
theorist Hans F. K. Giinther in asserting that “urbanization is racial decay.”
That would seem quite a leap, from citing Boas to citing Gilinther. However,
in the opinion of one historian of scientific ideas, Boas and Giinther had
more in common than they liked to think, because they were both heirs
more of the German Idealist tradition in science than what the Anglo-Saxon

tradition recognizes as the scientific method.” Spengler must have keenly
detected this commonality, for his views on racial matters were never
synonymous with those of Boas, any more than they were identical to
Giinther’s.

Characteristic of Spengler’s mature work is its multifaceted relation to
the subject of race. Morally as well as scientifically, Spengler’s works of the



1930s evince a nuanced attitude toward that issue. For all its expressed
apprehension about the so-called “colored races,” his political writing of
that decade is also marked by Spengler’s steadfast refusal to moralize
against such peoples, distinguishing it from similarly-themed Anglo-
American literature of the same era.

Spengler also annoyed the leaders of the Third Reich by articulating his
stance against materialist and reductionistic notions of racial purity.
Spengler himself had some distant Jewish ancestry, though not enough to
get in any kind of legal or institutional trouble under National Socialist law.
More importantly, he opposed racial purism of the skull-measuring type as
an Anglophone cultural intrusion into the traditional German view of race.
The German intellectual tradition of assigning transcendental meaning to
different physical-anthropological types is proudly continued in Spengler’s
later work, so he cannot be accurately called an unequivocal enemy of
racialist ideas. Rather, he sought to strip such concepts of English
materialist influence, which he outspokenly viewed as having crept into
Hitler’s movement.

If Spengler’s views on race differed from those of Franz Boas, his
underlying philosophy of anthropology can be seen as the polar opposite of
the Boasian one. In one key way, the mature Spengler’s anthropological
theories not only contradict, but directly oppose those of the Boas school.
The latter, drawing from cherrypicked examples of peaceful primitive
peoples, attempted to deny man’s warlike nature. Spengler’s mature writing
does anything but.

Spengler, who had written his doctoral dissertation on Heraclitus, applied
the great pre-Socratic Greek philosopher’s conflict-driven outlook to
anthropology. In Spengler’s Heraclitean anthropological approach, eternal
violence is represented as more or less the only universal, axiomatic fact of
human life there is, and virtually every other aspect of human culture as
subject to flux and relativity. It is therefore a mistake to draw from
Spengler’s earlier choice of citation that his mature anthropology was in
any way Boasian; it is more accurate to call it quintessentially anti-Boasian.

Having established this martial philosophy of anthropology in Man and
Technics, Spengler expanded upon it in various essays of the 1930s. This
interest grew into his main focus after the mixed reception of his last
political tract, published in 1933 as Jahre der Entscheidung (The Years of



Decision) and translated into English a year later as The Hour of Decision.
While that book was a bestseller, it was poorly received by the new Hitler
regime, of which Spengler openly considered himself neither an enemy nor
a supporter.

During this period, Spengler planned a full-length prequel to The Decline
of the West. Although the project was cut short by Spengler’s 1936 death of
a heart attack, the surviving first draft of Early Days of World History
already clearly outlines the book’s anthropological theses. Posthumously
published in Germany in 1966, this draft is unfinished as a book, but lucid
and coherent enough that Spengler’s penetrating arguments about prehistory
and early civilizations are fully comprehensible.

In contrast to Spengler’s earlier dismissal of human prehistory, Early
Days of World History proposes four ages of human development. These
are described as the “a,” “b,” “c,” and “d” anthropological epochs. The
fourth one, “d,” is the age of high civilizations he had described in The
Decline of the West. In place of Spengler’s previous conflation of the earlier
ages “into one lengthy epoch,” explains Farrenkopf, the “a,” “b,” and “c”
stages must be read as “corresponding to the Paleolithic, the Late
Paleolithic and Neolithic, and the Late Neolithic and early civilization

rc—*:spectively.”8

Despite his newfound interest in anthropology, Early Days of World
History does not stray too far from Spengler’s established domain as a
philosopher of history. Notes Farrenkopf, “Spengler concentrated most of
his research effort on the ‘c’ phase of prehistory, which laid the foundation

for the early civilizations.”® Whereas the settled civilizations explored in
The Decline of the West had been described with botanical metaphors after
the fashion of Goethe, Spengler compared the proto-civilizational cultures
of the “c” period to the more mobile amoebae.

In his account of the development of early civilizations, Spengler
conceived of three main culture complexes of the “c” age of mankind, each
of them associated with a technological trademark. He dubbed these culture
complexes with names borrowed from ancient mythological accounts. He
applied the name “Kash” mostly to the Late Neolithic Middle East, and
associated this culture complex with the construction of megaliths.



For the pre-Indo-European culture complex from Southern Europe, very
similar to that which later Indo-Europeanists have often referred to as “Old
Europe,” Spengler’s term was “Atlantis.” He considered the original cradle
of this culture complex to have been the area around southern Spain.
Spengler chose the name “Atlantis” because he regarded pre-Indo-European
Southern Europe as the prehistoric seat of a maritime culture responsible for
building boats. He tied this technological innovation to the appearance of a
European element in the ancient Fertile Crescent and Egypt.

This merging of the intrusive Southern European culture of “Atlantis”
with the native Middle Eastern culture of “Kash,” according to Spengler,
resulted in what is commonly known as the dawn of civilization. This
theory, which appears toward the end of Early Days of World History, has
yet to be evaluated by anthropologists. If it is discovered that there is truth
in this portrait of “Atlantis,” such a finding would probably demand a
reevaluation of the Platonic myth from which Spengler took the name.
Perhaps the more recent archeological discoveries in the Danube Valley,
and the hypothesis of the Black Sea flood of around 5900 BC, call for
amendments to Spengler’s placement of the “Atlantic” cradle in southern
Spain.

The third culture complex described in Early Days of World History, the
one depicted with the most obvious sympathy, is associated with the
technological hallmark of the war chariot. In his analysis of this primeval
proto-culture, Spengler came very close to what is now known about the
original domestication of the horse, and the related Proto-Indo-European
cradle to the north of the Black Sea. The heroic culture of his study of early
history brings the reader to where The Decline of the West had placed the
future, on the steppe lands of Eastern Europe and Central Asia.

Spengler’s name for the horse-driven Indo-European culture complex
was “Turan.” Like “Kash” and “Atlantis,” the term “Turan” has
mythological origins. The word stems from ancient Persian chronicles, in
which it had described the land of an Indo-Iranian people noted for its
rivalry with Zoroastrian civilization.

In calling the Indo-European cradle and its associated culture complex
“Turan,” Spengler referenced a controversial subject in European
ethnological historiography. Since it was first coined in ancient Persia, the
term has experienced many uses and abuses. Spengler’s use of this name for



his favorite “amoebic” cultural model draws attention to the fact that the
word “Turan” originally described an Indo-European culture, not a Turco-
Mongolian one. In so using the term, Early Days of World History dispels
many historiographical misconceptions about both ethnic families, and also
makes what have proven prescient observations about their histories.

The word “Turanian” was first misapplied to the Turco-Mongolian
peoples by Muslim scholars in the Middle Ages. This inaccuracy was
further abused by the 19th-century Hungarian-Jewish Turcophile historian
Armin Vambéry, whose work popularized the ideology of “pan-Turanism.”
Ideas like those of Vambéry, a notable spy for Britain, influenced the late
19th century’s historically inaccurate usage of the word “Turanian” in
European discourse.

In reality, the Turco-Mongolians entered into history much later than the
Scythian tribes associated with the ancient Turanians. The medieval Turco-
Mongolians were easily conflated with ancient Turan because they both
shared virtually the same horse-driven culture complex. Still, the Turco-
Mongolians were markedly different people — if often partially descended
from, and mythologically connected to, their Iranian-speaking Scythian
predecessors on the steppe.

According to the ancient Zoroastrian Iranians, the first writers to use the
term, “Turan” referred to their barbarian cousins from the steppes and
forests to the north. In its original Persian usage, “Turanian” described the
less civilized northern Iranians, the semi-nomadic pastoral peoples that had
not adopted Zoroastrianism. “Iran” by contrast referred to the more settled
Zoroastrians of the south. As a regional descriptor, the term “Turan” was
associated with Transoxiana, in today’s Uzbekistan; as an ethnic one, it
referred mainly to the ancient Scythians and related groups.

That Spengler recognized the FEuropean character of the ancient
Scythians was important to his understanding of the location of the Proto-
Indo-European cradle on the Scythian steppe. Indo-European scholar John
W. Day has shown the physical appearance of the Scythians to have
corresponded mostly with the archetype of the Celt. Ancient sources like
Herodotus, Hippocrates, Callimachus, Zhang Qian, Pliny the Elder,
Clement of Alexandria, and other writers of antiquity all describe the

Scythians as having red or tawny hair and colorful eyes.lo In affirming such



sources on the subject of the Scythians, Spengler challenged the image of
the Scythians that had developed for over a century in modern European
discourse.

Oddly, the aforementioned common ancient description of the Scythians
had been ignored or disputed in the 19th century. From the claims of the
mid-19th-century race theorist Arthur de Gobineau, to the later 19th-
century writings of explorer Richard Francis Burton, to the early 20th-
century works of Romanian historian Nicolae Iorga, an erroneous image of
the Scythians prevailed in modern European writings until around the
1930s. Such accounts deny the Scythians’ strong links with Europe, and
inaccurately describe the physical attributes of the Scythians accordingly.
This typical 19th-century mistake derives from the preceding 18th century’s
notions of “civilization,” which had darkened Europe’s understanding of the
Scythian world.

In the 18th century, the cultures of the Indian subcontinent were just
beginning to be studied in Europe. From this discovery inevitably followed
speculations about human ethnological and civilizational beginnings.
Unfortunately, the resulting theories were diluted with 18th-century
philosophical prejudices about “civilization” and non-“civilization,”
confusing the European understanding of Indo-European origins for over a
century.

During that era, the region associated with ancient Scythia was
emphatically rejected as any kind of civilizational cradle. “Nothing has ever
come to us from either European or Asiatic Scythia,” wrote Voltaire, “but

tigers who have devoured our lambs.”!1 Voltaire instead placed the cradle
of early humanity in the more settled and advanced region of India.

Voltaire’s negative view of semi-settled peoples in the style of the
Scythians was widespread in 18th-century discourse. For example, it was
shared by two powerful admirers of Voltaire’s ideas, Frederick the Great of
Prussia and Catherine the Great of Russia. This disdainful attitude toward
horse-driven peoples was evident in Frederick’s opinion of the cavalry-
loving Polish tradition, and in Catherine’s dislike of the Cossacks as well as
the Tatars.

Voltaire’s ferocious above-quoted negation of the idea of a steppe cradle
seems to point to the contemporary prevalence of a certain awareness of



such a thing in some quarters, as if Voltaire was arguing against an entire
school, and not just a single idiosyncratic suggestion. That was, in fact, very
much the case. The 18th-century view of the subject cannot be totally
excused as reflecting simple ignorance, because it actually obscured what
had hitherto come close to the discovery of Indo-European origins by
certain Eastern European intellectuals.

It is probably no coincidence that the 18th century’s muddling of Indo-
European origins occurred in the same era as the destruction of the historic
Polish state. In Renaissance Poland, and into the 18th century, there had
existed an impactful ideology known as “Sarmatism.” Nietzsche may have
had this famously freedom-loving, yet unabashedly elitist and militaristic,
current of thought in mind when he dubiously claimed descent from the
fallen Polish nobility.

The use of the term “Sarmatism” dates back to the works of the 15th-
century Polish priest and chronicler Jan Diugosz. It was Dilugosz who had
proposed that Poland’s prehistory originates from the ancient Scythian
confederation known as the Sarmatians. This theory would be influential
not only in the Polish kingdom, but throughout Renaissance Eastern
Europe. In contrast to the 18th-century Western disdain for historic horse-
driven nomads, Sarmatism had inspired a widespread cultural trend of
studying such peoples and glorifying them as the nation’s ancestors.

In addition to the impact of the Polish Renaissance historians, the steppe
orientation of FEarly Days of World History hearkens back to another
influential early modern thinker from Eastern Europe. A distinguished
foreign member of the Prussian Academy of Sciences, as well as a
contemporary and correspondent of Leibniz, eccentric Moldavian prince
Dimitrie Cantemir was a noted pretender to descent from Tamerlane.
Cantemir left two cultural legacies to Western history, one of which
distinguishes him as a forgotten precursor to Spengler.

Initially an Ottoman vassal, Prince Cantemir gave traditional Turkish
music its first system of notation, ushering in the classical era of Turkish
music that would later influence Mozart. Later — after he had turned
against the Ottoman Porte in an alliance with Petrine Russia, but was driven
out of power and into exile due to his abysmal battlefield leadership —
Cantemir wrote much about history. Most impactful in the West was a two-
volume book that would be translated into English in 1734 as The History



of the Growth and Decay of the Othman Empire. Voltaire and Gibbon later

read Cantemir’s work, as did Victor Hugo.12

Notes one biographer, “Cantemir’s philosophy of history is empiric and
mechanistic. The destiny in history of empires is viewed... through cycles

similar to the natural stages of birth, growth, decline, and death.”!3 Long
before Nietzsche popularized the arguments, Cantemir suggested that high
cultures are initially founded by barbarians, and also that a civilization’s

level of high culture has nothing to do with its political success.!* Cantemir,
the inventor of the grand civilizational genre of history book, can thus be
credited as the lonely representative of proto-Spenglerian sensibilities in the
progress-fetishizing Enlightenment epoch.

The influence of these precursors on Spengler’s thought is difficult to
ascertain. Spengler was famously sparing in his citations of his German
influences; his work is even more barren of credit given to foreign ones.
Even so, an avalanche of circumstantial evidence would seem to point to his
possession of at least a passing familiarity with the ideas of the Polish
Renaissance and the achievements of Prince Cantemir.

The eastward-looking orientation of Spengler’s posthumously published
book draws attention to an issue that demands clarification. Whereas shades
of Western chauvinism can be read into the parts of Spengler’s body of
work that emphasize his “Faustian™ civilizational model, Early Days of
World History shows the opposite tendency in Spengler’s thinking in full
effect, displaying a strong affinity with Eastern Europe. To those half-
educated in German history, it may come across as rather odd that the
steppe world inspired awe in such an apostle of “Prussianism” as Spengler.

Actually, Spengler’s Janus-faced attitude regarding the East fit his
Prussian predilections perfectly. It is common, but quite inaccurate, to draw
from Frederick the Great’s 18th-century arrogance toward Easterners that
this was the only prototypical Prussian sensibility on the subject of Eastern
Europe. At least as quintessentially Prussian was the German unifier Field
Marshal Count Moltke’s curious admiration for the East, in his work as a

historian and traveler.!> General Erich Ludendorff’s opinion is another
example of the Eastern mystique in traditional Prussian culture. In contrast
to Hitler’s hateful dreams of Lebensraum, which constituted an underrated
reason why Ludendorff eventually parted ways with his Austrian protégé,



the enigmatic and misunderstood WWI commander always maintained a
high respect for the peoples of the Northeastern European region he had

once conquered — Balts as well as Russians.!© That the famously pro-
Prussian Spengler was drawn to the Eastern European steppe is thus not as
surprising or idiosyncratic as it may seem.

Early Days of World History reflects a general contemporary trend in
Indo-European scholarship, in which the above-described intellectual
history of belittling the Scythian steppe was finally being questioned.
“Horses gallop onto the world stage” in early 20th-century Indo-
Europeanist discourse, notes David W. Anthony, because scholars
increasingly observed that the earliest historic Indo-European languages
“were spoken by militaristic societies that seemed to erupt into the ancient

world driving chariots pulled by swift horses.”!7 It was in this atmosphere
that Spengler could portray the archetypal “Turanic” lifestyle not as alien to
Europe, but as foundational to most of what is considered European culture.
This view would take decades to catch on in Anglophone scholarly
institutions, but it was already widespread in Central and Eastern Europe
during the 1930s.

In the case of one popular political movement in 1930s Hungary, for
example, the legacy of Vambéry’s “pan-Turanist” ideology appears to have
been synthesized with a recognition of the term’s original reference to a
culture of an Indo-European character. Ferenc Szalasi’s Party of National
Will, later known as the Arrow Cross Party, differed from most
contemporary Hungarian nationalist organizations in two ways. Eschewing
the classist traditions that had loomed over Hungary’s national development
since the 16th century, Szdlasi’s group recruited mainly from the Hungarian
working classes. Compared to the considerable Magyar chauvinism of the
bourgeois Hungarian nationalists and aristocrats like Admiral Horthy, the
Arrow Cross racial ideology was not as hostile to Hungary’s Romanian and
Slavic neighbors.

According to historian Nicholas M. Nagy-Talavera, Szdlasi’s ideology
invoked a view of history based on “Turanian and Aryan nostalgia,” and its
proponents often used the phrase “Aryan-Turanian” to describe their

country’s national character.!8 This ideological modification of “Turanism”
resulted in a different attitude toward Hungary’s neighbors than the



chauvinistic ones of that country’s 19th-century thinkers, such as Vambéry.
Nagy-Talavera observes that “brotherhood within the Great Carpathian-
Danubian Fatherland was the solution Szalasi had in mind for the

nationality problem.”19 But it was not only in Hungary that ideas similar to
those articulated in Early Days of World History were ascendent in the
1930s.

To Hungary’s east, in Romania, historian and politician Nicolae Iorga’s
influence on the national historiography had gone unquestioned until the
interwar era. Reflecting Romania’s territorial rivalry with Hungary, lorga
coined a term later used by Allied newspapers for Hungary, “the jackal of
Europe.” Iorga’s work opposed the sentiment of Vambéry’s “Turanism”
with a marked hostility to “Turanic” cultures in the aforementioned
tradition of 18th-century thought.

Iorga’s priority of unequivocal hostility to Hungary was called into
question by the more radical interwar-era generation of Romanian
nationalists. The latter milieu balanced the Romanian position on the issue
of the Transylvania region with an increasingly critical attitude toward the
international legal order created by the victorious Entente of WWI.
Rejecting lIorga’s geopolitical views as too subservient to Romania’s
abusive and exploitative former allies, the younger Romanian nationalist
movement was more open to a degree of international cooperation with
Hungary. From this geopolitical difference with lorga followed intellectual
differences in the Romanian interwar generation’s opinion of “Turanic”
cultures.

This process appears to have started in 1925, with a trip by the respected
law professor, parliamentarian, and Indo-Europeanist ideologue A. C. Cuza
— who, by that time, enjoyed a much stronger repertoire with younger
Romanians than lorga did — to a welcoming Budapest conference in

1925.20 1ts implications for Romania’s increasingly critical reception of
Iorga’s assumptions about “Turanic” cultures continued throughout the late
1920s and into the 1930s, with a young personal and political enemy of

Iorga’s named Mircea Eliade 21 The latter thinker would go on to become,
like Spengler, one of the 20th century’s great challengers of the common
notions of “civilization” inherited from the 18th century.



Eliade became a world-renowned scholar of Central Asian cultures, and
of others sometimes grouped into the cultural super-family “Altaic.” His
works often deal with the same or similar themes as Early Days of World
History. Notably, the writings of Eliade and mature Spengler display a
shared interest in the cultural links between the ancient Indo-European
peoples and their broadly Altaic successors on the steppes.

Much of Spengler’s model of “Turan” anticipates more recent discoveries
about Indo-European origins. In 2007’s The Horse, the Wheel, and
Language: How Bronze-Age Riders from the Eurasian Steppes Shaped the
Modern World, anthropologist David W. Anthony convincingly places the
Proto-Indo-European cradle on the Pontic Steppe, which stretches from
north of the Black Sea eastward to the region around the north of the
Caspian Sea. In arguing for this location as the original seat of the Indo-
European cultures, Anthony demonstrates with archeological evidence that
the Pontic Steppe was also the site of man’s first domestication of the horse.
In the process, Anthony affirms Spengler’s association of the Proto-Indo-
European culture complex with the use of the war chariot.

Spengler anticipates the later 20th-century arguments of Marija Gimbutas
about the Proto-Indo-Europeans in somewhat exaggerating the truism that
the invading charioteers possessed a culture of a more patriarchal nature
than that of the pre-Indo-European Old Europeans they conquered.
However, the latter half of Early Days of World History reveals a difference
in their hypotheses. Gimbutas painted the vanquished Old European culture
as peaceful in nature. Spengler, remember, attributed to Southern European
“Atlantis” the conquistador-like prehistory of having appeared in the
Middle East and Egypt as an intrusive element, thousands of years before
Old Europe itself was overrun by Indo-European “Turan.”

Spengler’s mature emphasis on anthropology and ethnology raises the
question of how much his later theories effectively revise his key theses of
The Decline of the West. Farrenkopf observes that Spengler’s earlier portrait
of the Greco-Roman culture is reevaluated by his mature philosophy. The
Decline of the West often seems downright hostile to what it terms the
“Apollonian™ culture of the ancient Greeks and early Romans, and denies
that culture’s affinity with “Faustian Man.” But while Farrenkopf is correct
to note that Spengler’s later work reconsiders these sentiments, Spengler’s
previous portrait of the “Apollonian” culture as having understood only a



closed and purely empirical sense of space remains otherwise unc:hanged.22

Even less altered is Spengler’s earlier model of the “Faustian” Western
culture, not least because that had already been the most ethnologically
oriented of the main civilizational models proposed in The Decline of the
West. Conceptually rooted in German literature, the “Faustian” model quite
obviously references the historic Germanic impact on Latin Western Europe
as the reason for including the latter in the same category as the Germanic
nations. Spengler’s posture of completely rejecting historical causality is
unable to obscure this premise. (Nor can this feature of his “Faustian”
model be successfully divorced from it; neutered of the Germanocentric
aspects that make the models of Chamberlain and Spengler concrete
cultural conceptions at all, latter-day models of “the West” like Samuel

Huntington’s come across as sheer nonsense at bottom.)?> The most famous
civilizational model explored in The Decline of the West basically remains
as described in that book, and is in no way upended by Early Days of World
History.

Much more dramatically reconsidered in Early Days of World History is
the third major civilization proposed in The Decline of the West. Whereas
the “Faustian” West is the latter book’s most beloved and influential cultural
model, its most confusing and controversial one is the ‘“Magian”
civilization. This conception, spanning the first century AD as a living
culture, encompasses not only the entire Middle East, but also the historic
Constantinople and much of the Balkans.

In contrast to the Germanocentric overtones of the “Faustian” model,
Spengler’s proposed origin of the ‘“Magian” culture substitutes an
architectural style — that of the Roman Pantheon — for any concrete
ethnological foundation whatsoever. That this supposed civilization appears
to be a strange mishmash is partly Spengler’s point, as shown by his portrait
of it as a cultural “pseudomorphosis.” Still, despite the great artistry of this
concept, its total disregard for ethnological factors makes it the most often
criticized feature of The Decline of the West. In Early Days of World
History, Spengler clarifies elements of his “Magian” notion that had
previously appeared fairly murky.



The first common point of confusion about the “Magian” civilizational
model is the name itself. It must be understood that Spengler’s use of this
term does not refer to the original Persian Zoroastrian Magi, at least not
directly. It is rather a reference to the Magi mentioned in the New
Testament. To be sure, the term does invoke the residual ancient Persian
influences on the 1st-century Near East, but its immediate reference is to the
New Testament rather than the ancient Indo-Persian culture. That the
“Magian” model thus takes the Christian religion as its chief focal point
also explains why Spengler associates the concept with the Roman
Empire’s drive to the east — which, after all, is inseparable from the
foundations of Christianity. Early Days of World History not only makes
this Christian connotation obvious, but applies Spengler’s earlier concept of
a cultural “pseudomorphosis” to the figure of Jesus himself.

In his evaluation of Ist-century Galileans like Jesus, another reason why
The Decline of the West uses the term “Magian” for Spengler’s Christianity-
centered civilizational model is revealed. Early Days of World History
displays Spengler’s interest in a theme introduced by some of Richard
Wagner’s essays to German intellectual (and popular) discourse. Continuing
with Houston Stewart Chamberlain and renowned German-American Bible
translator Paul Haupt, this tradition of Bible criticism concerned itself with
the ancestry of Jesus, and that of the 1st-century Galileans generally.

Chamberlain and Haupt had argued that the Galileans in the time of Jesus
were ethnically different from the people of Judea proper. Although not
explicitly stated in the Bible, this difference is arguably pointed to in parts
of the New Testament, especially the Gospel of Luke. Notably, in the Bible

Jesus chooses only fellow Galileans for disciples except one — Judas 241n
Early Days of World History, Spengler contributes to this school of
arguments about ethnic differences in ancient Palestine.

In arguing for such differences, Chamberlain and Haupt had pointed to
early biblical history, long before the rise of the Romans. In early antiquity
the Kingdom of Israel was located north of the Kingdom of Judah. Some
archeologists question whether the two kingdoms were ever fully united at
all, but the archeological evidence does not rule out a federation.

When the Kingdom of Assyria — which had mastered the technique of
population transfers — conquered the Kingdom of Israel, the Assyrians



deported the biblical Jews and replaced them with a somewhat mysterious
population. Chamberlain had been unable to identify it, speculating on the
Phoenicians, but the more authoritative Middle East scholar Haupt argued
that the population in question was composed mainly of Iranian Medes.
Their descendants, the Galileans, were later forcibly converted to ancient
Judaism, but were never fully accepted by their coreligionists in Judea
proper to the south. In Early Days of World History, Spengler endorses this
hypothesis of the Iranian descent of the Galileans.

In this way, another meaning of Spengler’s earlier term “Magian” is
revealed. In The Decline of the West, the word had already invoked the
residually Iranian influence on 1st-century Near Eastern culture. Early Days
of World History, by endorsing Haupt’s hypothesis, firmly ties this image of
an Iranianized Middle East to the person of Jesus himself.

However, Early Days of World History not only endorses this theory of
Galilean origins, but expands upon it. In addition to the hypothesis of a
Galilean ethnogenesis proceeding from a population transfer involving
Iranians, Spengler argues that racial differences had already existed
between the peoples of northerly Israel and southerly Judah, even before the
former was vanquished by Assyria. In Spengler’s terminology, this would
have been before the conquests throughout the Eurasian continent by
“Turan.”

In contrast to the south of early ancient Palestine, according to Spengler,
the people of the north of that region reflected the intrusive element of Old
European “Atlantis.” Early Days of World History discusses the piratical
“Sea Peoples” that menaced ancient Egypt as prototypical of this “Atlantic”
element’s prehistory in the earliest civilizations. In this way, Spengler
amends the emphasis that Chamberlain and Haupt had placed on the
Assyrian population transfer as foundational to the Galilean ethnogenesis.
Spengler rather portrays that event as having added the Iranian element to
the preexisting anthropological differences that had already previously
distinguished Israel from Judah.

Spengler attributes not only racial differences but accompanying ethical
ones to the north and south of early ancient Palestine. Early Days of World
History emphatically asserts that the northern component of the ancient
Israelites, in the times of early antiquity described by the Old Testament,
had produced “kings” rather than “prophets.” With this portrait of the



prehistory of 1st-century Galilee, Spengler contributes to what had been
Chamberlain’s poorly understood central argument — not that “pure
Aryan” ancestry was the norm in the Galilee of Jesus, which Chamberlain
had in fact doubted, but that the Galileans were an inherently anti-legalistic
people. By thus revealing to the reader his thoughts on the foundational
starting point of his “Magian” concept, Spengler renders the latter notion
altogether clearer than it had appeared in The Decline of the West.

One of the unchanged aspects of Spengler’s older “Magian” model, that
of Mohammed as comparable to Oliver Cromwell as a great agent of the
megalopolis epoch within the high culture to which he belonged, may
confuse or surprise some readers in our century. Since 2001, Islam has
enjoyed an arch-traditionalistic and anti-modern mystique, both in a good
and a bad way. The modernist and essentially liberal critiques of Islam that
have come into fashion have fed into the perception stemming from the
affinity felt by key paragons of the Perennial Traditionalist school toward
the Islamic religion. In the process, virtually no one has bothered to
question whether this image is even historically accurate. In this regard,
Spengler’s characterization of Islam provides a refreshing reminder of an
overlooked feature of Islamic history.

It has been forgotten that the Islamic world, before the early modern rise
of England, came much closer to modern urban capitalism than the whole
of Europe did. Before being outdone by London in this regard, Ottoman
Istanbul was the largest city in the world. Medieval Islam was very much a
force for “Zivilisation,” in the German sense immortalized by Spengler.
(Only one medieval Islamic empire provides a stark exception to this
paradigm, namely the reign of the city-destroying steppe warlord
Tamerlane.)

This part of Spengler’s “Magian” model is therefore one of the more
accurate aspects of it. A strong feature of the second volume of The Decline
of the West, Spengler’s characterization of Islamic history is more
penetrating than many, if not most, contemporary portraits of that subject
— in the overall picture, if not necessarily in scholarship. Early Days of
World History does not alter this part of his body of work, though it perhaps
invites his previous picture of Islam to be seen in a new light.

Early Days of World History demonstrates an early understanding of the
ancient Indo-European incursions into East Asia. Spengler is aware of the



proto-Tocharian presence in the early history of China, and he argues that
Genghis Khan’s Mongols resembled Indo-European peoples in physical
appearance. This demonstrated knowledge of little-known aspects of East
Asian history clarifies what had previously stood alone as puzzling remarks
in The Hour of Decision, such as his ascription of a “Nordic world-feeling”
to certain East Asian cultures.

Spengler covers not only China and Central Asia but also Japan.
Elaborated upon in Early Days of World History is a theory mentioned only
in passing in The Hour of Decision. Spengler argues that the Amerindian
elements of today’s Latin America, for whose history Spengler was noted
for his respect, are anthropologically related to the Japanese. Spengler’s
impressive analyses concerning the history of Asia illustrate the links
between the Proto-Indo-Europeans and the later Central Asian cultures, the
beliefs of which have sometimes been grouped with Japanese Shinto in the
ethnological super-family “Altaic.”

During the interwar era, when Early Days of World History was written,
the study of the Altaic group of cultures was popular in Northeast Asia. It
was a central topic among Korean intellectual circles during the time when
Imperial Japan occupied early 20th-century Korea. For one pioneering
Korean historian from that period — who has since been accused of
supporting the Japanese occupiers of Korea — this field of scholarship
contributed to the consciousness of a Northeast Asian identity, distinct from
Chinese civilization.

Early 20th-century Korean historian Ch’oe NamsOn proposed a
reconstructed prototype of what he considered a primordial Altaic religion.
He called this religious tradition “The Way of Park” and located its
prototype in ancient Korea. In this hypothesis, the region around Korea was
the primeval cradle of both Shamanism and Shinto. It would be
enlightening to compare Ch’oe’s model with Spengler’s identification of the
Korea peninsula as, at one time, an easternmost range of Northern European
peoples on the Eurasian continent.

One scholar of Ch’oe Namson notes that at the time, Ch’oe represented a
“new breed of Korean historian” with a tendency to hold ideas of a

“Confucian or Sino-centric nature” under suspicion.25 In this way, the
controversial Korean historian fused Altaic studies with an intellectual trope



that was also popular in Imperial Japan. This trend propounded a
Nietzschesque rebellion against Confucianism as a slavish and
emasculating philosophy, a critique that was often contrasted with the
heroism of the historic Northeast Asian peoples — including horse-driven
ones like the Jurchens and the Mongols.

Accordingly, Early Days of World History bears a striking resemblance to
attitudes and topics of interest prominent in Imperial Japan. In Radical
Nationalist in Japan: Kita lkki, 1883—-1937, George M. Wilson provides an
illuminating intellectual summary of the pan-Asian thinker of the study’s
title. “Rejecting future reliance on Western civilization,” explains Wilson,
“Kita turned his back on the Eastern heritage at the same time. Instead of
the fundamental Chinese tradition of Confucianism and the civil society, he

stressed the tradition of the warlike Mongol hordes.”2® This description
reveals how Spengler’s mature civilizational sentiments had influential
counterparts in interwar-era East Asia.

Early Days of World History highlights another overlooked point about
Asian history. Despite what was noted above about the Turco-Mongolians
representing an altogether different ethnic family than their Indo-European
predecessors in horse-driven semi-nomadism, there is conversely a case to
be made for a certain cultural line of continuity between them. In Empires
of the Silk Road: A History of Central Eurasia from the Bronze Age to the
Present, Christopher I. Beckwith writes of a “Central Eurasian Culture
Complex” spanning from the prehistoric Pontic Steppe to the downfall of

the Central Asian cultures in modern times.2” While this model obviously
glosses over many important ethnic factors, it evocatively draws attention to
the remarkable points of consistency in technological culture and social
organization in the history of the steppe lands.

This unbroken cultural link, in spite of the historical ethnic changes,
lends much support to an observation pointed to by Spengler in Early Days
of World History, and later in much of Eliade’s work: In all probability, the
traditional “Altaic” religious attitudes represent the oldest and relatively
purest prototype of the primeval Proto-Indo-European ones. For the purpose
of any reconstructive effort, this discovery provides a crucial supplement to
the older method of determining Proto-Indo-European spiritual inclinations



by comparing and contrasting the Greco-Roman and Indo-Iranian
civilizations.

For Spengler, this spiritual affinity with the steppe cultures also signifies
a sentiment that his work had always evinced, a conviction that seemingly
deepened with every book he wrote. His known disgust with the historical
phenomenon he had deemed “Zivilisation” hardened in his mature work.
Spengler’s model of “Turan” provides his last answer to the questions he
had raised by this hostile stance.

Early Days of World History depicts the Proto-Indo-European hordes of
“Turan” as having laid waste to the comparatively urbanized settlements of
the older cultures. Like many of the book’s assertions, this one has since
been proven accurate by archeological research. The Proto-Indo-Europeans
apparently first established their reign of destruction in the region later
associated with the resulting ancient Thracian tribes, in today’s Romania
and Bulgaria.

From 4200 to 3900 BC, long before the Indo-European peoples reached
Greece or India, over six hu